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In The Only Way for the Realization of Nibbana, the Most Venerable Sayadaw gives a brief summary of the practice
necessary for such realization, namely samatha and vipassana. He bases his discussion on the first section of the
‘Maha-Sati-Patthana Sutta’, the in&out-breath section of ‘The Great Mindfulness-Foundation Sutta’.

In the preface (pp.1-23), the Sayadaw discusses the 'Maha-Sati-Patthana Sutta’within the context of other suttas
where The Buddha discusses the practice necessary for realizing Nibbana. Afterwards, the Sayadaw discusses the
in&out-breath section of the sutta within the context of the remaining sections of ‘The Great Mindfulness-Foundation
Sutta’. Afterwards, the entire in&out-breath section is quoted (pp.25-26). And there is a brief discussion of how one
progresses from mundane samatha and vipassana to supramundane samatha and vipassana (p.27).

The Sayadaw then discusses in practical detail The Buddha's instructions on samatha in the in&out-breath section of
the 'Maha-Sati-Patthana Sutta’, beginning with Ever mindful he breathes in; ever mindful he breathes out; ending with
‘Tranquillizing the body formation, I shall breathe in ": thus he trains. ‘Tranquillizing the body formation, I shall
breathe out ": thus he trains; this being the four stages of development for attaining the four jhanas (pp.28-36).

The Sayadaw then discusses in practical detail The Buddha’s instructions on the four stages of vipassana. First Thus
he abides contemplating the body in the body internally, or he abides contemplating the body in the body externally,
or he abides contemplating the body in the body internally and externally; this being direct knowledge and contem-
plation of ultimate materiality and ultimate mentality through the elements contemplation section of the ‘Maha-Sati-
-Patthana Sutta; as well as the sections of consciousness-, feelings- and dhammas contemplation (pp.37-60). Second
He abides contemplating originating phenomena in the body; or he abides contemplating perishing phenomena in the
body; or he abides contemplating [both] originating&perishing phenomena in the body; this being the direct know-
ledge and contemplation of causal and momentary rise&perish (pp.61-65). Third Or mindfulness that ‘there is the
body’ is established just sufficient for knowledge, sufficient for mindfulness; this being the higher mundane vipassana
knowledges, prior to the realization of Nibbana (p.66). Fourth And he abides independent, and does not cling to any-
thing in the world; this being the supramundane realization of Nibbana (p.67).

The Sayadaw describes each stage of samatha and vipassana in terms of the Noble Eightfold Path, and he describes
vipassana in terms of the full knowledges described by The Buddha as necessary for realization of Nibbana, quoted
and discussed in the preface. Their mutual correspondence is shown in a table (p.69).

Tables describe the phenomena that make up ultimate materiality (pp.41-45) and mentality (pp.51, 53, 56-59) as
described by The Buddha, and their correspondence to the various classifications given by The Buddha in earlier
quoted suttas (p.71): the five aggregates (p.72), twelve bases (p.73), eighteen elements (p.74), and four Noble
Truths (p.75).

Suppose, friend Uttiya, there was a royal town on the farthest border, with solid foundations, strong walls and tur-
rets, and one gate eta-dvaram).

The gatekeeper there was wise, able, and clever : the unknown were refused, the known admitted. He followed the
path encircling the whole town. Following the path encircling the whole town, he would not see a joint in the wall or
an opening in the wall even for a cat’s egress.

There might not be such knowledge as: ‘So many creatures enter or leave this town’. But such [knowledge] there
would be: ‘Any whatsoever large creatures that enter or leave this town, they all enter or leave through the gate.’

So too, friend Uttiya, such is not the Tathagata’s concern: ‘'The whole world is led out by it, or half, or a third part.’
But such for the Tathagata there is [concern]: ‘Anyone whatsoever who from the world were led out, are led out, or
will be led out, they all [were led out, are led out, or will be led out]

‘[1] having abandoned the five hindrances(which are mental defilements, weakeners of wisdom);

‘(2] with mind well-founded in the four foundations of mindfulness ctisu satipatthanesu), having developed the seven
enlightenment factors according to reality.

‘Thus they from the world were led out, are led out, or will be led out.’

AX.IL.v.5 Uttiya-Suttam’('The Uttiya Sutta’) — see p.15.

The only way, bhikkhus, is this path, for beings’ purification, for sorrow and lamentation’s overcoming, for pain and
displeasure’s disappearance, for the true way’s attainment, for Nibbana’s realization: that is, the four foundations of
mindfulness cattaro sati-patthans). What are the four? Here, bhikkhus,

[1] a bhikkhu abides contemplating the body in the body, ardent, discerning, and mindful, having removed covetous-
ness and displeasure, for the world.

[2] He abides contemplating feelings in feelings, ardent, discerning, and mindful, having removed covetousness and
displeasure for the world.

[3] He abides contemplating consciousness in consciousness, ardent, discerning, and mindful, having removed covet-
ousness and displeasure for the world.

[4] He abides contemplating dhammas in dhammas, ardent, discerning, and mindful, having removed covetousness
and displeasure for the world.

D.I1.9 (§373)'Maha-Sati-Patthana-Suttam’('The Great Mindfulness-Foundation Sutta”) — see p.17.
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And what, bhikkhus, are the things that need to
be developed by direct knowledge?
Samatha and vipassana: these things need to be

developed by direct knowledge.

M.IILv.7 ‘Mahé-Sal-Ayatanika-Suttam’
(See p.4.)

[1] Materiality, bhikkhus, not directly knowing,
not fully knowing, not having dispassion for,
not abandoning, impossible is the destruction
of suffering.

[2] Feeling, bhikkhus, not directly knowing, not
fully knowing, not having dispassion for, not
abandoning, impossible is the destruction of
suffering.

[3] Perception, bhikkhus, not directly knowing,
not fully knowing, not having dispassion for,
not abandoning, impossible is the destruction
of suffering.

[4] Formations, bhikkhus, not directly knowing,
not fully knowing, not having dispassion for,
not abandoning, impossible is the destruction
of suffering.

[5] Consciousness, bhikkhus, not directly know-
ing, not fully knowing, not having dispassion
for, not abandoning, impossible is the de-

struction of suffering.

S.I11.Liii.3 Abhijana-Suttam’
(See pp.10-11.)

The all, bhikkhus, not knowing directly, not fully

knowing, not having dispassion for, and not
abandoning, impossible is the destruction of suf-

fering.

S.1V.1.iii.4 'Pathama A-Pari-Janana-Suttam’
(See p.16.)
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[1] Here, bhikkhus, a bhikkhu abides contemplat-
ing the body in the body, ardent, discerning,
mindful, having removed covetousness and
displeasure for the world. He abiding in such
contemplation of the body in the body, the
body is fully known. With full knowledge of
the body, the Deathless is realized.

[2] He abides contemplating feelings in feelings,
ardent, discerning, mindful, having removed
covetousness and displeasure for the world.
He abiding in such contemplation of feelings
in feelings, feelings are fully known. With full
knowledge of feelings, the Deathless is real-
ized.

[3] He abides contemplating consciousness in
consciousness, ardent, discerning, mindful,
having removed covetousness and displeas-
ure for the world. He abiding in such contem-
plation of consciousness in consciousness,
consciousness is fully known. With full
knowledge of consciousness, the Deathless is
realized.

[4] He abides contemplating dhammas in dham-
mas, ardent, discerning, mindful, having re-
moved covetousness and displeasure for the
world. He abiding in such contemplation of
dhammas in dhammas, dhammas are fully
known. With full knowledge of dhammas, the
Deathless is realized.

S.\V.1IL.iv.8 Parififiata-Suttam’
(See p.13.)
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2012 This book is published as a gift, in the public domain, and cannot be copyrighted.

The material in this book may be reproduced without the author’s permission. It is recommended, however, that
unauthorized changes and other misrepresentation of the Most Venerable Pa-Auk Tawya Sayadaw’s teachings be
avoided.

It is further recommended that before publishing a new edition, one contact Pa-Auk Tawya Meditation Centre in
Myanmar and inquire whether there is a later text to the book: typing or other errors may have been corrected,
additional information may have been added, etc.

It is also the author’s express wish that there should not be his photograph or biography. He says: ‘There is only
the Dhamma.’ Please respect his wish.

Any inquiries regarding this book may please be addressed to the author.

Title: ‘The Only Way for the Realization of Nibbana'.
This has been taken from the first of The Buddha’s words in the D.I1.9 'Maha&-Sati-Patthana-Suttam’('The Great
Mindfulness-Foundation Sutta’): ‘'The only way, bhikkhus, is this path (ek-dyano ayam, bhikknave, maggo).

(See discussion under ‘'The Only Way = The One Gate’, p.21.)

Cover Illustration:

The Indian emperor Asoka (ca. 304-232 BC) erected many pillars throughout India, Nepal, Pakistan and Afghani-
stan. They were crowned with a horse, a lion, a bull, four bulls, etc. A small number have so far been found. Inscrip-
tions describe his wishes for conduct in his government and among his people that accords with the Dhamma. One
such pillar he also erected at Lumbini (249 BC), to mark the birthplace of The Buddha, who had passed away only
some two hundred years earlier. At the time this pillar was discovered and the inscription deciphered, it was the
first *historical’ evidence of The Buddha'’s existence.

(Drawn from The Ediicts of King Asoka by Ven. S. Dhammika, Wheel Publication No. 386-387, Buddhist Publication
Society, Kandy, Sri Lanka.)

The Most Venerable Pa-Auk Sayadaw has adopted Asoka’s four roaring lions as a symbol for Pa-Auk Tawya Mon-

astery. And recently, he received news from Sri Lanka that the original four lions in fact carried a Dhamma wheel
on their backs, which had broken off: the Pa-Auk symbol was changed accordingly.
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Namo Tassa, Homage To Him,

Bhagavato, The Blessed One,

Arahato, The Worthy One,

Samma - The Perfectly

Sambuddhassa. Self-Enlightened One.
PREFACE

Our intention with this booklet is to give a brief summary of the practice necessary for the realization of Nibbana.
We shall base our discussion on the first section of the ‘Maha-Sati-Patthana Sutta’ the in&out-breath section(an-gpa-
na-pabba). Properly to understand that section, however, one needs to understand how it is related to the rest of the
sutta. And properly to understand the rest of the sutta, one needs to understand how it is related to The Buddha’s
Teachings as a whole.

THE FOUR TASKS THAT NEED TO BE DONE

Therefore, we shall first quote from the Kitagara Sutta’of the 'Sacca-Samyutta’ There, The Buddha says:*

Indeed, bhikkhus, if anyone said: ‘Without having built the lower structure of a peaked house, I shall erect the upper struc-
ture’, such a possibility does not exist. So too, if anyone said:
[1] ‘Without penetrating the Noble Truth of Suffering according to reality (a/am Dukkham Ariya-Saccam yatha-bhatam an-abhi-
samecca);
[2] ‘without penetrating the Noble Truth of the Origin of Suffering according to reality (Dukkha-Samudayam Ariya-Saccam
yatha-bhitam an-abhisamecca);
[3] ‘without penetrating the Noble Truth of the Cessation of Suffering according to reality (Dukkha-Niroadham Ariya-Saccam
yatha-bhidtam an-abhisamecca);
[4] ‘without penetrating the Noble Truth of the Path Leading to the Cessation of Suffering according to reality (Dukkha-Niro-
dha-Gaminim Patipadam Ariya-Saccam yatha-bhiatam an-abhisamecca),
‘I shall make a complete end of suffering’(sarmma dukkhass-antam karissami'ti), such a possibility does not exist(-etam thanam
vijiati)
This means that to make a complete end of suffering, one needs to penetrate each of the four Noble Truths with
one’s own direct, practical knowledge.
Then, in the ‘Dhamma-Cakka-Ppavattana Sutta’of the ‘Sacca-Samyutta; The Buddha explains such penetration as
a particular task that needs to be done for each particular Truth:?

[1] Indeed, this Noble Truth of Suffering needs to be fully known (pariifeyyam)....

[2] Indeed, this Noble Truth of the Origin of Suffering needs to be abandoned (pahatabbam)....

[3] Indeed, this Noble Truth of the Cessation of Suffering needs to be realized (sacchikatabbam)....

[4] Indeed, this Noble Truth of the Practice Leading to the Cessation of Suffering needs to be developed bhavetabbam...

In th3e ‘Maha-Sal-Ayatanika Sutta’ of the Majjhima-Nikaya, The Buddha explains these same four tasks in practical
detail:
[1] And what, bhikkhus, are the things that need to be fully known by direct knowledge (abhifiia parififieyya)?
To this, 'The five clinging-aggregates’ should be said, that is:
[(1 the materiality clinging-aggregate (rijp-upadana-kkhandho),
[ii] the feeling clinging-aggregate (vedan-upadana-kkhandho),
[ii] the perception clinging-aggregate (sa/ii-upadana-kkhandho),
[iv] the formations clinging-aggregate (sarikhar-upadana-kkhandaho),
[v] the consciousness clinging-aggregate viiian-upaaana-kkhandho).
These things need to be fully known by direct knowledge (ime dhamma abhiriia parifiieyys).
[2] And what, bhikkhus, are the things that need to be abandoned by direct knowledge (abhiiia pahatabba)?
Ignorance and existence craving(avijja ca bhava-tanha ca):
these things need to be abandoned by direct knowledge (ime dhamma abhififia pahatabba).
[3] And what, bhikkhus, are the things that need to be realized by direct knowledge (abhifiria sacchikatabba)?
Knowledge and Liberation(Vjjia ca Vimutti ca):
these things need to be realized by direct knowledge (ime dhamma abhififia sacchikatabba).
[4] And what, bhikkhus, are the things that need to be developed by direct knowledge (abhififia bhavetabba)?
Samatha and vipassanasamatho ca vipassana ca):
these things need to be developed by direct knowledge (ime adhamma abhifiia bhavetabba).

1 5. v.XILiii.1 Kutagara-Suttam’(‘The Peaked-House Sutta’)(My—S.3.394)(The latter reference is to the Myanmarese
volume/page nos.)

2 5.V.XILii.1 ‘Dhamma-Cakka-Ppavattana-Suttam’(‘The Dhamma-Wheel Setting-in-Motion Sutta’)(My—S.3.369)

3 M.IILv.7 'Maha-Sal-Ayatanika-Suttam’(The Great Sixfold-Base Sutta)(My—M.3.337)
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THE NOBLE TRUTH OF SUFFERING NEEDS TO BE FULLY KNOWN

The Buddha says the Noble Truth of Suffering needs to be fully known, which means the five clinging-aggregates
(paric-upadana-kkhandha) need to be fully known by direct knowledge.
The five clinging-aggregates Buddha explains in, for example, the 'Khandha Suttd of the 'Khandha-Samyutta”:*

What then, bhikkhus, are the five clinging-aggregates paric-upadana-kkhandha)?

[1] Any whatsoever, bhikkhus, materiality (yam kiric, bhikkhave, ripam), past, future, or present, internal or external, gross or
subtle, inferior or superior, far or near, apprehensible by the taints (s-asavam), and clingable (upadaniyam), this is called
the materiality clinging-aggregate (ayam vuccati rip-upadéna-kkhanaho).

[2] Any whatsoever feeling(ya kaci vedana), past, future, or present, internal or external, gross or subtle, inferior or superior,
far or near, apprehensible by the taints, and clingable, this is called the feeling clinging-aggregate (ayam vuccati vedan-
-ypadana-kkhandho).

[3] Any whatsoever perception )3 kaci safiia), past, future, or present, internal or external, gross or subtle, inferior or supe-
rior, far or near, apprehensible by the taints, and clingable, this is called the perception clinging-aggregate (@yam vuccati
saffi-upadana-kkhandho).

[4] Any whatsoever formationsye ked sarikharg), past, future, or present, internal or external, gross or subtle, inferior or su-
perior, far or near, apprehensible by the taints, and clingable, this is called the formation clinging-aggregate (ayam vuc-
cali sarikhar-upadana-kkhandho).

[5] Any whatsoever consciousness yam kifici vifiianam), past, future, or present, internal or external, gross or subtle, inferior
or superior, far or near, apprehensible by the taints, and clingable, this is called the consciousness clinging-aggregate

These are called, bhikkhus, the five clinging-aggregates (ime vuccant; bhikkhave, panic-upadana-kkhandha).

The materiality aggregate is just the eleven categories of materiality. Feeling, perception, formations, and consci-
ousness are the eleven categories of mentality.

Why are they called clinging-aggregates? Because they are the object of clinging: by clinging, The Buddha means
continuous craving. Beings crave for and cling to the five aggregates in one way or another as self: as a self that is
annihilated at death or a self that is eternal. Hence, The Buddha says the five aggregates need to be fully known by
direct knowledge. They are all the Noble Truth of Suffering.>”

As The Buddha says in the Kitagara Sutta’that we quoted earlier:

If anyone said: ‘Without penetrating the Noble Truth of Suffering according to reality... I shall make a complete end of suf-
fering’, such a possibility does not exist(n-etam thanam vijjati).

THE NOBLE TRUTH OF THE ORIGIN OF SUFFERING NEEDS TO BE ABANDONED

Beings crave for and cling to the five aggregates. That is the Noble Truth of the Origin of Suffering: it needs to be
abandoned. The Buddha says there are three types of craving that lead to renewed five clinging-aggregates life
after life: sensual cravingkama-tanha), existence craving(bhava-tanhg), and non-existence craving(vi-bhava-taphg). As one
progresses towards the complete end of suffering, one gradually puts an end to these three types of craving: the
last one to be abandoned is existence craving. It is abandoned only with Arahantship, when one has made a com-
plete end of ignorance. That is why, in the 'Maha-Sal-Ayatanika Sutta’ that we just quoted from, The Buddha ex-
plains that ignorance and existence craving need to be abandoned by direct knowledge.

This process of ignorance and craving leading to continued rebirth is dependent origination in regular order (anu-
loma-paticca-samuppéda). The Buddha explains it in the 'Titth-Ayatan-Adi Sutta’of the Ariguttara-Nikaya:®

And what, bhikkhus, is the Noble Truth of the Origin of Suffering?
[1] Because of ignoranceavija-paccayd), formations [come into existence](sarikhara);

[2] because of formations, consciousness (sarikhara-paccaya viifianam);
[3] because of consciousness, mentality-materiality (viiiana-paccaya nama-ripam);
[4] because of mentality-materiality, the six bases (néma-ripa-paccaya sal-ayatanam);
[5] because of the six bases, contactsa/-dyatana-paccaya phasso);
[6] because of contact, feeling(phassa-paccaya veaana);
[7]1 because of feeling, craving(vedana-paccaya tanha);
[8] because of craving, clinging(fanha-paccaya upadanam);
]

because of clinging, existence(upadana-paccaya bhavo);
[10] because of existence, birth (bhava-paccaya jati);
[11] because of birth jati-paccaya),

* S.IIL1.v.6 ‘Khandha-Suttam’(‘The Aggregate Sutta’)(My—S.2.39). It is quoted by VsM.xiv.505 Kam-Adi-Vinicchaya-Katha’
(‘Interpretative Discussion of Order Etc.”) to explain the five clinging-aggregates.

> FIVE CLINGING-AGGREGATES: <= THE SIX INTERNAL/EXTERNAL BASES: See quotations/discussion, subsequent endnote A, p.80.> = MENTALITY-
MATERIALITY: mentality-materiality (ndma-ripa) may refer to just the feeling/perception/formations/materiality aggregate or (as it
does here) it may refer to all five aggregates. <Again, see quotations/discussion, subsequent endnote A, p.80.>

® AIILILii.1 'Titth-Ayatan-Adi-Suttam’ (The Sectarian Doctrines Etc. Sutta’)(My—A.1.177). There, The Buddha contrasts His
own teaching with three sectarian doctrines, handed down traditions (parampi gantva) of inaction (akirya) that say one’s
experiences are all: 1) rooted in past action (pubbe-kata-hetu); 2) rooted in a god’s creation (issara-nimmana-hetu); 3) rootless&cause-
less (ahetu-appaccaya).
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[12] ageing&death (jara-maranam), sorrow (soka), lamentation (parideva), pain(dukkha), displeasuredomanass-), and despair(upa-
yasa) come into existence (sambhavant).

Such is the origination (samudayo) of this whole mass of suffering.

This is called, bhikkhus, the Noble Truth of the Origin of Suffering (Dukkha-Samudayam Ariya-Saccam).

As The Buddha says in the Katagara Sutta’ that we quoted earlier:

If anyone said: ‘Without penetrating the Noble Truth of the Origin of Suffering according to reality... I shall make a com-
plete end of suffering’, such a possibility does not exist(n-etam thanam vijjati).

THE NOBLE TRUTH OF THE CESSATION OF SUFFERING NEEDS TO BE REALIZED

The Noble Truth of Cessation of Suffering is Nibbana, non-arising and cessation of the five clinging-aggregates: it
needs to be realized by direct knowledge. It requires that one first realizes Arahanthship. That is why, in the ‘Maha-
-Sal-Ayatanika Sutta’ that we just quoted from, The Buddha explains that knowledge and liberation need to be real-
ized by direct knowledge: they correspond to the Arahant Path and Fruition Knowledges. As we just explained,
when those two knowledges have been realized, one will have made a complete end of ignorance and craving, and
after death there is no further rebirth.

This process is dependent origination in negative order (patioma-paticca-samuppada). Again, The Buddha explains it in
the 'Titth-Ayatan-Adi Sutta’of the Ariguttara-Nikaya:®

And what, bhikkhus, is the Noble Truth of the Cessation of Suffering [Dukkha-Nirodham Ariya-Saccam)?

[1] With ignorance’s remainderless fading away and cessation (avijidya tveva asesa-viraga-nirodha), there is formations’ cessa-

tion (sarikhara-nirodho);

[2] with formations’ cessation, there is consciousness’s cessation (sarikhara-nirodha, viinana-nirodho);

[3] with consciousness’s cessation, there is mentality-materiality’s cessation (viiidna-nirodha, nama-ripa-nirodho);

[4] with mentality-materiality’s cessation, there is the six bases’ cessation (nama-ripa-nirodha, sal-ayatana-nirodho);

[5] with the six bases’ cessation, there is contact’s cessation (sa/-yatana-nirodha, phassa-nirodho);

[6] with contact’s cessation, there is feeling’s cessation (phassa-nirodha, vedana-nirodho);

[7] with feeling's cessation, there is craving’s cessation (vedana-nirodha, tanha-nirodho);

[8] with craving's cessation, there is clinging'’s cessation (tan/a-nirodha, upadana-nirodho);

[9] with clinging’s cessation, there is existence’s cessation (upadana-nirodha, bhava-nirodho);

[10] with existence’s cessation, there is birth’s cessation (bhava-nirodha, jati-nirodho);

[11] with birth’s cessation (jat/-nirodha),

[12] ageing&death (jara-marana), sorrow (soka), lamentation (parideva), pain(dukkha), displeasure(domanassa), and de-

spair(upayasa) cease(nirujjhanti).

Such is the cessation (n7irodho) of this whole (kevalassa) mass of suffering (dukkha-kkhandhassa).

As The Buddha says in the Kitagara Sutta’that we quoted earlier:

If anyone said: ‘Without penetrating the Noble Truth of Cessation of Suffering according to reality... I shall make a com-
plete end of suffering’, such a possibility does not exist(n-etam thanam vijjati).

THE NOBLE TRUTH OF THE PRACTICE LEADING TO THE CESSATION OF SUFFERING NEEDS TO BE DEVELOPED

The Noble Truth of the Practice Leading to the Cessation of Suffering is the Noble Eightfold Path Arya Atth-Arigika
Magga):
1) Right View(Samma-Ditthi) 3) Right Speech(Samma-Vaca) 6) Right Effort(Samma-Vayama)
2) Right Intention(Samma-Sarikappa)|4) Right Action(Samma-Kammanta)|7) Right MindfulnessSamma-Sati)
5) Right Livelihood(Samma-Ajiva) |8) Right ConcentrationSamma-Samadhi)

The Noble Eightfold Path needs to be developed. According to, for example, the 'Cila-Vedalla Sutta’ of the
Majjhima-Nikdya, the eight factors of the Noble Eightfold Path correspond to the three aggregates:’

1) Right Speech, Right Action, and Right Livelihood correspond to the morality aggregate(sia-kkhanaha).

2) Right Effort, Right Mindfulness, and Right Concentration correspond to the concentration aggregate (samadhi-
-kkhandha).

3) Right View and Right Intention correspond to the wisdom aggregate (pariiia-kkhandha).

Again, in the ‘Maha-Sal-Ayatanika Sutta’ that we just quoted from, The Buddha explains that the practice which
needs to be developed with direct knowledge is samatha and vipassana. This is how we may understand that the
Noble Eightfold Path corresponds to samatha and vipassana.®

/ Discussing the path, VsM.xvi.568 ‘Eka-Vidh-Adi-Vinicchaya-Katha’ (Interpretative Discussion of the One Type Etc.’) quotes
from M.1.v.4 'Cila-Vedalla-Suttam’('Small Catechism Sutta")(My—M.1.375). There, to her former husband Visakha, the Arahant
Dhammadinna explains how the eight factors correspond to the three aggregates. And she says: ‘The three aggregates(fayo
khanaha) are not included (sarigahit3) in the Noble Eightfold Path, friend Visakha, but the Noble Eightfold Path is included in the
three aggregates.’ Having been told of the Arahant Dhammadinna’s analysis, The Buddha tells her former husband: ‘If you,
Visakha, had asked Me about this, I too would explain it this way, just as Dhammadinna bhikkhuni explained it.’

8 <NOBLE EIGHTFOLD PATH = SAMATHA/VIPASSANA: See quotation from the ‘Maha-Sal-Ayatanika’sutta, footnote 2, p.5.>
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By developing samatha and vipassana with direct knowledge, one comes fully to know the five clinging-aggre-
gates with direct knowledge. By fully knowing the five clinging-aggregates with direct knowledge, one comes to
abandon ignorance and craving with direct knowledge. And then one may come also to realize Nibbana with direct
knowledge, by realizing with direct knowledge the four Paths and their respective Fruitions: the Stream Entry-(Sot-
Apatti-), Once-Return- (Sakad-Agami-), Non-Return-(An-Agami-), and Arahant Path&Fruition (Aranatta-Magga-Phala).

Hence, as The Buddha says in the Kiutagara Sutta’that we quoted earlier:

If anyone said: ‘Without penetrating the Noble Truth of the Practice Leading to the Cessation of Suffering according to real-
ity... I shall make a complete end of suffering’, such a possibility does not exist(-etam thanam vijjati).

That then is how the four tasks that need to be done correspond to penetration of the four Noble Truths accord-
ing to reality.

THE FOUR TASKS (CONTEMPLATING DHAMMAS IN DHAMMAS — THE FOUR NOBLE TRUTHS)

Such penetration of the four Noble Truths The Buddha explains in the ‘Maha-Sati-Patthana Sutta; under ‘Dham-
mas Contemplation’:®

Again and further, bhikkhus, a bhikkhu abides contemplating dhammas in dhammas in relation to the Four Noble
Truths (catiasu Ariya-Saccesu).
And how then, bhikkhus, does a bhikkhu abide contemplating dhammas in dhammas in relation to the Four Noble Truths?
Here, bhikkhus,
[1] a bhikkhu understands according to reality: ‘This is suffering (idam dukkhan'i yatha-bhdtam pajanati)."
[2] He understands according to reality: ‘This is the origin of suffering (ayam dukkha-samudayoti yatha-bhitam pajanati).’
[3] He understands according to reality: ‘This is the cessation of suffering(ayam dukkha-nirodhoti yatha-bhitam pajanati).
[4] He understands according to reality: ‘This is the practice leading to the cessation of suffering(ayam dukkha-niroaha-gamini
patipadati yatha-bhatam pajanati).’

SAMATHA AND VIPASSANA NEED TO BE DEVELOPED

The Buddha explains that the practice by which the four Noble Truths are understood is samatha and vipassana.
But there is no sutta where The Buddha explains, ‘This is samatha’, or ‘This is vipassana’, or ‘To practise samatha,
one needs to do such and such’, or *To practise vipassana, one needs to do such and such’. So to understand what
The Buddha means by development of samatha and vipassana, we need to refer to the commentaries and subcom-
mentaries, especially the Visuddhi-Magga.

sn—y

Thus, for example, in the 'AbhifiAa’sutta of the Ariguttara-Nikaya, The Buddha says:°

And what, bhikkhus, are the things that need to be developed by direct knowledge?
Samatha and vipassanasamatho ca vipassana cg): these, bhikkhus, are called the things that need to be developed.

The Ariguttara-Nikdya commentary then explains that development of samatha by direct knowledge means to de-
velop mental one pointedness citt-ek-aggats), which corresponds to concentration(samaahi).!* This corresponds then to
what in the Visuddhi-Magga is called mind purification(citta-visuddahi), and is explained as the first, second, third, and
fourth fine-material jhanas, plus the four immaterial jhanas, which altogether are called the eight attainments attha
samapattiyo). They are all types of absorption concentration @ppana-samadhi). Mind purification includes also access con-
centration (upacara-samaahi), by which is meant deep concentration that is similar to the concentration that immedi-
ately precedes jhana concentration.

The Ariguttara-Nikdya commentary also explains that development of vipassana is to develop insight knowledge of
the many types of formation: that means understanding ultimate materiality and mentality and their causes with
one’s own direct knowledge. Subsequent to such understanding, one needs then to understand those phenomena’s
aspects of impermanence (aniccg), suffering(dukkhg), and non-self (an-atts).* When we classify the gradual training as
the seven purifications, vipassana is then the five purifications that follow morality purification and mind purifica-
tion: vipagsané begins with view purification (ditthi-visudahi) and ends with knowledge&vision purification (iana-dassana-
-visudahi).

Thus, only by referring to such authoritative texts can we then understand that when The Buddha in such and
such a sutta speaks of concentration, the jhanas, development of lovingkindness, or the kasinas, He is in fact talk-

°D.IL9 (8387) 'Maha-Sati-Patthana-Suttam’ (‘The Great Mindfulness-Foundation Sutta’)

1011 also A.IV.V.vi.1 'Abhifing-Suttam’(‘The Direct-Knowledge Sutta’), The Buddha explains that samatha/vipassana need to
be developed by direct knowledge. aa Vipassana is the insight knowledge of formations apprehension (sarikhara-pariggaha-vipassana-
-fignam)(= materiality-/mentality apprehension = apprehending ultimate materiality/ultimate mentality/their causes): at seeing
the various types of aspect(vividhen-akarena) of impermanence, etc.(anicc-ading)(+ suffering/non-self).

' In DhS.I.1 'Kam-Avacara-Kusalam’(‘The Sensual-Sphere Wholesome”), listing various mental factors that arise as couples,
The Buddha includes samatha and vipassana. DhSA.Liii.1 Passaddh-Adi-Yugala-Vappana’ ( Description of the Tranquillity, Etc.
Couple’)E.173 explains: ‘Samatha is that which calms the adverse phenomena (paccanika-dhammanam) of sensual desire etc. (kama-
-cchana-aaayo).... Vipassana is that which sees phenomena in their various aspectsvividhehi akarehi) by way of impermanence, etc.
(anicc-adi-vasena). 1t is just wisdom in meaning(pafifi-av-es atthato).... Here, they [samatha/vipassana] are taken as yoked together
(yugan-adaha-vasena).’

12 \sM.xviii.662 ‘Ditthi-Visuddhi-Niddeso’ (*View-Purification Description”) PP.xviii.1-2
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ing about samatha. In the same way, we can understand that when The Buddha in such and such a sutta speaks of
contemplating the five aggregates, their origination and extinction; when He speaks of one’s having directly and
fully to know the five aggregates; when He speaks of seeing the impermanence, suffering, and non-self nature of
the five aggregates, etc., He is talking about vipassana.

SAMATHA — VIPASSANA

Then, for example, when we read The Buddha explain the bhikkhu’s training to King Ajatasattu, in the Samanna-
-Phala-Sutta’of the Digha-Nikdya, we may understand that even though He does not mention the words ‘samatha’
and ‘vipassana’, He in fact describes the bhikkhu's practice of those two things.

SAMATHA (ABANDONING THE FIVE HINDRANCES)

First The Buddha explains to the king how the bhikkhu sits down in a suitable place, having founded mindfulness
before him (parimukham satim upatthapetvd). Then The Buddha explains how the bhikkhu abandons the five hindrances:*?

[1] Having abandonedpahiya) covetousnessabhijiha) for the world (foke), he abides with a mind free of covetousness: he pu-
rifies his mind of covetousness.

[2] Having abandoned ill-will and hatred (by3pada-padosa), he abides with a mind free of ill-will: without malice, compassion-
ate towards all beings, he purifies his mind of ill-will.

[3] Having abandoned sloth&torpor (iina-middha), he abides with a mind free of sloth&torpor: perceptive of light(aloka-sarii),
mindful and discerning (sato-sampajano), he purifies his mind of sloth&torpor.

[4] Having abandoned restlessness&remorse(uddhacca-kukkucca), he abides unagitated (anuddhato viharati): with mind intern-
ally quietened (ajjhattam vipasanta-citto), he purifies his mind of restlessness&remorse.

[5] Having abandoned scepticism (vicikiccha), he abides gone beyond scepticism: without having questions about wholesome
things, he purifies his mind of scepticism.

In many suttas, The Buddha explains that the five hindrances hinder concentration samadh;) and wisdom (pasii).
That is why they need to be abandoned.¥# And they are abandoned with either access concentration or absorption
(the first jhana).

This The Buddha also describes to King Ajatasattu:'>¢

When he observes how these five hindrances are abandoned in him, gladness arises (pamojjam jayati); from gladness, joy
arises (piti jayati); from the joyous mind his [mental] body is tranquillized (pit/-manassa kayo passambhati); with his body tranquil-
lized (passaddha-kayo), he experiences happiness (sukham vedeti), and being happy, his mind is concentrated (cittam samadhiyati).

SAMATHA (HAVING REMOVED COVETOUSNESS AND DISPLEASURE FOR THE WORLD)

In the ‘Maha-Sati-Patthana Sutta’; The Buddha describes such abandonment of the hindrances in His introductory
explanation of the four foundations of mindfulness. Even though He says the bhikkhu has abandoned only covet-
ousness and displeasure (only covetousness and ill-will), He means that the bhikkhu has abandoned all five hin-
drances:!%/°/¢

[1] Here, bhikkhus, a bhikkhu abides contemplating the body in the body, ardent, discerning, mindful, having removed cov-
etousness and displeasure for the world (vineyya loke abhijiha-domanassam).

[2] He abides contemplating feelings in feelings, ardent, discerning, mindful, having removed covetousness and displeasure
for the world.

[3] He abides contemplating consciousness in consciousness, ardent, discerning, mindful, having removed covetousness and
displeasure for the world.

[4] He abides contemplating dhammas in dhammas, ardent, discerning, mindful, having removed covetousness and displea-
sure for the world.

3 D.1.2 (§217) 'Samaiifia-Phala-Suttam’ (‘The Asceticism-Fruit Sutta’)

% <See references/quotations in subsequent endnote B, p.80.>

15 ABANDONMENT = JHANA: HIS BODY IS TRANQUILLIZED: D this refers to the mental body (néma-kdya). HE EXPERIENCES HAPPINESS: pa this
refers to bodily (kayikam-pi)f mental happiness (cetasikam-pi sukham). HIS MIND 1S CONCENTRATED: pA by the happiness of renunciative
happiness(nekkhamma-sukhena sukhitassa)(ot included in the first jhanapathama-jjhana-pakkhikattg)) his mind is concentrated by way of
access (ypacara-)/absorption (Gppana-vasena-pi). Afterwards, The Buddha describes how the bhikkhu attains the four jhanas one by
one.<See further discussion/quotations, subsequent endnote C, p.81.>

6p11.9 (8373) 'Maha-Sati-Patthana-Suttam’(‘The Great Mindfulness-Foundation Sutta’). In M.11Liii.5 'Danta-Bhami-Suttam’
(‘The Tamed-Stage Sutta)(My—M.3.174-175), The Buddha in the same way explains how the bhikkhu abandons the five
hindrances, and then practises the four foundations of mindfulness, after which he attains the 2nd/3rd/4th jhana. (Since the
2nd jhana cannot be attained without the 1st jhana having been attained, this means the bhikkhu’s development of the 1st
jhana is included in The Buddha’s description of his developing the four foundations of mindfulness.)<For the bhikkhu'’s full
training in the ‘Danta-Bhiami’sutta, see subsequent endnote D, p.81.> Hence, the commentary to the ‘Maha-Sati-Patthana’sutta
explains that since The Buddha says the bhikkhu abandons covetousness/displeasure for the world with regard to all four
foundations of mindfulness, the world = the five aggregates<see related quotations, subsequent endnote E, p.81 >. DA then
explains that covetousness = the hindrance sensual desire(kdma-cchanaa), and displeasure = the hindrance ill-will, and by their
mention, The Buddha means all five hindrances.
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SAMATHA (DHAMMAS CONTEMPLATION — THE FIVE HINDRANCES)

Under ‘Dhammas Contemplation’, however, The Buddha describes the bhikkhu’s abandoning the hindrances in
practical detail:*’

Here, bhikkhus, a bhikkhu abides contemplating dhammas in dhammas in relation to the five hindrances (paricasu nivaranesu).
[1.1] There being internally sensual desire (kama-cchandam), he understands: ‘There is in me internally sensual desire’;
[1.2] there not being internally sensual desire, he understands: ‘There is not in me internally sensual desire.’
[1.3] How also unarisen sensual desire’s arising takes place, that too he understands;
[1.4] how also arisen sensual desire’s abandoning takes place, that too he understands;
[1.5] how also abandoned sensual desire’s future non-arising takes place, that too he understands.

And The Buddha explains that the bhikkhu in the same way understands ill-will, sloth&torpor, restlessness&rem-
orse, and scepticism, in these five ways. (Here, of course, the first hindrance sensual desire corresponds to covet-
ousness: they both refer to the mental factor greed(lobha).)

The future non-arising of the five hindrances refers to their destruction by a Path&Fruition, but the preceding
phases refer to the bhikkhu's abandoning the hindrances and developing samatha, as in the ‘Samarifia-Phala Sutta’.
Hence, the commentary to the ‘Maha-Sati-Patthana Sutta’ discusses the abandonment of the hindrances by way
of, for example, learning The Buddha’s Teachings, good friendship, and suitable conversation, as well as by way
of samatha.

SAMATHA (BODY CONTEMPLATION)

Samatha’s development in practice The Buddha describes under twelve of the body contemplations in the ‘Maha-
-Sati-Patthana Sutta”:

1)  Contemplating the in&out-breath(an-gpana), one can reach the fourth jhana.

2)  Contemplating the repulsive nature of the thirty-two parts of the body, one can reach the first jhana.
3)  Contemplating the elements, one can reach concentration close to and similar to access concentration.
4-12) Contemplating the nine types of corpse, one can reach the first jhana.®

SAMATHA (INSIGHT-BASIS JHANA)

The bhikkhu’s developing samatha is his developing the concentration aggregate (samddahi-kkhandha).®> Deep concen-
tration produces light, and jhana concentration produces exceedingly bright, brilliant, and radiant light: it is what
The Buddha calls the light of wisdom (parifi-aloko). Using that light, one is able to discern ultimate materiality (param-
attha-rgpa), ultimate mentality (paramattha-nama), and their causes. They are the object of insight meditation: the vipas-
sana range(vipassana-cara). Thus in the ‘Maha-Sati-Patthana’sutta, The Buddha teaches what we call insight-basis

jhana (vipassana-padaka-ihana), jhana concentration that one develops as the basis for practising vipassana.

7p.11.9 (8382) 'Maha-Sati-Patthana-Suttam’(‘The Great Mindfulness-Foundation Sutta”). DA explains: ‘For the sake of
instructible ones veneyydnam), of the things to be abandoned (pahatabba-adhammesu), first the five hindrances are spoken of, in
terms of priority herein(iasen-ettha). As also with body contemplation, preliminary samatha was taught (samatha-pubbarigama desita),
so also now with the further teachingsuttara desan3) regarding the aggregateskhandhesu) and bases(Gyatanesu), which are to be
fully known (parifrieyyesu), the enlightenment factors(bojiharigesu), which are to be developed (bhavetabbesu), and the TruthsSaccesu)
in their categories of having to be fully known, etc. (pariirieyy-adi-vibhagesu), samatha meditation (samatha-bhavana pi) solely for the
sake of vipassana yavadeva vipassan-attha) is desired (icchita).’

8 The commentary to the 'Maha-Sati-Patthana’sutta (§404) explains that according to Ven. Long (Sutta) ReciterDigha-Bhanaka)
Mahasiva, the nine charnel grounds as The Buddha gives them in the '‘Maha-Sati-Patthana’sutta can serve only as vipassana
subjects, for danger contemplation@dnav-anupassana). This he says because the Buddha there instructs one to contemplate
both internally and externally, whereas when one contemplates repulsiveness as a samatha subject, He does not give this
instruction. His explanation is confirmed in VsM.viii.178 An-Apdna-Ssati-Katha’ (' Discussion of Mindfulness-of-Breathing”),
which explains: ‘The nine charnel-ground sections are spoken of only with regard to the insight knowledges (vipassana-ianesu-
-yeva) by way of danger contemplation (@dinav-anupassana-vasena).

InD.I.10 'Subha-Suttam’(The Subha Sutta’)(My—D.1.191-197), Ven. Ananda explains the Noble concentration aggre-
gate(Ariyassa samadhi-kkhandhassa) as the bhikkhu'’s being guarded at the doors of the faculties, being possessed of mindfulness
and discernment, being content, and having abandoned the five hindrances and developed the four jhanas.

20 1n AVLLiii.9 'Udayi-Suttam’(‘The Udayi Sutta’)(My—A.2.286), Ven. Ananda explains the benefit of practising the fourth
jhana to The Buddha: ‘Venerable Sir, a bhikkhu with pleasure’s abandonment, with pain’s abandonment, with earlier gladness
and sorrow’s destruction, he abides having entered upon the fourth jhanacatuttham jhanam upasampajja viharati), which is neither
painful nor pleasant, and is by equanimity and mindfulness purified. This meditation practice(anussati-tthanam), Venerable Sir,
thus developed, thus practised much, leads to penetration of many elementsaneka-adhatu-pativeahaya samvattati).' s» The elements
one can penetrate are eighteen as the eye-/sight-/eye-consciousness element; the ear-/sound-/ear-consciousness element,
etc.; six as the earth-/water-/fire-/wind-/space-/consciousness element; and then the three as the sensual-/fine-material-/im-
material element (all classifications of the Noble Truth of Suffering).
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VIPASSANA (BODY AND CONSCIOUSNESS)

This process The Buddha also explains to King Ajatasattu, in the ‘Samarfia-Phala-Sutta’of the Digha-Nikaya. First
the bhikkhu’s attainment of the fourth jhana:*

Again and further, Your Majesty, a bhikkhu with pleasure’s abandonment, with pain’s abandonment, with earlier gladness
and sorrow’s destruction, he abides having entered upon the fourth jhana(catuttham jhanam upasampajja viharati), which is nei-
ther painful nor pleasant, and is by equanimity and mindfulness purified.

And then The Buddha describes how the bhikkhu emerges from the fourth jhana to practise vipassana:**

With consciousness thus concentrated, purified, bright, unblemished, with contaminations gone, become flexible, wieldy,
fixed, attained to imperturbability, he directs and turns his consciousness towards knowledge&vision (/iana-dassanaya).

Thus he understands(so evam pajanati): *This then is my bodyk3y0), material, made of the four great essentials caiu-maha-
-bhiitiko), come of the union of mother and father, a heap of rice, pudding, and curry, an impermanent, anointable, squeezable,
breakable, and decomposable thing (anicc-ucchadana-parimaddana-bhedana-viddhamsana-dhammo). And this then is my conscious-
ness(vififianam), attached to it, and bound up with it.

Here, The Buddha describes how the bhikkhu knows and sees ultimate materiality and mentality and their causes
with the light of the fourth jhana. This is the standard procedure for vipassana, described by The Buddha in the
suttas.

Hence, the commentary to the ‘Maha-Sati-Patthana Sutta’explains that the reason why The Buddha begins
‘Dhammas Contemplation’ by discussing how the bhikkhu abandons the five hindrances is because one needs to
develop samatha before one can develop vipassana. The remaining four sections of ‘Dhammas Contemplation’
are namely all about vipassana: contemplating dhammas in dhammas in relation to the five aggregates and six
bases, thereby developing the seven enlightenment factors, and penetrating the four Noble Truths.

THE TWO MEDITATION SUBJECTS

The five aggregates and six bases are two classifications by which The Buddha describes the vipassana range: the
range that needs to be contemplated with insight knowledge, before one can penetrate the four Noble Truths ac-
cording to reality.

Even so, the vipassana range is fundamentally always the same: materiality (jpa) and mentality (nama).**> The
Buddha also calls them the materiality body (rjpa-kéya) and mentality body (nama-aya).?* That way, vipassana is always
made up of neither more nor less than two meditation subjects:***

21 D.1.2 (§232) 'Samariia-Phala-Suttam’ (‘The Asceticism-Fruit Sutta’)

22 D.1.2 (§234) 'Samaria-Phala-Suttam’ (‘The Asceticism-Fruit Sutta’). Discussing this passage, VsM.xii.367-368 'Abhififa-
-Katha’ (‘Discussion of Direct Knowledge’) explains that precisely because it is ‘fixed’, it is ‘attained to imperturability’, which
means it is motionless(acake) and without perturbation irifjane), with the five faculties unperturbed by their opposites: faith-
(saddha) not perturbed by unfaith(asadaha); energy (virya) not perturbed by laziness(kosajja); mindfulness(sati) not by carelessness
(pamada);, concentration(samadhi)not by restlessness(udahacca); wisdom (parifig)not by ignorance(avijja):having become brilliant
(obhasa-gatam), it is not perturbed by the darkness of defilement (kikes-andhakara). Consciousness possessing these eight factors
may be directed towards realizing by direct knowledge (abhififig-sacchikiriyaya) those things that can be realized by direct
knowledge (abhififia-sacchikaraniyanam dhammanam), since it is their basis(padakam) and proximate cause(padatthana).

The commentaries call this insight-basis jhana vijpassana-padaka-jirana). VsM.xi.362 'Samadhi-Anisamsa-Katha’ (' Discussion of
the Concentration-Benefits’) explains: ‘When trainees and ordinary people [non-Arahant Noble Ones/non-Noble Ones] develop
it [concentration], thinking “After emerging (wthaya) we shall exercise insight(vjpassissamati) with concentrated conscious-
ness(samahitena cittena)," the development of absorption concentration(appana-samadhi-bhavana) provides them with the benefit of
insight(vjpassan-anisamsa) by serving as the proximate cause (padatthanattg) for insight, and so too does access concentration
development (upacara-samadhi-bhavang).” This is followed by a quotation from S.II1.1.i.5 ‘Samadhi-Suttam’(The Concentration
Sutta’) <see subsequent quotation>.

2 Mentality-materiality (ndma-ripa) may be the same according to the letter, but different according to the meaning. As a factor
of dependent origination, mentality-materiality is usually said to be caused by the conascent (simultaneously arising) rebirth
consciousness. For example, in S.I1.1.vi.9 'ViiAana-Suttam’(‘The Consciousness Sutta’)(My—S.1.316-317), The Buddha
describes the kamma that produces one’s rebirth consciousness as one’s ‘contemplating satisfaction (assaa-anupassino) in
fetterable thingssamyojaniyesu dhammesu)'. Then He explains that because of such kamma: ‘There is consciousness'’s de-
scent(viffianassa avakkanti hotj). Because of consciousness, mentality-materiality (vifiiana-paccaya nama-ripam), because of mentality-
materiality, the six bases[etc.].” In that case, mentality is only the feeling-/perception-/formations aggregate. But explaining
the exact same process in, for example, S.I1.1.vi.8 ‘Nama-Ripa-Suttam’(‘The Mentality-Materiality Sutta’)(My—S.1.316), The
Buddha speaks only of ‘mentality-materiality’s descent(nama-ripassa avakkanti). Because of mentality-materiality, the six bases....
[etc.]’, without mention of consciousness. In that case, mentality-materiality is equivalent to all five aggregates, which have
been caused by kamma consciousness in a previous life. Likewise, in S.IL.1.vii.4 ‘Atthi-Raga-Suttam’(The There-Is-Lust
Sutta’)(My—S.1.324), The Buddha explains the performance of kamma as: ‘Wherever consciousness (vifidnam) is

founded (patitthitam) and augmented (virglham).” And then He explains that because of such kamma there is rebirth, and again
the formation of kamma: ‘That is where there is mentality-materiality’s descent(aithi tattha nama-ripassa avakkanti). Wherever there
is mentality-materiality’s descent, that is where there is formations’ growth (sarikharanam vuadhi). Wherever there is formations’
growth, that is where there is future regeneration of new existence (@yatim puna-bbhav-abhinibbatti). Wherever there is future re-
generation, that is where there is future birth, ageing, and death (@yatim jati-jara-maranam).’

2 <See quotation from the Maha-Nidana Sutta; footnote 87, p.41.>
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1) The material meditation-subject (ripa-kamma-tthana): also called apprehension of the material (ripa-pariggaha).
2) The mental meditation-subjectnama-kamma-tthana): also called apprehension of the immaterial @ripa-pariggana).

The Buddha’s descriptions of vipassana in the ‘Maha-Sati-Patthana Sutta; however, are very brief. Because they
are very brief, they can very easily be misunderstood. If one misunderstands The Buddha's vipassana instructions in
the 'Maha-Sati-Patthana Sutta; one’s practice will be wrong. If one’s practice is wrong, one will not attain a Path&
Fruition.

Therefore, and this is the chief purpose of our preface, we shall now discuss vipassana as The Buddha explains it
in the ‘Maha-Sati-Patthana Sutta;, by comparing it with His explanations in various other suttas.

VIPASSANA (THE FIVE AGGREGATES, THEIR ORIGINATION/EXTINCTION)

In the ‘Upanisa Sutta’of the 'Nidana Samyutta; The Buddha explains vipassana as one’s knowing and seeing the
five aggregates, their origination, and their extinction:*

For one who knows (janato), bhikkhus, for one who sees(passato), I declare, is the taints’ destruction Gsavanam khayam), not for
one who does not know (70 a-janato), not for one who does not see (70 a-ppasato).
For one who knows what, bhikkhus, for one who sees what, does the taints’ destruction come to be?
‘[1] Such is materiality (/#/ rgpam), such materiality’s origination it/ ripassa samuadayo), such materiality’s extinction 74/ ripassa
attharigamo);
'[2] such is feeling (it vedana), such feeling’s origination it/ vedanaya samuaayo), such feeling's extinction it/ vedanaya atthari-

gamo);

‘[3] such is perception(iti safifia), such perception’s origination (it safifidya samudayo), such perception’s extinction it/ safifiaya
attharigamo);

'[4] such are formations it sarikhard), such formations’ origination (it/ sarikharanam samudayo), such formations’ extinction (i/
sarikharanam attharigamo);

‘[5] such is consciousnessit/ viifianam), such consciousness’s origination it/ viifianassa samudayo), such consciousness’s ex-

tinction (77 vifinapassa attharigamo).’
For one who knows thus, bhikkhus, for one who sees thus, does the taints’ destruction come to be.

Such contemplation of the five aggregates The Buddha calls contemplating the rise&perish of the five aggregates pari-
casu upadana-kkhandhesu uaaya-bbay-anupassi). 27/6

SUCH ARE THE AGGREGATES

First, The Buddha says one needs to know and see: such is materiality. This is knowing and seeing the four great
essentials and twenty-four types of derived materiality, which is the materiality meditation subject (ripa-kamma-tthana).

The Buddha then says one needs to know and see, such is feeling, such is perception, such are formations, such is
consciousness. This is knowing and seeing the various types of consciousness with their associated mental factors,
which is the mentality meditation subjectnama-kamma-tthana).?®/"

Knowing and seeing the five aggregates in this way corresponds thus to one’s knowing and seeing both the mate-
riality body (ripa-kdya) and mentality body (nama-kiya); penetrating the Noble Truth of Suffering according to reality.

Here we need to repeat The Buddha's words:

For one who knows (janato), bhikkhus, for one who sees(passato), I declare, is the taints’ destruction, not for one who does
not know (o a-janato), not for one who does not see (o a-ppasato).

Please remember, one who knows and one who sees means one who with direct knowledge has known and seen
the five aggregates: five aggregates; both the materiality body and mentality body; one who does not know and one
who does not see means one who has not with direct knowledge known and seen the five aggregates; who has not
with direct knowledge known and seen both the materiality body and mentality body.

SUCH THE AGGREGATES’ RISE&PERISH

Having explained that one needs to know and see the five aggregates, The Buddha then says one needs to know
and see: such materiality’s origination, such materiality’s extinction, such feeling’s origination, such feeling’s extinction, etc.
This is knowing and seeing two types of rise&perish (udaya-bbaya): >/

25 ybhA.vii.363 Vedan-Anupassana-Niddesa-Vannana’ (‘Description of the Feeling-Contemplation Exposition’) explains: ‘For the

meditation subject is twofold: the material meditation subject and the immaterial meditation subject ripa-kammatthanam aripa-

-kammatthanarica). And this is also called “apprehension of the material and the apprehension of the immaterial (7ijpa-pariggaho

argpa-pariggaho) ".' <For quotations regarding both meditation subjects, see subsequent endnote.>

% g I1.Liii.3 ‘Upanisa-Suttam’('The Determinant Sutta’)(My—S.1.267)

%7 <For various references, see subsequent endnote G, p.82.>

2 The discussion of the commentary to the ‘Maha-Sati-Patthana’sutta (§383)is only brief, as it refers for details to the analysis

of the aggregates in the Visuddhi-Magga, chapter xiv: there, ultimate materiality and mentality are analysed according to

characteristic/function/manifestation/proximate cause. The Most Venerable Sayadaw refers therefore also to the commentary

to the ‘Maha-Padana’(863)/ 'Siha’(§78) suttas <as mentioned in endnote G, p.82>. <For details, see subsequent endnote H, p.83.>

29 CAUSAL/MOMENTARY RISEQPERISH: the commentary to D.I1.9 'Maha-Sati-Patthana-Suttam’(‘The Great Mindfulness-Foundation

Sutta’)(§383) refers to Ven. Sariputta’s explanation of this in PsM.L.i.6 (§50) Udaya-Bbaya-Nana-Niddeso’ (‘Exposition of the
(Please see further next page.)
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1a) Knowing and seeing how mental and material phenomena arise constantly because of past and present
causes is knowing and seeing causal rise (paccayato udaya-dassana).

Knowing and seeing the past causes for mental and material phenomena is knowing and seeing how they
are born of past kamma. This requires that one knows and sees the kamma as it was performed in that past
life.

Knowng and seeing the present causes for material phenomena is knowing and seeing how they are born of
present mind, temperature, and nutriment. Knowing and seeing the present cause for consciousness is know-
ing and seeing how it arises always together with mentality-materiality (mentality refers to the mental factors
that always arise together with consciousness; materiality refers to the material base dependent upon which
consciousness arises, as well as the material object cognized by consciousness). Knowing and seeing the pre-
sent cause for feeling, perception, and formations, is knowing and seeing how they arise because of contact
(the mental factor that arises upon the meeting between base, object, and consciousness).*

1b) Knowing and seeing how mental and material phenomena cease to arise when the past and present causes
for their arising cease is knowing and seeing causal perish(paccayato vaya-dassana).

In the case of past causes, it is first of all knowing and seeing that at one’s future attainment of the Final
Cessation of defilements (the defilements Parinibbana (kikesa-Parinibbana)), there is the cessation of causes by
which future mental and material phenomena would otherwise have arisen. Secondly, it is knowing and see-
ing that at one’s future attainment of the subsequent Final Cessation of aggregates (the aggregates Parinib-
bana khandra-Pari-Nibbana)), all past causes cease, which is why there is then no longer any arising of any ag-
gregates. This is knowing and seeing suffering’s cessation.>!

In the case of present causes, causal perish is knowing and seeing that the material and mental phenomena
born of present causes cease to arise when the present cause ceases: for example, knowing and seeing how
certain nutriment can only produce a limited amount of nutriment-born materiality, after which it is exhaus-
ted, and produces no further materiality; or knowing and seeing how when eye consciousness, having arisen
then ceases, the eye contact that had also arisen then also ceases, as does the feeling that was born of that
eye contact.

2) Knowing and seeing how each type of material and mental phenomenon arises and then almost immediately
perishes is knowing and seeing momentary rise&perish (khanato udaya-bbaya-dassang). It is seeing material and
mental phenomena’s impermanence characteristic(anicca-lakkhana). By seeing their impermanence characteris-
tic, one is then able to practise vipassana proper, which (as we already mentioned) is contemplating the im-
permanece, suffering, and non-self characteristics of material and mental phenomena.

That is The Buddha'’s description of vipassana as one’s contemplating the rise&perish of the five aggregates (paricasu
upadana-kkhandhesu udaya-bbay-anupassi). As we explained earlier, contemplating the rise&perish of the aggregates
means contemplating each type of phenomenon of past, future, and present, internal and external, gross and sub-
tle, inferior and superior, far or near.

It is because one has developed concentration beforehand that one is in this way able to know and see the
rise&perish of the five aggregates.>?

Rise&Perish Knowledge’)<see subsequent endnote I, p.84 >. It then refers to the detailed explanation in VsM.xx.724-731
‘Udaya-Bbaya-Nana-Katha’ (‘Discussion of the Rise&Perish Knowledge’)<see same endnote>.

30 <BASE/OBIECT/CONTACT: see The Buddha’s description of the six contact bodies from the Cha-Chakka’sutta, p.26.>

31 SUFFERING'S CESSATION: it is not the actual attainment of Nibbana (a supramundane realization); only seeing the future
cessation of defilements and aggregates (a mundane realization).

32 S I.Li5 Samadhi-Suttam’('The Concentration Sutta’). Explaining the same in A.IV.1.v.1 Samadhi-Bhavana-Suttam’(‘The
Concentration-Development Sutta’), The Buddha says: ‘This, bhikkhus, is the concentration development that developed and
much practised leads to the taints’ destruction (@savanam khayaya samvattati).’ In S.1IV.1.xvi.5 Uivak-Amba-Vana-Samadhi-Suttam’
(‘The Jivaka’s-Mango-Grove Concentration Sutta’), The Buddha likewise explains: ‘Develop concentration, bhikkhus. Concen-
trated, bhikkhus, things become manifest to the bhikkhu, according to reality (samahitassa, bhikkhave, bhikkhuno yatha-bhatam okkha-
yati). And what becomes manifest according to reality? “The eye is impermanent” becomes manifest according to reality (cak-
khum aniccan'ti yatha-bhitam okkhayati). “Sights are impermanent” becomes manifest according to reality. “Eye consciousness is
impermanent” becomes manifest according to reality. "Eye contact is impermanent” becomes manifest according to reality.
“And any feeling that arises because of eye contact (be it pleasant, unpleasant, or neither unpleasant nor pleasant) is imper-
manent” becomes manifest according to reality.” And The Buddha explains that with concentration, also the ear/nose/tongue
/body/mind manifest according to reality as impermanent: also their respective objects, their respective types of conscious-
ness, contact, and the feelings that arise because of that contact. In S.1IV.1.x.6 ‘Samadhi-Suttam’(‘The Concentration Sutta’),
The Buddha explains the same thing, except that He says the bhikkhu understands those things according to reality (yatha-bhi-
tam pajanat;). Hence, in A.IV.1.v.1 ‘Samadhi-Bhavana-Suttam’(‘The Concentration-Development Sutta’), The Buddha explains:
‘And what, bhikkhus, is the concentration development that developed b4avit3) and much practised (bahuli-kat3) leads to mindful-
ness&discernmentsati:sampajaniaya samvattat;)? Here, bhikkhus, to a bhikkhu feelings (vedans) are understood (vidit3) as they arise
(upajjanti)... as they stand(upatthanti)... as they pass away (@bbhattham gacchanti). Perceptions(safifid) are understood... applicationsvit-
akka)...they pass away.’ To explain ‘mindfulness&discernment’, AT refers to the seven foundations of mindfulness in the ‘Maha-
-Sati-Patthana’sutta: ‘A bhikkhu, when going forth and going back@bhi-kkante pati-kkante), is a discerner (sampajana-kari hoti)’, etc. aa
‘Understood (viditd) =*having become obvious/manifest(pakata hutvd)';'understood as they arise/stand/pass away’ =‘one the
base apprehendsiatthum parigganhati) and the object apprehends@rammanam parigganhati), and that way one understands the

(Please see funther next page.)
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This The Buddha explains very clearly in the 'Samadhi Sutta’of the ‘Khandha-Samyutta”>

Develop concentration, bhikkhus samadhim, bhikkhave, bhavetha). Concentrated, bhikkhus, a bhikkhu according to reality un-
derstandssamahito, bhikkhave, bhikkhu yatha-bhitam pajanati). And what according to reality does he understand?

[1] Materiality’s origination (samudaya)and extinction(aitharigama); | [4] formations’ origination and extinction;

[2] feeling’s origination and extinction; [5] consciousness’s origination and extinction.

[3] perception’s origination and extinction;

Here again, by development of concentration, The Buddha means access concentration or absorption concentra-
tion, which is samatha meditation samatha-bhavana), the bhikkhu's concentration aggregatesamadhi-kkhandha). Again, it
serves as the concentration basis for insight meditation, which is knowing and seeing the five aggregates, their ori-
gination and extinction.

As The Buddha explains in the 'Upanisa Sutta’ that we just quoted, enlightenment is impossible unless one has
developed such insight knowledge of both the materiality body and mentality body.

VIPASSANA (DHAMMAS CONTEMPLATION — THE FIVE CLINGING-AGGREGATES)

Hence, in the ‘Maha-Sati-Patthana Sutta; The Buddha describes such insight knowledge under ‘Dhammas Contem-

plation”:>*

Again and further, bhikkhus, a bhikkhu abides contemplating dhammas in dhammas in relation to the five clinging-aggre-
gates (paricasu upadana-kkhandhesu).
And how then, bhikkhus, does a bhikkhu contemplate dhammas in dhammas in relation to the five clinging-aggregates?
Here, bhikkhus, a bhikkhu understands:
‘[1] Such is materiality (rgpam), such materiality’s origination (/7 ripassa samudayo), such materiality’s extinction (// ripassa at-
tharigamo);
‘[2] such is feeling it/ vedana), such feeling’s origination (it/ vedanaya samudayo), such feeling's extinction 7/ vedanaya attharigamo);
'[3] such is perception it/ sa/ifig), such perception’s origination it/ safiiaya samudayo), such perception’s extinction (7t sariiaya
attharigamo);
‘[4] such are formations it/ sarikharg), such formations’ origination it/ sarikharanam samudayo), such formations’ extinction (it/ sari-
kharanam attharigamo);
'[5] such is consciousness it/ viifiana), such consciousness's origination 7t/ viina-nassa samudayo), such consciousness'’s extinc-
tion(it/ vifiianassa attharigamo).’

Thus he abides contemplating dhammas in dhammas internally (@jjhattam),
or he abides contemplating dhammas in dhammas externally (bahiddha),
or he abides contemplating dhammas in dhammas internally and externally (gjjhatta-bahiddha).
He abides contemplating originating phenomenasamudaya-dhamma)in dhammas;
or he abides contemplating perishing phenomena vaya-dhamma)in dhammas;
or he abides contemplating originating&perishing (samudaya-vaya-dhamm3) phenomena in dhammas.
Or mindfulness that ‘there are dhammas’ is founded just sufficient for knowledge, sufficient for mindfulness.
And he abides independent, and does not cling to anything in the world.
Thus then, bhikkhus, a bhikkhu abides contemplating dhammas in dhammas in relation to the five clinging-aggregates.

The bhikkhu’s contemplating dhammas in dhammas internally and externally corresponds to his contemplating the
five aggregates of past, future, and present, internal and external, gross and subtle, inferior and superior, far or
near, which corresponds to his understanding, such is materiality, such is feeling, such is perception, such are forma-
tions, and such is consciousness. Such understanding corresponds to his penetrating the Noble Truth of Suffering.
When The Buddha afterwards says the bhikkhu contemplates originating and perishing phenomena in dhammas,
again it corresponds to the bhikkhu's contemplating the five aggregates’ origination and extinction.

VIPASSANA (THREE TYPES OF FULL KNOWLEDGE: THE FIVE AGGREGATES)
Such insight knowledge of the five aggregates The Buddha also describes as the three types of full knowledge. In,
for example, the Abhijana Sutta’of the 'Khandha-Samyutta’, He explains:®

[1] Materiality, bhikkhus, not directly knowing (an-abhijanam), not fully knowing (a-parijanam), not having dispassion for(a-vira-
Jjayam), not abandoning(a-ppajaham), impossible is the destruction of suffering(abhabbo dukkha-kkhayaya).

three stages:‘Thus having arisen(evam uppajjiitva), thus having stoodevam thatva), thus they cease (evam nirujihant;).” at Just as a
snake is as well as caught when the one seeking a snake has discovered (vidite) it in its abode, since with the power of a charm
its grasping is then easily done(gahanassa su-karatt3), so too feeling’s grasping is easily done when one has discovered its abode
as being the base/object, which is for the beginner achieved by way of the individual characteristic(sa-@akkhanato) and general
characteristic(samarina-lakkhanato). That way feeling’s three stages are discovered and become obvious (pakat3). The same with
the remaining formations.

B SIILI5 Samadhi-Suttam’(‘The Concentration Sutta’)(My—S.2.12). It is referred to by VsM to explain one of the benefits
of concentration <see preceding footnote>.

¥ D.ILY (8383) 'Maha-Sati-Patthana-Suttam’(‘'The Great Mindfulness-Foundation Sutta’)

%5 5 II1.Liii.3 ‘Abhijana-Suttam’(‘The Directly-Knowing Sutta’) (My—S.2.22)
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[2] Feeling, bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossible is the
destruction of suffering.

[3] Perception, bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossible is
the destruction of suffering.

[4] Formations, bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossible is
the destruction of suffering.

[5] Consciousness, bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossi-
ble is the destruction of suffering.

Here, The Buddha is describing three types of progressive full knowledge.

1) Directly knowing(abhijjanam): this is knowing and seeing with one’s own direct knowledge the five aggregates,
and their causes: the individual type of materiality past, future, or present, internal or external, gross or subtle,
inferior or superior, far or near, and their causes; the individual type of feeling, perception, etc., past, future,
or present, internal or external, gross or subtle, inferior or superior, far or near, and their causes. It is directly
knowing the vipassana rangevjpassand-cara).>® Such direct knowledge is also called the known full-knowledge (/3ta-
parifiig). It corresponds to one’s knowing and seeing the five aggregates and their causal rise&perish.

2) Fully knowing(parijanam). once one has directly known the five aggregates and their causes, one needs then
fully to know their natures of impermanence @anicca), suffering(dukkha), and non-self @an-attz). Such investigation is
what we may call vipassana proper. Such knowledge is also called the investigation full-knowledge (tirana-pariiia). It
corresponds to one’s knowing and seeing the five aggregates’ momentary rise&perish.

3) Having dispassion for(irgjayam), and abandoning(pajaham). as one investigates the five aggregates again and again
as impermanent, suffering, and non-self (if one’s practice is the right one, if one’s insight knowledge is deep
and profound, and if one has sufficient parami’), there arises dispassion for the five aggregates, and one aban-
dons one’s craving and clinging to them, temporarily or permanently. Such knowledge is also called the aban-
donment full-knowledge (pahana-parinng)

One needs thus to progresses through three types of full knowledge: first one needs to have developed direct in-
sight knowledge of the five aggregates and their causes, which is the vipassana range. Then one needs to develop
insight knowledge in order to investigate the true nature of the five aggregates and their causes. This corresponds
to one’s understanding the five aggregates, and their origination and extinction according to reality. Having in this
way investigated and understood the five clinging-aggregates according to reality, one needs then to abandon one’s
craving for and clinging to them. Again, this threefold procedure is the standard procedure for attaining insight
knowledge, for training in wisdom (pariia).>’

VIPASSANA (THREE TYPES OF FULL KNOWLEDGE: THE SIX INTERNAL/EXTERNAL BASES)

Thus, in the Ajjhattik-Ayatana-Pari-Jénana Sutta’, The Buddha in the same way explains that the six internal bases
need to be known with the three types of full knowledge:*

[1] The eye(cakkhum), bhikkhus, not directly knowing(an-abhijanam), not fully knowing (a-parijanam), not having dispassion
for(a-virdjayam), not abandoning(a-ppajaham), impossible is the destruction of suffering(abhabbo dukkha-kkhayaya).

[2] The ear(sotam), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossi-
ble is the destruction of suffering.

[3] The nose(ghanam), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impos-
sible is the destruction of suffering.

[4] The tongue(jivham), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, im-
possible is the destruction of suffering.

[5] The body(kayam), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impos-
sible is the destruction of suffering.

[6] The mind(manam), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impos-
sible is the destruction of suffering.

Then in the ‘Bahir-Ayatana-Pari-Janana Sutta’, The Buddha explains that the six external bases need to be known
with the three types of full knowledge:*

[1] Sights(ripe), bhikkhus, not directly knowing@n-abhijanam), not fully knowing(a-parijanam), not having dispassion
for(a-virgjayam), not abandoning(a-ppajaham), impossible is the destruction of suffering(abhabbo dukkha-kkhayaya).

* The commentary to S.II1.1.v.6 ‘Khandha-Suttam’(‘The Aggregate Sutta’) explains that these five aggregates are the
vipassana rangevjpassana-cara). The materiality aggregate is of the sensual sphere (kam-avacaro), and the immaterial aggregates
of all three planes(fe-bhimaka): sensual-/fine-material-/immaterial-sphere plane. This is by way of classification only, because
there arises materiality also in the fine-material world, which also needs to be known with direct/full knowledge. Just as the
jhanas that one attains in the sensual sphere as a human being or sensual-sphere deva are by The Buddha classified as fine-
material/immaterial-sphere jhanas, so is the fine materiality that arises in the fine-material sphere classified by The Buddha
as sensual-sphere phenomena.

37 Thus, in M.1.v.3 ‘Maha-Vedalla-Suttam’(‘The Great Catechism Sutta’), Ven. Sariputta explains: ‘Wisdom (paring), friend, is for
the purpose of direct knowledgeabhiff-attha)... of full knowledge pariifi-attha)... of abandonment pahan-atths).’

8 5.IV.Ixi.8 Ajihattik-Ayatana-Pari-Janana-Suttam’(‘The Internal-Bases Full-Understanding Sutta’)

¥ 5.IV.Ixi.9 ‘Bahir-Ayatana-Pari-Janana-Suttam’( The External-Bases Full-Understanding Sutta’)
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[2] Sounds sadde), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossible
is the destruction of suffering.

[3] Odours(gandhe), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossi-
ble is the destruction of suffering.

[4] Flavours rase), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossible
is the destruction of suffering.

[5] Tangiblesphotthabbe), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning,
impossible is the destruction of suffering.

[6] Dhammasdhamme), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, im-
possible is the destruction of suffering.

VIPASSANA (DHAMMAS CONTEMPLATION — THE SIX INTERNAL/EXTERNAL BASES)

Hence, in the ‘Maha-Sati-Patthana Sutta; The Buddha describes such knowledge of the six internal and external

bases under ‘Dhammas Contemplation’:*

Again and further, bhikkhus, a bhikkhu abides contemplating dhammas in dhammas in relation to the six internal and ex-
ternal bases (chasu ajjhattika-bahiresu dyatanesu).

And how then, bhikkhus, does a bhikkhu abide contemplating dhammas in dhammas in relation to the six internal and ex-
ternal bases? Here, bhikkhus, a bhikkhu
[1.1] the eye he understands(cakkhuri-ca pajanati),
[1.2] and sights he understands (ripe ca pajanati),
[1.3] and whatever fetter (samyojanam) arises dependent on the two, that too he understands.
[1.4] And how there is the arising of the unarisen fetter (an-uppannassa samyojanassa uppado hoti), that too he understands;
[1.5] and how there is the abandoning of the arisen fetter (uppannassa samyojanassa pahanam hoti), that too he understands;
[1.6] and how there is the future non-arising of the abandoned fetter (pahinassa samyojanassa dyatim an-uppado hoti), that too he

understands.

And The Buddha explains that the bhikkhu in the same way understands the ear and sounds, the nose and
odours, the tongue and flavours, the body and tangibles, and the mind and dhammas, in these six ways. Then as
before, He concludes:

¢ Thus he abides contemplating dhammas in dhammas internally (gjjhattam),
or he abides contemplating dhammas in dhammas externally (bahiddha),
or he abides contemplating dhammas in dhammas internally and externally (gjjhatta-bahiddha).
He abides contemplating originating phenomena(samudaya-dhamma)in dhammas;
or he abides contemplating perishing phenomena vaya-dhamma)in dhammas;
or he abides contemplating originating&perishing (samudaya-vaya-dhamma) phenomena in dhammas.
Or mindfulness that ‘there are dhammas’ is founded just sufficient for knowledge, sufficient for mindfulness.
And he abides independent, and does not cling to anything in the world.
Thus then, bhikkhus, a bhikkhu abides contemplating dhammas in dhammas in relation to the six internal and external
bases.

Here we need to remember what we discussed earlier. Whether The Buddha says one needs to contemplate
dhammas in dhammas in relation to the five clinging-aggregates or in relation to the six bases, the object of one’s
contemplation is nothing more or less than materiality and mentality. They are just two classifications of the same
vipassana range. Therefore, if we analyse the six internal and external bases according to ultimate reality, we get
exactly the same material and mental phenomena as we did under the five clinging-aggregates.*!

The bhikkhu’s understanding the fetter that may arise, etc., when an internal base meets its corresponding exter
nal base, is the bhikkhu's understanding how defilements arise because of one’s paying unwise attention to an ob-
ject; how they cease to arise when one pays wise attention to the object, by way of samatha or vipassana; and
how certain defilements permanently cease to arise when one attains a Path&Fruition. Thus again, it is contempla-
tion of the origination and extinction of the five clinging-aggregates, knowing them with three types of full knowl-
edge. So again, by this contemplation, the bhikkhu penetrates the four Noble Truths according to reality.

VIPASSANA (THREE TYPES OF FULL KNOWLEDGE: THE FOUR FOUNDATIONS OF MINDFULNESS)

In the Pali Texts, The Buddha describes this threefold procedure many times in many suttas, in many ways. And
in order to suit His listener’s inclinations, He classifies the vipassana range according to various classifications: for
example, as the five aggregates khandha), the six internal and external bases(Gyatana), or body (kaya) and conscious-
ness(vifnana).

“Op.IL9 (8384) 'Maha-Sati-Patthana-Suttam’(‘The Great Mindfulness-Foundation Sutta’)
*1 <THE SAME MATERIAL/MENTAL PHENOMENA: See tables under ‘Ultimate Reality’, p.75.>
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In the ‘Parinnata Sutta’of the 'Khandha-Samyutta’, He describes also the four foundations of mindfulness as the
vipassana range, by which one develops the same three types of full knowledge:*

[1] Here, bhikkhus, a bhikkhu abides contemplating the body in the body, ardent, discerning, mindful, having removed
covetousness and displeasure for the world. He abiding in such contemplation of the body in the body, the body is fully
known (kayo parififiato hoti). With full knowledge of the body, the Deathless is realized (Amatam sacchikatam hoti).

[2] He abides contemplating feelings in feelings, ardent, discerning, mindful, having removed covetousness and displeas-
ure for the world. He abiding in such contemplation of feelings in feelings, feelings are fully known (vedana parififiata
honti). With full knowledge of feelings, the Deathless is realized.

[3] He abides contemplating consciousness in consciousness, ardent, discerning, mindful, having removed covetousness
and displeasure for the world. He abiding in such contemplation of consciousness in consciousness, consciousness is

fully known (cittam parininatam hoti). With full knowledge of consciousness, the Deathless is realized.

[4] He abides contemplating dhammas in dhammas, ardent, discerning, mindful, having removed covetousness and dis-
pleasure for the world. He abiding in such contemplation of dhammas in dhammas, dhammas are fully known (@hamma
parifiiata honti). With full knowledge of dhammas, the Deathless is realized.

Realization of the Deathless corresponds to one’s putting a complete end to suffering. The bhikkhu's having re-
moved covetousness and displeasure for the world corresponds to the bhikkhu’s having removed the five hin-
drances by developing concentration. Full knowledge of the body, feelings, consciousness, and dhammas, is prac-
tice of the four foundations of mindfulness, which corresponds to the three types of full knowledge of the five ag-
gregates; knowing and seeing the five aggregates and their origination and extinction; understanding one’s body
and consciousness and their origin.

VIPASSANA (ONE OBJECT AT A TIME)

At this point, we need to discuss The Buddha’s wording when describing contemplation of the four foundations of
mindfulness. Why does He say ‘body’ twice, ‘feelings’ twice, ‘consciousness’ twice, etc.? Contemplating the body in the
body (kaye kay-anupassi)? It is to define the exact object of contemplation, so it is unmixed/unadulterated @sammissato).
Body in the body means only the materiality body (ripa-k3ya); materiality alone, isolated from the mentality body (nama-
-kdya). The commentary to the ‘Maha-Sati-Patthana’sutta explains:

Not in the body is there feelings contemplation (7a kaye vedan-anupassi), or mind- and dhammas contemplation(a 4aye ve-
aan-anupassi va citta-ahamm-anupassi va): but rather, in the body, there is just that body contemplation kaye kayanupassi y-eva).

In the same way, not in feelings is there body contemplation, consciousness contemplation, or dhammas contem-
plation; not in consciousness is there body contemplation, feelings contemplation, etc.

What does this mean? Take, for example, pain. According to ordinary speech, we say, for example: ‘I have pain in
my knee.” Then, according to the Dhamma, what is that ‘pain in the knee'? It is painful feeling (dukkha-vedang), in this
case, bodily painkayika-dukkha).

In many places, The Buddha explains how such bodily feeling arises, for example, in the 'Cha-Chakka Sutta’ of the
Majjhima-Nikdya:®

Dependent on the body and tangibles («ayarica paticca photthabe ca), there arises body consciousness (uppajiati kdya-vifiianam,):
with the meeting of the three, there is contact tinnam sarigati phasso). Because of contact, feeling(phassa-paccaya vedana).

When He in the ‘Maha-Sati-Patthana’sutta discusses the Noble Truth of the Origin of Suffering, The Buddha de-
scribes the contact that arises with the meeting of the body, tangibles, and body consciousness as body contact(k3ya-
-samphasso); and the feeling that then arises He describes as body-contact born feeling (k3ya-samphassa-ja vedana). So
when, according to ordinary speech, people say they have pain in, for example, their knee, it is because there has
arisen body-contact born painful feeling.

Then what is body-contact born feeling? It is a mental factor (cetasika). It arises together with body contact, which
is also a mental factor. And both those mental factors arise together with body consciousness. Body consciousness,
body contact, and body-contact born feeling are all mental phenomena (nama-dhamma). As The Buddha explained,
they arise dependent on the body and tangibles, which are both material phenomena (rijpa-dhamma). So when bodily
feeling arises, it involves mental and material phenomena.

As we shall discuss when we discuss four-elements meditation, the body by which body consciousness arises is
just the body translucency (kaya-pasada): one particular type of material phenomenon included in what we call body
decad-kalapaskaya-dasaka-kalgpa). They are distributed throughout the body, and that is why according to ordinary
speech, throughout the body we can feel the touch of tangible objects.

A tangible object is one of three types of materiality: the earth elementpathavi-dhatu), fire elementtejo-ahatu) or
wind elementayo-dhatu). When a tangible object impinges repeatedly on the body translucency of the body decad-
kalapas in what we call the knee, the impingement is by all three elements, but body consciousness cognizes only
one of them, according to inclination or excessiveness. When bodily pain arises, it is usually because of an imbal-
ance: the earth element’s hardness is excessive, the fire element’s heat or cold is excessive, or the wind element’s
pushing is excessive. But at one time, only one element’s excessiveness is cognized by body consciousness. And we

2 S V.IILiv.8 ‘Parififiata-Suttam’ (' The “Fully-Known” Sutta”)(My—S.3.159)
3 M.IILv.6 'Cha-Chakka-Suttam’(‘The Six Sixes Sutta’)
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just quoted The Buddha’s explaining that body consciousness arises together with body contact and body-contact
born feeling. That is how there comes to be what in ordinary speech is called *pain in the knee'.

We have now explained ‘pain in the knee’ according to ultimate reality. So we can now ask you, is the pain actu-
ally in the knee? No, this is just a manner of speech, for pain is a feeling and feeling is a mental factor, a mental
phenomenon (nama-dhamma). Mental phenomena do not arise in your knee, not in your back, not in your head, etc.
Mental factors arise always and only in association with consciousness; and vice-versa, consciousness arises always
and only in association with mental factors. The mental factor bodily pain arises together with the body conscious-
ness that has arisen with the impingement of the tangible object upon the body translucency in what we in ordinary
speech call ‘your knee'. So in your knee you can contemplate only those two material phenomena: the body trans-
lucency and the tangible object.** And to contemplate those two material phenomena, you need to practise four
elements meditation under body contemplation. Then you will see that there is no knee, just a mass of material
clusters (rupa-kalapas), made up various types of ultimate materiality continuously arising and perishing. One of
those types of rupa-kalapas is the body decad-kalapa, and it is made up of ten types of materiality, the tenth of
which is the body translucency. That then is Contemplating the body in the body (k3ye k3y-anupassi).

If you want to contemplate the feeling that has arisen because of the tangible object’s impingement upon the
body translucency in your knee, you need to contemplate the arising of body-contact born painful feeling together
with body contact and body consciousness. That means you need to contemplate the arising of body consciousness
with its associated mental factors in the mental processes that arise cognizing the tangible object. They are one
type of five-door processparica-avara-vithi), a so-called body-door processkaya-avara-vithi). They are followed by count-
less other mental processes (so-called mind-door processesmano-dvara-vithi)) that arise cognizing the same object:
again consciousness together with its mental factors, including contact and feeling. Clearly you cannot contemplate
the arising of body-contact born feeling unless you are able to contemplate the basic causes for its arising, namely
the impingement of the tangible object upon the body translucency. That is why, to contemplate body-contact born
feeling, you need first to practise four-elements meditation. So you may understand that Contemplating feelings in
feelings(vedan-anupassi) requires that you also contemplate the body in the body (four-elements meditation), con-
sciousness in consciousness (body consciousness), and dhammas in dhammas (body contact and the remaining
mental factors).

If, however, you contemplate the excessive earth-, fire-, or wind element in your knee as painful feeling, your
practice is ‘Contemplating feelings in the body’. There is no Pali for such contemplation because The Buddha does
not teach such a practice. Why not? Because it is contemplating a mental phenomenon (nama-adhamma) as a material
phenomenon (ripa-dhamma). According to ultimate reality, such a thing is impossible. It is @ mixed contemplation, and
that is not a foundation of mindfulness(sati-patthana); not according to the ‘Maha-Sati-Patthana’sutta.

Even so (as we have just discussed), according to The Buddha, one cannot attain Nibbana by contemplating only
the body in the body, or only feelings in feelings, only consciousness in consciousness, or only the mental factors of
dhammas in dhammas: one needs to contemplate all four foundations of mindfulness, all five aggregates, which
correspond to materiality as well as mentality.

THE ONE GATE

To conclude our general discussion of vipassana, we shall now discuss the 'Uttiya-Sutta’of the Ariguttara-Nikaya.
There, a wanderer (paribbijaka) called Uttiya asks The Buddha what is declared by Him @byakatam).
The Buddha replies:®

From direct knowledge I, Uttiya, teach disciples the Dhamma: for beings’ purification, for sorrow and lamentation’s over-
coming, for pain and displeasure’s extinction, for the right way’s attainment, for Nibbana’s realization.

The Buddha teaches disciples the Dhamma in order that they may enjoy these seven benefits. Each benefit
means the same: to realize Nibbana. It corresponds to one’s putting a complete end to suffering.
Having received this answer from The Buddha, Uttiya then asks The Buddha another question:

But the Dhamma that from direct knowledge the Venerable Gotama teaches disciples (for beings’ purification, for sorrow
and lamentation’s overcoming, for pain and displeasure’s extinction, for the right way’s attainment, for Nibbana’s realization),
is the whole world (sabbo /oko)led out by it, or half (upagdho), or a third part(t-bhago)?

Here Uttiya is asking whether by The Buddha’s teaching all beings realize Nibbana or only some of them. And
what is The Buddha’s answer? Silence. The Buddha does not answer Uttiya’s question, because it is a non-question
(a-puccham). It is a non-question because it depends on the notion of a being (satt-gpaladahi). Uttiya’s question is based
on thinking about a being, whereas The Buddha'’s explanation is based on direct knowledge of ultimate phenomena.
So The Buddha answers with silence.

** ONLY THOSE TWO MATERIAL PHENOMENA: this is with reference to the two material phenomena directly involved in the arising of
feeling, mentioned in The Buddha’s description quoted above: ‘Dependent on the body and tangibles(kayarica paticca photthabe
cg)." With reference to the material phenomena to be contemplated under materiality meditation, there are a further fifty-one
material phenomena to be contemplated, in total fifty-three<See table ‘The Basic Types of Materiality of the Body’, p.48.>

* AX.ILV.5 Uttiva-Suttam’ (‘The Uttiya Sutta’)(My—A.3.412-414)
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This makes the Venerable Ananda think Uttiya may imagine The Buddha does not know how to answer. Uttiya
may imagine the question is too profound for The Buddha to answer. It is very dangerous to think such a thing
about a Fully Self-Enlightened Buddha. To prevent such a misunderstanding, the Venerable Ananda speaks to Ut-
tiya. He says:

Concerning this, Uttiya, I shall make a simile (upamam)for you.
By a simile some wise men understand the meaning of what is said.

And then the Venerable Ananda gives Uttiya the simile of the one gate:

Suppose, friend Uttiya, there was a royal town on the farthest border, with solid foundations, strong walls and turrets, and
one gate(eka-avaram).

The gatekeeper there was wise, able, and clever: the unknown were refused, the known admitted. He followed the path en-
circling the whole town. Following the path encircling the whole town, he would not see a joint in the wall or an opening in
the wall even for a cat’s egress.

There might not be such knowledge as: ‘So many creatures enter or leave this town.’ But such [knowledge] there would be:
‘Any whatsoever large creatures that enter or leave this town, they all enter or leave through the gate.’

Then the Venerable Ananda explains his simile:

So too, friend Uttiya, such is not the Tathagata’s concern(ussukkam): ‘The whole world is led out by it, or half, or a third part.’
But such for the Tathagata there is [concern]: ‘Anyone whatsoever who from the world were led out(/ok-amh3), are led out
(niyanti), or will be led out(niyissanti), they all (sabbe te) [were led out, are led out, or will be led out]

‘[1] having abandoned the five hindrances (parica nivarane pahaya)(which are mental defilements (cetaso upakkilese), weakeners
of wisdom (paiiigya dubbali-karane));

‘[2] with mind well-founded in the four foundations of mindfulness(catisu sati-patthanesu su-patitthita-cittg), having developed
the seven enlightenment factors according to reality (satta bojjharige yatha-bhitam bhavetva).

‘Thus they from the world were led out, are led out, or will be led out.’

The gatekeeper of the town does not concern himself with how many creatures enter or leave the town. But he
does know that any larger creature (a cat, a human being, a horse, an elephant, etc.), can enter and leave the
town only by passing through the one gate. There is only that one way, no other way. Likewise, The Buddha is not
concerned about how many people attain Nibbana. But He does know that any person (in the past, present, or fu-
ture) who has larger parami, can attain Nibbana (can make a complete end of suffering) only by passing through
the one gate, the one gate being two steps:

1) Abandonment of the five hindrances: As we discussed earlier, they are abandoned with either access concen-
tration or absorption (the first jhana). Explicitly, The Buddha discusses such abandonment in the ‘Maha-Sati-
-Patthana Sutta; under ‘Dhammas Contemplation’ in relation to the five hindrances. Implicitly, He discusses
their abandonment by way of concentration under ‘Body Contemplation’, the in&out-breath section, thirty-two
parts of the body, elements attention, and the nine types of corpse.

2) Development of the seven enlightenment factors by practice of the four foundations of mindfulness. Explicitly,
The Buddha discusses such development in the ‘Maha-Sati-Patthana Sutta; under ‘Dhammas Contemplation’ in
relatign to the seven enlightenment factors. Implicitly, He discusses such development under every contempla-
tion.

According to the Venerable Ananda’s explanation, the one gate leading out to Nibbana is these two steps. There is
only that one gate, no other gate.¥

(Here, please remember that this is a simile(upama). When the Venerable Ananda says the gatekeeper knows that
any larger creature enters or leaves the town only through the one gate, this does not mean we should discuss how
birds and insects enter or leave the town. They can enter and leave the town other ways, it is true. But the Vener-

able Ananda says similes are intended for wise men viAri puris3). So we need to understand his simile in a wise
manner: we should not stretch a simile beyond its purpose. The Venerable Ananda is not implying that some beings

* In S.ILi.6 Kundaliya-Suttam’(‘The Kundaliya Sutta’)(My—S.3.67), The Buddha explains: ‘And how developed (bhavita), Kun-
daliya, do the four mindfulness foundations cattaro sati-patthana), how much practised (bahulikatg), do they the seven enlighten-
ment factors fulfil (safta bojiharige pariparenti)? Here, Kundaliya, a bhikkhu abides contemplating the body in the body (kaye k3y-an-
upassi)... contemplating feelings in feelings(vedanasu vedan-anupassi)... contemplating consciousness in consciousness (cite citt-anu-
passi)... contemplating dhammas in dhammas(dhammesu dhamm-anupassi), ardent(atapi), discerning(sampajano), and mindful (satima),
having removed covetousness and displeasure for the world (vineyya loke abhjjirg-domanassam).’ In, for example, M.IIL.ii.8 An-Apa-
na-Ssati-Suttam’(‘The Mindfulness-of-Breathing Sutta’)(My—M.3.127-129), The Buddha explains such development in detail.
* In D.IIL5 Sam-Pasadaniya-Suttam’(‘The Serene-Faith Sutta’)(My—D.3.83) and S.V.I1L.ii.2 ‘N&/anda-Suttam’(‘'The Nalanda
Sutta")(My—S.3.138), Ven. Sariputta gives the same simile to explain that all Buddhas of the past/future, as well as the pre-
sent Gotama Buddha, became fully self-enlightened with the Unsurpassable Full Self-EnlightenmentAnuttaram Samma-Sam-Bodhim
abhisam-bujihimsy), by first having abandoned the five hindrances, and then with mind well founded in the four mindfulness
foundations, having developed the seven factors of enlightenment. The Buddha endorses his statement with: 'Sadhu, sadhu,
Sariputta!’owsa Herein the mindfulness foundations are insight(ijpassang), the enlightenment factors are the Path(Maggo), the
Unsurpassable Self-Enlightenment is Arahantship (Arahattam). Or, the mindfulness foundations are insight, and the enlighten-
ment factors are mixed: or/st mixed by way of samatha, insight, and Path (samatha-vipassana-magga-vasena missaka).
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can attain Nibbana without having abandoned the five hindrances, and developed the seven enlightenment factors
by practice of the four foundations of mindfulness.)

In the 'Uttiya-Sutta; The Buddha explained that He teaches disciples the Dhamma in order that they may enjoy
seven benefits: all meaning attainment of Nibbana; being led out of the world; having penetrated the four Noble
Truths according to reality.

Then, as we also quoted earlier, in the ‘Dhamma-Cakka-Ppavattana Sutta; The Buddha explained that to under-
stand the four Noble Truths with one’s own direct knowledge, there are four tasks that need to be done: the five
clinging-aggregates need to be fully known, their origin needs to be abandoned, their cessation needs to be real-
ized, and the practice leading to their cessation needs to be developed.

And again, in the 'Uttiya-Sutta) the Venerable Ananda explained that anyone who in the past enjoyed the seven
benefits, who were led out of the world, which means they penetrated and understood the four Noble Truths by the
four tasks, they did it by passing through the one gate(eka-avara). And he explains the same for anyone who does
those things in the present and the future. So, according to the Venerable Ananda’s explanation, the seven bene-
fits, realization of Nibbana, penetration of the four Noble Truths according to reality, can be done only by aban-
donment of the five hindrances, followed by practice of the four foundations of mindfulness until the seven enlight-
enment factors have been developed. According to the Venerable Ananda, there is no other gate: only that one
gate.

FOUR FOUNDATIONS = FIVE AGGREGATES, ETC. = THE ALL

What then are the four foundations of mindfulness? They are mindfulness founded in four objects of contempla-
tion (anupassana):®® the body (kgya), feelings vedang), consciousness citta), dhammas (dhamma).

We already mentioned that the four foundations of mindfulness correspond to the vipassana range, which is the
five aggregates:*

1) Body contemplation corresponds to contemplation of the materiality aggregate.

2) Feelings contemplation corresponds to contemplation of the feeling aggregate.

3) Consciousness contemplation corresponds to contemplation of the consciousness aggregate.

4) Dhammas contemplation in relation to the five hindrances and seven enlightenment factors corresponds to
contemplation of the perception aggregate and formations aggregate; dhammas contemplation in relation to
the five aggregates, twelve bases, and four Noble Truths, corresponds then to contemplation of all five aggre-
gates.

It is then not very difficult to understand that the only way to fully understand the five aggregates, to abandon
their origin, to realize their cessation, and to develop the practice leading to their cessation, is to practise the four
foundations of mindfulness. Vice-versa, to practise the four foundations of mindfulness means to fully understand
the five aggregates, to abandon their origin, to realize their cessation, and to develop the practice leading to their
cessation. The vipassana range is all five aggregates, all twelve bases, both body and consciousness, and all four
foundations of mindfulness.

In the Pathama A-Pari-Jénana-Sutta’of the 'Sal-Ayatana-Samyutta’, The Buddha very clearly says all need to be
fully known with the three types of full knowledge that we just discussed:*

The all, bhikkhus, not knowing directly (sabbam an-abhijanam), not fully knowing(a-pari-janam), not having dispassion for (a-vira-
Jayam), and not abandoning(a-ppajaham), impossible is the destruction of sufferingabfiabbo dukkha-kkhayaya).

* In S.V.IV.ii.l Patilabha-Suttam’(‘The Acquisition Sutta’)(My—S.3.175), the Buddha explains: ‘The mindfulness(satim), bhik-
khus, one acquires(satim patilabhati) in relation @abbha) to the four mindfulness foundations (cattaro satijpatthane): this is called, bhik-
khus, the mindfulness faculty (sat-indryam).” And in PsM.II1.viii.35 Sati-Patthana-Katha’ (‘Discussion of Mindfulness-Foundation’),
Ven. Sariputta explains, for example, in connection with body-contemplation: ‘The body is the foundation (kgyo upatthanam), not
the mindfulness (o sati); the mindfulness is the foundation as well as the mindfulness(sati ypatthanaica-eva sati ca). With that
mindfulness, with that knowledge(/anena), he contemplates that body.’

9 FOUR CONTEMPLATIONS ~ FIVE AGGREGATES: the commentary to the Maha-Sati-Patthana’sutta (§382) explains that The Buddha
discusses body contemplation (k3y-anupassang) for apprehension of only the materiality aggregate (ripa-kkhanaha-pariggah-ova); He
discusses feeling contemplation (vedan-anupassana) for apprehension of only the feeling aggregate(vedana-kkhandha-pariggah-ova); He
discusses consciousness contemplation (cit-anupassang) for the apprehension of only the consciousness aggregate (viiiana-kkhan-
dha-pariggah-ova). In order therefore to discuss also the apprehension of the perception- and formations aggregate (sa/ifia-sarikhara-
-kkhandha-pariggaham-pi), He then discusses dhammas contemplation (@hamm-anupassana) (as those two aggregates are discussed
under contemplation of the hindrances and enlightenment factors). Contemplation of all five aggregates, however, He gives
under contemplation of the aggregates/bases/Truths. Hence, the commentary (§382) also explains that while body contem-
plation is purely for the apprehension of the material (suddha-ripa-pariggaho), and feelings- and consciousness contemplation are
purely for apprehension of the immaterial (suddha-aripa-pariggaho), dhammas contemplation is for apprehension of materiality
and mentality mixed (rgp-aripa-missaka-pariggahanm,).

>0 5.1v.Liii.4 Pathama A-Pari-Janana-Suttam’('The First Not Fully-Knowing Sutta”)(My—S.2.249-250). Furthermore, in S.IV.I.-
v.5-8 Sabba-Anicca-Vaggo’(‘The “All Is Impermanent” Chapter’)(My—S.2.257), The Buddha says that the all must be fully
known (parififieyya), it must be abandoned (pahattabba), it must be realized (sacchi-katabba), and it must be known fully with direct
knowledge (parififia-parififieyya).
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What is the all that The Buddha says needs to known directly, fully known, and abandoned? He explains it as:>!

o The six internal bases ajhattik-dyatana): eye-, ear-, nose-, tongue-, body-, and mind base.

o The six external basesbahir-ayatana): sight-, sound-, odour-, flavour-, tangible- and dhamma base.

o The six types of consciousness(viiiana) that arise because of the meeting of those bases: eye-, ear-, nose-,
tongue-, body-, and mind consciousness respectively.

» The six types of contact(phassa) that arise with the six types of consciousness: eye-, ear-, nose-, tongue-, body-,
and mind contact respectively.

o The feelings(vedang) that arise with the six types of contact: happy feelings, painful feelings, and neither painful
nor happy feelings, that arise because of eye-, ear-, nose-, tongue-, body-, and mind contact.

In other words, The Buddha makes it very clear that one cannot pass through the one gate to Nibbana by devel-
oping insight knowledge on just the material bases or just the immaterial bases, on just the six types of conscious-
ness, or just one of the five aggregates, or just one of the four foundations of mindfulness. Very clearly, He says
that insight meditation requires direct and full knowledge of all five aggregates, all twelve bases, all four founda-
tions of mindfulness.

THE ONLY WAY, BHIKKHUS, IS THIS PATH

That this is so becomes even easier to understand when we take The Buddha'’s opening words in the ‘Maha-Sati-
-Patthana Sutta’ There He says:

The only way (ek-dyano), bhikkhus, is this path, for beings’ purification, for sorrow and lamentation’s overcoming, for pain
and displeasure’s disappearance, for the true way’s attainment, for Nibbana’s realization: that is, the four foundations of
mindfulnesscattaro sati-patthana). What are the four? Here, bhikkhus,

[1] a bhikkhu abides contemplating the body in the body (k3ye kayanupassi), ardent, discerning, and mindful, having removed
covetousness and displeasure for the world.

[2] He abides contemplating feelings in feelings (vedanasu vedananupassi), ardent, discerning, and mindful, having removed
covetousness and displeasure for the world.

[3] He abides contemplating consciousness in consciousness (citte cittanupassi), ardent, discerning, and mindful, having re-
moved covetousness and displeasure for the world.

[4] He abides contemplating dhammas in dhammas@hammesu dhammanupassi), ardent, discerning, and mindful, having re-
moved covetousness and displeasure for the world.

These are the same seven benefits that The Buddha explained to Uttiya. And again, having removed covetousness
and displeasure for the world corresponds to what the Venerable Ananda explained to Uttiya as one’s having aban-
doned the five hindrances.>

THE ONLY WAY = THE ONE GATE

The Buddha says ek-3yano. It means: the only way. We can also say it means the one way. The Venerable Ananda
said: eka-dvaram. It means: the one gate. We can also say it means the only gate. Whether we say the one or the
only, ek-dyano and eka-dvaram mean there is no alternative to practice of the four foundations of mindfulness.

In other words: if anyone said, ‘Without contemplating the body according to reality, without contemplating feel-
ings according to reality, without contemplating consciousness according to reality, without contemplating dham-
mas according to reality, I shall make a complete end of suffering’, according to The Buddha and the Venerable
Ananda, such a thing is impossible.*

>! In the sutta, The Buddha explains: ‘And what, bhikkhus, not knowing directly, not fully knowing, not having dispassion for,
and not abandoning, impossible is the destruction of suffering? The eye(cakkhum), bhikkhus, not knowing directly, not fully
knowing, not having dispassion for, and not abandoning, impossible is the destruction of suffering. Sights(rip3).... Eye consci-
ousness(cakkhu-vifiiapamy).... Eye contact (cakkhu-samphasso).... And whatever is felt that arises because of eye contact(yam-p-idam
cakkhu-samphassa-paccayd uppajjati vedayitam), happy (sukham va), or painful (dukkham vg), or neither painful nor happy (a-dukkham-a-sukham
1g), it too not knowing directly, not fully knowing, not having dispassion for, and not abandoning, impossible is the destruction
of suffering.” By the same procedure The Buddha explains that the destruction of suffering is impossible without direct/full
knowledge, dispassion/abandoning of the ear/sounds, ear consciousness/-contact/feeling born of that contact, the nose/od-
ours, nose consciousness/-contact/feeling born of that contact, the tongue/flavours, tongue consciousness/-contact/feeling
born of that contact, the body/tangibles, body consciousness/-contact/feeling born of that contact, the mind/dhammas, mind
consciousness/-contact/feeling born of that contact. In ibid.5 'Dutiva A-Pari-Janana-Suttam’(‘'The Second Not Fully-Knowing
Sutta”)(My—S.2.250), The Buddha lists only the six internal/external bases, and six types of consciousness, and then in each
case, the things cognizable along with the individual type of consciousness: for example, the things cognizable along with eye
consciousness (cakkhu-vifiiana-vifiiatabba dhamma). sa Elsewhere this refers just to the apprehended sight(gahita-ripam-eva), or to the
particular sight come into range(dpatha-gatam), as opposed to those not come into range(an-gpatha-gatam):'Here, however, it re-
fers to the three aggregates associated with eye consciousnessidha pana cakkhu-viffiana-sampayutta tayo khanaha).' That is the men-
tal factors associated with the fully-known eye consciousness, which also need to be fully known = the feeling-/perception-/
formations aggregate.

52 Accordingly, the commentary to the '‘Maha-Sati-Patthana’sutta explains that covetousness/displeasure correspond to the
five hindrances. <See also quotations/discussion endnote B, p.80.>

>3 The Most Venerable Sayadaw is frequently presented with the proposition that to practise vipassana, one does not need to

(Please see funther next page.)
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To conclude our discussion, let us then look at how The Buddha describes vipassana in the ‘Maha-Sati-Patthana’
sutta.

THE ONLY WAY (VIPASSANA — BODY CONTEMPLATION)

As we already mentioned, twelve of the fourteen body contemplations serve as both samatha and vipassana
meditation subjects: that is, contemplation of the in&out-breath, the thirty-two parts of the body, the elements, and
the nine types of corpse.>* The remaining two body contemplations serve as only vipassana meditation subjects:
that is, contemplation of the postures of walking, standing, sitting, etc., practice of discernment when going forth
and back, when looking ahead and aside, etc. In all fourteen body contemplations, however, The Buddha discusses
vipassana in the same way: as going over four stages. Under body contemplation, He explains:

[1] Thus he abides contemplating the body in the body internally (Gjjhatiam),
or he abides contemplating the body in the body externally (bahiddha),
or he abides contemplating the body in the body internally and externally (ajhatia-bahiddha).

[2] He abides contemplating originating phenomena(samudaya-dhamma) in the body,
or he abides contemplating perishing phenomena vaya-dhammag) in the body,
or he abides contemplating originating&perishing phenomena (samudaya-vaya-dhamma)in the body.

[3] Or mindfulness that ‘there is the body (a/t// k3y0ti)' is established just sufficient for knowledge(yavad-eva Adnam-attaya),
sufficient for mindfulness (patissati-mattaya).

[4] And he abides independent(a-nissito), and does not cling to anything in the world (na ca kifici loke upadiyati).

As we shall explain later, with the first two stages, The Buddha is describing the bhikkhu'’s attaining the basic in-
sight knowledges; with the last two stages the higher insight knowledges ending with Arahantship.

Under feelings contemplation, consciousness contemplation, and the five dhamma contemplations, The Buddha
discusses vipassana by way of these same four stages. Thus, for all twenty-one contemplations, The Buddha disc-
usses vipassana in the same way, all ending with Arahantship. But His explanation is very brief, very brief indeed.
Properly to understand such brief explanations, one needs to be familiar with His teachings as a whole, otherwise
one may very easily misunderstand His very brief teachings. That is why we began our preface by quoting from and
discussing The Buddha'’s explanations of samatha and vipassana in various suttas.

Again, according to those quotations and discussions, The Buddha says that to make a complete end of suffering
(samma dukkhass-antam), one needs to penetrate each of the four Noble Truths with one’s own direct, practical know-
ledge. That is:

1) One needs fully to know and penetrate materiality, feeling, perception, formations, and consciousness of past,
future, and present, internal and external, gross and subtle, inferior and superior, far and near. This is the
same as to say one needs to know and penetrate ultimate materiality and ultimate mentality.

2) One needs to penetrate and abandon the origin of materiality, feeling, perception, formations, and conscious-
ness of past, future, and present, internal and external, gross and subtle, inferior and superior, far and near.
This is the same as to say one needs to penetrate and abandon dependent origination in regular order.

3) One needs to penetrate and realize the cessation of materiality, feeling, perception, formations, and consci-
ousness of past, future, and present, internal and external, gross and subtle, inferior and superior, far and
near. This is the same as to say one needs to penetrate and realize dependent origination in negative order.

4) One needs to develop and penetrate the practice leading to the cessation of materiality, feeling, perception,
formations, and consciousness of past, future, and present, internal and external, gross and subtle, inferior
and superior, far and near. This is the same as to say one needs to develop and penetrate samatha and vipas-
sana.

contemplate materiality. In M.1.iv.3 'Maha-Gopalaka-Suttam’(‘The Great Cowherd Sutta’), however, The Buddha explains: ‘And
how, bhikkhus, is a bhikkhu not knowledgeable about materiality (na rjp-aiiij)? Here, bhikkhus, any whatsoever materiality (yam
kifici ripam), all materiality (sabbam ripam), a bhikkhu does not understand according to reality (yatha-bhitam na-ppajénat;) as: “The
four great essentials cattarn maha-bhitanj), and materiality derived from the four great essentials(catunna-fica maha-bhitanam upadaya-
-rgpant)).” That is how a bhikkhu is not knowledgeable about materiality.” In that case, explains The Buddha, it is ‘impossible
that he should meet with growth, augmentation, and expansion in this Dhamma-Vinaya@bhabbo imasmim Dhamma-Vinaye vuddhim
virdgihim vepullam dpajjitum)[va he cannot gain growth, etc. with regard to morality, concentration, vipassana, Path, Fruit, and
Nibbana (siia-samadhi-vipassana-Magga-Phala-Nibbaneh;)]'. And in S.IL.IILiv.10 'Tatiya-Samana-Brahmana-Suttam’(The Third Ascetic&-
Brahmin Sutta’), The Buddha explains: ‘Any whatsoever ascetics and brahmins, bhikkhus, who do not understandna-ppajanant;)
the earth element pathavi-ahatum), do not understand the earth element’s origination (pathavi-dhétu-samuaayam), do not understand
the earth element’s cessation (pathavi-dhatu-nirodham), and do not understand the practice leading to the earth element’s cessa-
tion (pathavi-dhatu-nirodha-gaminim patjpadam,)...who do not understand the water-...fire-...wind element... origination... cessation...
practice leading to wind element’s cessation, such ascetics and brahmins are not acknowledged by me as ascetics among asc-
etics, or brahmins among brahmins: and such venerable ones do not abide themselves having with direct knowledge (@bhiiia)
realized the goal of asceticism, the goal of brahminhood.’

>* <See discussion under ‘Samatha (Body Contemplation)’, p.10.>
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In the same way, according to those quotations and discussions, The Buddha says that the destruction of suffer-
ing (aukkha-kkhaya) is impossible unless one has directly known, fully known, and abandoned the five aggregates;
unless one has directly known, fully known, and abandoned the six internal and external bases; unless one has di-
rectly known, fully known, and abandoned the all. And He says the taints’ destruction (asavanam khayam) requires that
one knows and sees all five aggregates and their origination and extinction. By extension, according to those quota-
tions and discussions, this means the Deathless is realized (4matam sacchikatam hot;) only if one has contemplated all
four foundations of mindfulness.

In that case, there is really no need for us again to explain that when The Buddha in the 'Maha-Sati-Patthana’
sutta explains vipassana, He is clearly explaining vipassana with regard to all five aggregates, both materiality and
mentality.

CONTEMPLATING THE BODY IN THE BoDY

That is why, when in the ‘Maha-Sati-Patthana'sutta, The Buddha discusses vipassana under body contemplation,
although He then speaks of one’s contemplating the body in the body (43ye kay-anupassi), and although we already ex-
plained that body in the body means only the materiality body (rdpa-kaya), this does not mean that only the material-
ity body needs to be contemplated: one needs also contemplate the mentality body (nama-k3ya). And that one ac-
complishes by practising also feelings contemplation(vedan-anupassana), consciousness contemplation (citt-anupassana),
and dhammas contemplation @hamm-anupassang). Although, as we have already discussed, one needs very clearly to
distinguish one contemplation from the other. That is how, in every case, when one practises vipassana, one needs
in fact to practise dhammas contemplation in relation to all five aggregates. That is why, in his Patisambhida-
-Magga, the Venerable Sariputta explains that ‘body kaya)’ refers to both the materiality body (ripa-kdya) and mental-
ity body (nama-kaya).>

CONTEMPLATING THE BODY IN THE BODY (INTERNALLY AND EXTERNALLY)

The Buddha also says one needs to contemplate the body internally@jhattam) and externally (bahiddhg). These is
two of the eleven categories of the five aggregates. You will remember our quoting The Buddha’s saying the de-
struction of suffering is impossible unless one has full knowledge of the five aggregates past, future, and pre-
sent, internal and external, gross and subtle, inferior and superior, far and near.* It is therefore not difficult to
understand that when The Buddha says one needs to contemplate the body, internally and externally, He means
one needs to contemplate the body past, future, and present, internal and external, gross and subtle, inferior
and superior, far and near.>””’

CONTEMPLATING THE BODY IN THE BODY (ORIGINATING PHENOMENA AND PERISHING PHENOMENA)

The Buddha also says one needs to contemplate originating phenomena (samudaya-dhamma) in the body and perishing
phenomena vaya-dhamma)in the body. We already discussed what this means, according to the 'Upanisa’sutta.*® It
means contemplating the arising of phenomena because of past and present causes.

>5 <MATERIALITY/MENTALITY BODY: see quotation, footnote 87, p.41.>

% In M.ILiii.10 'Vekhanasa-Suttam’('The Vekhanasa Sutta’), The Buddha explains: ‘If, Kaccana, any ascetics and brahmins,
without knowing the past(a-ananta pubbantam), without seeing the future(a@-passanta aparantam), claim “Birth is destroyed, the holy
life has been lived, what had to be done has been done, there is no more coming into any state of being”, such with this, in
accordance with the Dhamma, are confuted (tesam soyeva saha-Dhammiko niggaho hoti)."

> Hence, DhSA.L.iii.350 ‘Lokuttara-Kusalam Pakinnaka-Katha’(‘Discussion of the Supramundane Sundry’) and VsM.xxi.784-
786 'Sarikhar-Upekkha-Nanam’(‘The Formations-Equanimity Knowledge”) explain the one who from the beginning observes
only the internal five aggregates(@dit-ova ajjhattam paficasu khanahesu abhinivisati), who so observing them sees them as imperman-
ent, suffering, and non-self, etc. But since by purely seeing just the internal (suddha-ajjhatta-dassanamatten-eva), there is no Path
emergence(Magga-vutthanam), the external too should be seen(bahiddha-pi datthabbameva):therefore also another’s aggregates (par-
assa khanahe-p;) as well as unclung to formations(anupadinna-sarikhare:p;) (inanimate objects) one sees as, ‘Impermanent, suffering,
non-self’. At times one the internal comprehends (kdlena ajjhattam sammasati), at times the external(kalena bahiddhat;). Comprehend-
ing in this way, when comprehending the internal, one’s insight links up with the Path (vjpassana Maggena sadahim ghatiyati). Like-
wise when contemplating the external. In the same way, one observes materiality (ripe abhinivisati), essential materiality (bhita-
-rjpafi-ca) and derived materiality (upada-ripari-ca) having defined (paricchinditv), observing one sees them as impermanent, etc.,
but since by purely seeing just materiality there is no Path emergence, the immaterial too should be seen (argpam-pi datthabbam-
eva):.therefore, having defined as ‘This is the immaterial’ (idam aripant;) the feeling(vedanam), perception (saiiiam), formations (sari-
khare), and consciousness vifiapalica) that have arisen(uppannam) making that materiality the object(tam ripam arammanam katva), as
impermanent, etc., one sees it. At times one the material comprehends, at times the immaterial, and again the Path may
emerge while one is comprehending either one. Having thus comprehended ‘Any whatsoever arising phenomenon, it is every
one a ceasing phenomenon’ (yam-kifici samudaya-ahammam sabbam tam nirodha-adhamman t))<See subsequent endnote J, p.85 >, in the
same way, at the time of emergence, it is said one emerges from the five aggregates in one blow [simultaneously](eta-ppa-
harena paficahi khandhehi vutthati)'. VsM.ibid.787 likewise discusses how one needs to comprehend formations not only as imper-
manent, but also as suffering and non-self, although the Path may emerge at the time of comprehending either one.

%8 <See under ‘Vipassana (the Five Aggregates, Their Origination/Extinction); p.12.>
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CONTEMPLATING THE BODY IN THE BODY (PRESENT CAUSES)

As we already mentioned, the present causes for materiality are three: present mind, present temperature, and
present nutriment. Only present temperature and nutriment are themselves materiality, so to contemplate the aris-
ing of materiality because of present mind, one needs to contemplate the arising of the present mind that produces
the mind-born materiality.

To explain how this is, let us discuss ‘The Postures Section(inyapatha)’ under body contemplation (kay-anupassana):
there, The Buddha discusses only vipassana. He explains:

Again and further, bhikkhus, a bhikkhu
] walking, understands ‘I am walking’(gacchanto va gacchami'ti pajanati),
] or standing, understands ‘I am standing’ (#ito va ‘thitomhi'ti pajanati),
[3] or sitting, understands ‘I am sitting’ (7/sinno va ‘nisinnomhiti pajanati),
] or lying down, understands ‘I am lying down’ (sayano va 'sayanomhiti pajanati),
1 or however his body is disposed, so does he understand it(yatha yatha va panassa kayo panihito hoti, tatha tatha nam pajanati).

What does it mean that the bhikkhu understands his body in its postures? When we walk, we all know we are
walking, even animals know they are walking.>® Knowing that one’s feet go up and then forward, and then down,
etc., is that insight knowledge(vipassana-fiana)? Contemplating originating phenomena and perishing phenomena in the
body? One knows only the movement of one’s feet, the movement of one’s body. Again there is no insight know-
ledge, because one is contemplating only concepts. To contemplate the originating phenomena and perishing phe-
nomena in the body of the postures with insight knowledge, one needs to contemplate ultimate reality. So again one
needs to practise four-elements meditation. Only then will one know that ultimate materiality arises and then im-
mediately perishes in that same place. According to ultimate reality, there is no walking, standing, sitting, etc.;
there are no feet, no going up and down, etc. The movements are nothing other than ultimate materiality arising
and perishing in different places.

But understanding only that is not enough, because one needs also to understand what makes the materiality
arise in different places: one needs to understand the ‘walking” materiality’s origination. One needs to understand
with one’s own insight knowledge that the mind that wants to walk (the mind that is directed towards one's legs),
produces bodily expression materiality (kdya-vifAattiripa).° Thus, to understand the postures, one needs to under-
stand the arising and perishing of the mind that wants to move the body: the mind that wants to move one con-
templates under consciousness contemplation (citt-anupassang); the mental factor that makes the mind want is voli-
tion(cetang), which one contemplates under dhammas contemplation (@hamm-anupassang). But one cannot properly un-
derstand the mind that wants to move unless one contemplates all the mental factors that arise with it: so one
needs also to contemplate the feelings that arise together with the mind that wants to move the body, and the re-
maining mental factors: feelings contemplation (vedan-anupassang) and again dhammas contemplation (@hamm-anupassana).
When one stops wanting to walk, the mind ceases to produce ‘walking’ materiality; instead, it produces ‘standing’
materiality or ‘sitting” materiality, etc. This too one needs to understand with one’s own insight knowledge, other-
wise one will not have understood originating phenomena and perishing phenomena in the body in relation to the pos-
tures. That way only can one then contemplate and gain insight knowledge into movement of the body because of
wanting to do something unwholesome and wanting to do something wholesome: with unwholesome volition or
wholesome volition.

Fully to understand the postures, one needs thus to contemplate all four mindfulness foundations with one’s own
insight knowledge: what they are made up of, that they originate and why they originate, that they perish and why
they perish. Only then can one fully understand the postures, only then can one practise vipassana on the postures.
The same goes for one’s discerning the various bodily activities of going forth, going back, looking ahead, looking
aside, etc. That is the meaning of discernment(sampajariiia) in the case of vipassana.

Then take the in&out-breath. How does it originate? It originates dependent on the mind that wants to breathe
and on the material body, which The Buddha also calls the produced body. Thus again, to contemplate the in&-
out-breath for the sake of insight knowledge, all four mindfulness foundations need to be contemplated; both
materiality and mentality. Otherwise, in all cases, one will not have penetrated the five clinging-aggregates, the
Noble Truth of Suffering.

> The commentary to the ‘Maha-Sati-Patthana’sutta (§375) explains that dogs, jackals, etc., understand that they are
moving, but: ‘Such understanding the person-belief does not dispel (sait-gpaladdhim na pajahati), the self perception does not
remove (atta-safiiam na ugghatet;), and is not either the meditation subject or development of the mindfulness foundation (kamma-
-{thanam va, satipatthana-bhavana va na hoti)." This is because dogs, jackals, etc., are not able to see that the walking is produced by
mind-born materiality, with predominant wind element.

60 EXPRESSION MATERIALITY: this the Sayadaw also translates as ‘intimation materiality’, which although a most accurate
translation has here been avoided, because ‘intimate’ in this meaning ‘make known’ is unknown to most readers.
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CONTEMPLATING THE BODY IN THE BODY (PAST CAUSES)

We have now discussed only the originating and perishing of materiality born of present causes. But there is
also materiality born of past causes, which ceases when those past causes cease. This is insight knowledge of
dependent origination in regular and negative order.

What are the past causes for the origination of materiality? Not materiality. Past materiality is not the cause for
the arising of present materiality. It is the kammic potency of past kamma that produces present materiality:
kamma in one life produces kamma-born materiality in another life. For example, a human being’s conception is the
arising of the rebirth-linking consciousness together with certain types of kamma-born materiality. Such arising of
kamma-born materiality one needs to discern, which means one needs to discern dependent origination in regular
order. Later we shall discuss discernment of dependent origination, so here we can just say that contemplating
originating and perishing phenomena in the body that have arisen because of past causes again includes contem-
plating how, because of the past defilements kikesa) (ignorance(avijg), craving(tapha), and clinging(upadana)), by certain
volition(cetang), one performed certain kamma, because of which there was produced the kammic potency to pro-
duce mentality and materiality in a future life. Again, to contemplate that process, one needs to contemplate past
consciousness, past feelings, and past dhammas. And then, to discern the future remainderless cessation of those
defilements (at one’s Arahantship), and the future remainderless cessation of the five aggregates (at one’s Pari-
nibbana (Final Cessation)), one needs to contemplate not only future materiality, but also future consciousness,
future feelings, and future dhammas.

CONTEMPLATING THE BODY IN THE BoDY (CONCLUSION)

Only by such practice will one have contemplated originating&perishing phenomena samudaya-vaya-dhamma) in the body.
Only by such practice does one know and see the five aggregates, their origination and extinction; only by such
practice can one then attain a Path&Fruition. According to the quotations that we gave earlier, The Buddha says
that nothing less will do.

THE ONLY WAY (VIPASSANA — FEELINGS CONTEMPLATION)

Let us then take, for example, feelings contemplation (vedan-anupassang). In the 'Maha-Sati-Patthana’sutta, The
Buddha explains:

Here, bhikkhus,
[1] when experiencing a happy feeling(sukham va vedanam), a bhikkhu understands: ‘I experience a happy feeling (sukham
vedanam vedayami'ti pajanati);'
[2] or when experiencing a painful feeling (dukkham va vedanam), he understands: ‘I experience a painful feeling (cukkham ve-
aanam veaayami'ti pajanati);'
[3] or when experiencing a neither-painful-nor-happy feeling (a-dukkham-a-sukham va vedanam), he understands: ‘I experience
a neither-painful-nor-happy feeling (a-adukkham-a-sukham vedanam vedayamiti pajanati)’

When the bhikkhu experiences bodily or mental happiness, he understands: ‘I experience happy feeling.” But
even the infant suckling at its mother’s breast understands when it experiences happy feeling. It also under-
stands when it experiences a painful feeling, that is why babies cry. But the understanding of the bhikkhu who
practises feelings contemplation, is it the same as such mere understanding that one feels this or that feeling?®

The commentary to the ‘Maha-Sati-Patthana’sutta explains:

Such understanding the person-belief does not dispel (satt-Gpaladdhim na pajahati), the self perception does not remove (atta-safifiam
na ugghateti), and is not either the meditation subject or development of the mindfulness foundation kamma-tthanam va, satipatthana-
-bhavana va na hoti).

What then is actual, real, development of the feelings mindful foundation? It is when one penetrates the vari-
ous types of feeling, their origination, their cessation, and the practice leading to their cessation.

®1 The commentary to the 'Maha-Sati-Patthana’sutta (§380) explains that in the case of understanding that one is experien-
cing a happy feeling, even infants lying on their back, when they drink their mother’s milk, etc., they experience happiness
and know: 'I experience happy feeling’.
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Then how do feelings originate? The Buddha explains it many times, for example, in the Satta-Tthana Sutta’of
the Khandha-Samyutta’, He explains:®

And what, bhikkhus, is feeling(vedan3) ? There are, bhikkhus, these six bodies of feeling(vedana-kay3):

[(] eye-contact born feelingcakkhu-samphassa-ja vedanag), |[iv] tongue-contact born feeling(jivha-samphassa-ja vedana),

[ii] ear-contact born feeling(sota-samphassa-ja vedana), [v] body-contact born feeling (kaya-samphassa-ja veaana),

[ii] nose-contact born feeling(ghana-samphassa-ja vedang), | [vi] mind-contact born feeling(mano-samphassa-ja vedana).

These, bhikkhus, are called feeling (vedana).

With contact’s origination, there is feeling’s origination (p/assa-samudaya vedana-samudayo); with contact’s cessation, there is
feeling’s cessation (phassa-nirodha vedana-nirodho).

With contact’s origination, there is feeling’s origination. What is contact? Again, The Buddha explains it many
times. For example, in the 'Cha-Chakka’sutta that we quoted from before, He explains that six contact bodies need
to be understood (cha phassa-kaya veditabbd), need to be understood with insight knowledge. Then He explains:®

‘The six contact bodies need to be understood’, thus it was said. It was said concerning what?

[1] Dependent on the eye cakkhuri-ca paticca) and sights(rijpe ca), arises eye consciousness (Lppajjati cakkhu-vifiianam): with the
meeting of the three, there is contact tinnam sarigati, phasso).

[2] Dependent on the ear(sotafi-ca paticca) and sounds (sadde ca), arises ear consciousness (Lppajjati sota-vifiianam): with the
meeting of the three, there is contact.

[3] Dependent onthe nose(g/anari-ca paticca) and odours (gandhe ca), arises nose consciousness(Lppajjati ghana-viinanam): with
the meeting of the three, there is contact.

with the meeting of the three, there is contact.

[5] Dependent on the body (kayarica paticca) and tangibles (photthabbe ca), arises body consciousness uppajiati kaya-vififidnam):
with the meeting of the three, there is contact.

[6] Dependent on the mind(manar-ca paticca) and other phenomena(dhamme ca), arises mind consciousness (uppajjati mano-vin-
fdnam): with the meeting of the three, there is contact.

So, in the one sutta, The Buddha explains that the six types of feeling arise because of the six types of contact. In
the other sutta, The Buddha explains that the six types of contact arise because of the meeting between the six
internal bases (eye, ear, nose, etc.), their respective six external bases (sights, sounds, odours, etc.), and their re-
spective six types of consciousness (eye consciousness, ear CONsciousness, nose consciousness, etc.).

When we discussed the necessity for contemplating only one type of phenomenon at a time, we discussed con-
templation of painful bodily feeling, for example. As we explained, to contemplate such feeling, one needs to con-
template the whole process: dependent on the body (3yari-ca paticca) and tangibles (photthabbe ca), arises body conscious-
ness (uppajjati kaya-vinianam): with the meeting of the three, there is contact. With contact’s origination, there is feeling’s origi-
nation (phassa-samuaayd veaana-samudayo); with contact’s cessation, there is feeling’s cessation (pf1assa-nirodha vedana-nirodho).

There is no need for us to repeat our explanation of contemplation of feelings, but we can here say that to con-
template feelings as a mindfulness foundation you need to contemplate all six internal and external bases. In all
cases, you need to begin with four-elements meditation, the fifth of the fourteen body contemplations.®* Other-
wise you cannot contemplate the internal and external base dependent on which feeling arises. Even contempla-
tion of the mind base and other objects requires four-elements meditation, because (as we shall explain later)
even though the mind base is mentality, it depends on the heart base (hadaya-vatthu), which is materiality.®® In the
same way, one needs to contemplate the consciousness with which the feeling arises. That is contemplation of
eye-, ear-, nose-, tongue-, body-, and mind consciousness under consciousness contemplation. And only by con-

82 g I11.1.vi.5 'Satta- Tthana-Suttam’(The Seven-Standpoints Sutta’) and S.II1.1.vi.4 Upddana-Pari-Pavatta-Suttam’ (The
Clinging Full-Process Sutta’). The Buddha mentions these six bodies of feeling also in this ‘Maha-Sati-Patthana’sutta, under
‘The Noble Truth of the Origin of Suffering’, under ‘Dhammas Contemplation’. In S.IV.1L.ii.6 ‘Pathama-Sambahula-Suttam’
(‘The First “"Many” Sutta”), The Buddha explains the same thing otherwise: ‘Three, bhikkhus, are these feelings: happy
feeling (sukha vedana), painful feeling (dukkha vedans), neither painful nor happy feeling(a-aukkam-a-sukha vedang). These are called
feelings. With contact’s origination, there is feeling’s origination (phassa-samudaya vedana-samuaayo); with contact’s cessation,
feeling’s cessation (phassa-nirodha vedana-nirodho)."

63 M.IILv.6 'Cha-Chakka-Suttam’(‘The Six Sixes Sutta’)<quoted from under ‘Vipassana (One Object at a Time)), p.17>.

 The commentary to the Maha-Sati-Patthana’sutta refers to the commentary to an earlier sutta, D.ii.8 ‘Sakka-Paitha-Suttam’
(*Sakka’s Questions Sutta’), where Sakka asks The Buddha various questions about the bhikkhu’s practice, one of which is
about the bhikkhu’s knowledge of feelings. The commentary then explains: ‘There are three ways in which the immaterial
meditation subject (arigpa-kamma-tthane) is observable @bhiniveso): by way of contact(phassa-vasena), by way of feeling(vegana-vasena),
by way of consciousness(citta-vasena). How? To one who has apprehended the material meditation subject pariggahite ripa-kam-
matthane) in brief (sarikhittena) or in detail (vittharena), at the first meeting (patham-abhinjpto) between that [material] object(@rammane)
and consciousness and mental factors citta-cetasikanam), arising(uppajiamano) as if touching the object(@ammanam phusanto),
contact(phasso) is clear (pakato hoti).” DA then explains how to another feeling’s ‘enjoyinganubhavanti)’ the object is clear, and to
another consciousness'’s having apprehended the object(@rammanam pariggahetvd) and cognizing it(tam vijanantam)is clear. (In the
commentary to the Majjhima-Nikdya version of the ‘Maha-Sati-Patthana'sutta (§113), this explanation is given directly under
the discussion on feelings contemplation.)

65 <MIND BASE DEPENDENT ON THE HEART BASE: see under ‘The Nimitta’, p.33, and footnote under ‘The Basic Types of Materiality of the Heart,,
p.49.>
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templating the meeting of the internal base, its corresponding external base, and its corresponding type of con-
sciousness, can one contemplate the arising of contact, because of which there arises feeling. But as we already
explained, one cannot contemplate just contact and feeling; one needs also to contemplate the remaining mental
factors that arise with the six types of consciousness: otherwise one will not have contemplated all five aggre-
gates; one will not have contemplated the all. Please remember what The Buddha says:®®

The all, bhikkhus, not knowing directly (sabbam an-abhijanam), not fully knowing(a-pari-janam), not having dispassion for (a-vir3-
Jjayam), and not abandoning(a-ppajaham), impossible is the destruction of suffering(abhabbo dukkha-kkhayaya).

CONCLUSION

This is only a preface, so perhaps there is no need for us also to explain how vipassana under consciousness
contemplation and dhammas contemplation also requires that one contemplate all five aggregates, all four mind-
fulness foundations, and their origination and cessation (dependent origination in regular and negative order).
The Buddha explains vipassana in the same way under each contemplation and the meaning is the same
throughout: the practice of vipassana is always the same, as is the object of vipassana. This we have now ex-
plained in a number of ways, according to a number of quotations from the Pali Texts.

In every section of the ‘Maha-Sati-Patthana'sutta, The Buddha's very brief instruction for vipassana means
nothing less than that one needs to contemplate all five clinging-aggregates (all four mindfulness foundations) as
impermanent, suffering, and non-self. To do so, one needs first to define and distinguish each type of phenome-
non: the body in the body, feelings in feelings, consciousness in consciousness, and dhammas in dhammas. As
we have also discussed, before that, one needs to develop sufficient concentration. And that is why in the ‘Maha-
-Sati-Patthana'sutta, The Buddha teaches samatha under four of the body-contemplation sections and under the
first dhammas contemplation section.

This is how, even though The Buddha'’s explanations of the four sati-patthana are different according to the letter,
they are ultimately the same according to the meaning. Hence, when we now discuss the in&out-breath section of
the ‘Maha-Sati-Patthana'sutta, please remember what we have explained in this preface.

Please remember The Buddha'’s words in the beginning of the ‘Maha-Sati-Patthana’ sutta:

The only way, bhikkhus, is this path (ek-ayano ayam, bhikkhave, maggo), for beings’ purification, for sorrow and lamentation’s
overcoming, for pain and displeasure’s disappearance, for the true way'’s attainment, for Nibbana's realization: that is, the
four foundations of mindfulness cattaro sati-patthana).

By this, The Buddha means contemplation of all four foundations of mindfulness preceded by development of
concentration. This is also what the Venerable Ananda means by ‘the one gate(eka-dvaram)’.
May you practice ‘the only way’ and pass through ‘the one gate’ to Nibbana!

Pa-Auk Tawya Sayadaw

% <Quoted and discussed under ‘Four Foundations = Five Aggregates, Etc. = The All, p.20.>
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‘THE GREAT MINDFULNESS-FOUNDATION SUTTA'
(*THE IN&OUT-BREATH SECTION")

INTRODUCTION67

The only way, bhikkhus, is this path, for beings’ purification, for sorrow and lamentation’s overcoming, for pain and dis-
pleasure’s disappearance, for the true way’s attainment, for Nibbana's realization: that is, the four foundations of mindful-
ness(cattaro sati-patthana). What are the four? Here, bhikkhus,

[1] a bhikkhu abides contemplating the body in the body (k3ye kdyanupassi), ardent, discerning, and mindful, having removed
covetousness and displeasure for the world.

[2] He abides contemplating feelings in feelings (vedanasu vedananupassi), ardent, discerning, and mindful, having removed
covetousness and displeasure for the world.

[3] He abides contemplating consciousness in consciousness (citte cittanupassi), ardent, discerning, and mindful, having re-
moved covetousness and displeasure for the world.

[4] He abides contemplating dhammas in dhammas (dhammesu dhammanupassi), ardent, discerning, and mindful, having re-
moved covetousness and displeasure for the world.

SAMATHA MEDITATION68

And how, bhikkhus, does a bhikkhu abide contemplating the body in the body (kaye kayanupassi viharati) ?
Here, bhikkhus, a bhikkhu (gone to the forest, or gone to the foot of a tree, or gone to a secluded place) sits down, having
crossed his legs, set his body straight, having mindfulness established before him(parimukham satim upatthapetva).

Ever mindful he breathes in(sat-ova assasati); ever mindful he breathes out(sat-ova passasati).

[1] Breathing in long, he understands: ‘I breathe in long(digham assasami);’
breathing out long, he understands: ‘I breathe out long(digham passasami).’

[2] Breathing in short, he understands: ‘I breathe in short(rassam assasami);’
breathing out short, he understands: ‘I breathe out short(rassam passasami)’

[3] ‘Experiencing the whole body (sabba-kaya-patisamvedi), I shall breathe in(assasissami):’ thus he trains.
‘Experiencing the whole body (sabba-kaya-patisamvedi), 1 shall breathe out(passasissami):’ thus he trains.

[4] ‘Tranquillizing the body formation (passambhayam kaya-sarikharam), I shall breathe in(assasissami)': thus he trains.
‘Tranquillizing the body formation (passambhayam kaya-sarikharam), 1 shall breathe out(passasissami)': thus he trains.

Just as, bhikkhus, a skilled lathe-worker or lathe-worker’s apprentice,
making a long turn, he understands: ‘I make a long turn’, making a short turn, he understands: ‘I make a short turn’.
In the same way, bhikkhus,

[1] Breathing in long, he understands: ‘I breathe in long(digham assasami);"
breathing out long, he understands: ‘I breathe out long (digham passasami).’

[2] Breathing in short, he understands: ‘I breathe in short(rassam assasami);’
breathing out short, he understands: ‘I breathe out short(rassam passasami).’

[3] ‘Experiencing the whole body (sabba-kaya-patisamved;), I shall breathe in(assasissami):’ thus he trains.
‘Experiencing the whole body (sabba-kdya-patisamvedi), I shall breathe out(passasissami):’ thus he trains.

[4] ‘Tranquillizing the body formation (passambhayam kaya-sarikharam), 1 shall breathe in(assasissami)': thus he trains.
‘Tranquillizing the body formation (passambhayam kdya-sarikharam), I shall breathe out(passasissami)': thus he trains.

%7 D.11.9 (§373)/M.1.i.10 (§106) Maha-Sati-Patthana-Suttam’ (‘The Great Mindfulness-Foundation Sutta’) (Myanmarese ref.
D.2.231/M.1.70)

8 p.I1.9 (8374)/M.1.i.10 (§107) 'Maha-Sati-Patthana-Suttam’(‘The Great Mindfulness-Foundation Sutta”)(My—D.2.231-
232/M.1.70-71)
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VIPASSANA MEDITATION69

VIPASSANA MEDITATION: FIRST STAGE

[1.1] Thus he abides contemplating the body in the body internally (ajihattam),
[1.2] or he abides contemplating the body in the body externally (bahiddha),
[1.3] or he abides contemplating the body in the body internally and externally (ajjhatta-bahiddha).

VIPASSANA MEDITATION: SECOND STAGE

[2.1] He abides contemplating originating phenomena (samudaya-dhamma3) in the body;
[2.2] or he abides contemplating perishing phenomenavaya-dhamma) in the body;
[2.3] or he abides contemplating originating&perishing phenomena (samudaya-vaya-dhamma)in the body.

VIPASSANA MEDITATION: THIRD STAGE

[3] Or mindfulness that ‘there is the body (att// kayot))' is established just sufficient for knowledge(yavad-eva Adnam-attaya),
sufficient for mindfulness (patissati-mattaya).

VIPASSANA MEDITATION: FOURTH STAGE

[4] And he abides independent(a-nissito), and does not cling to anything in the world (na ca &ifici loke upadiyati).

CONCLUSION69

Thus then, bhikkhus, a bhikkhu abides contemplating the body in the body (kaye kdy-anupassi viharati).

% D.I1.9 (§374)/M.1.i.10 (§107) 'Maha-Sati-Patthana-Suttam’(The Great Mindfulness-Foundation Sutta’)(My—D.2.232/M.1.71)
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INTRODUCTION

Now, we would like to give a summary of the meaning and way of practice according to this ‘In&QOut-Breath Sec-
tion’ of the 'Maha-Sati-Patthana Sutta’stage by stage.
In our preface, we discussed the four tasks that The Buddha says need to be done for one to realize Nibbana:”®

1) The Noble Truth of Suffering needs to be penetrated according to reality; this means the five clinging-
aggregates need to be fully known.

2) The Noble Truth of the Origin of Suffering needs to be penetrated according to reality; this means depend-
ent origination in regular order needs to be penetrated according to reality.

3) The Noble Truth of the Cessation of Suffering needs to be penetrated according to reality; this means de-
pendent origination in negative order needs to be penetrated according to reality.

4) The Noble Truth of the Practice Leading to the Cessation of Suffering needs to be penetrated according to
reality; this means samatha and vipassana need to be developed.

As we also discussed in our preface, according to The Buddha, there is only one way to accomplish these four
tasks. He explains it in the beginning of the ‘Maha-Sati-Patthana Sutta; He says:

The only way, bhikkhus, is this path, for beings’ purification, for sorrow and lamentation’s overcoming, for pain and dis-
pleasure’s disappearance, for the true way’s attainment, for Nibbana's realization: that is, the four foundations of mindful-
ness cattaro sati-patthana).

As we also discussed in our preface, in the 'Uttiya’sutta of the Ariguttara-Nikaya, the Venerable Ananda explains
that the ‘only gate(eka-avéra)’ to Nibbana is the four foundations of mindfulness.”*
The four foundations of mindfulness are four contemplations:

1) body contemplation kay-anupassana) 3) consciousness contemplation(citt-anupassang)
2) feelings contemplation(vedan-anupassang)|4) dhammas contemplation@hamm-anupassana)

According to The Buddha, these four contemplations are together the only way fully to understand the five cling-
ing-aggregates, the only way to abandon the dependent origination of the five clinging-aggregates, the only way to
realize the cessation of the five clinging-aggregates, and the only way to develop the practice leading to the cessa-
tion of the five clinging-aggregates, namely samatha and vipassana.

And according to the commentary to the 'Maha-Sati-Patthdna Sutta’’* these four contemplations are the path of
the four foundations of mindfulness of the preliminary stage(pubba-bhaga-sati-patthana-maggo). preliminary to the arising
of the supramundane Noble Eightfold Path.

What does this mean? It means that practice of the four foundations of mindfulness (practice of samatha and vi-
passana) is development of the eight factors of the Noble Eightfold Path. When developing samatha, the eight fac-
tors take as object one’s samatha meditation-subject, for example, one’s breath. That is mundane samatha.

Having developed one’s samatha up to access concentration or jhana concentration, one then uses that concen-
tration to develop vipassana. Developing vipassana, the eight factors of the Noble Eightfold Path take as object
one’s vipassana meditation-subject: at the first stage, it is the five clinging-aggregates and their causes, either a
material or a mental phenomenon; at the second and third stage, it is either the impermanence nature, or the suf-
fering nature, or the non-self nature of a material or mental phenomenon. Again, that is mundane vipassana.

If one’s mundane vipassana knowledge becomes mature, there arises then the supramundane Noble Eightfold
Path (supramundane samatha and vipassana). It takes as object Nibbana. That is how the four foundations of
mindfulness are the only way to the arising of the supramundane Noble Eightfold Path.

Let us then discuss briefly the meaning and way of practice according to the ‘In&QOut-Breath Section’ of the
‘Maha-Sati-Patthana Sutta’stage by stage, according to the commentary, the Visuddhi-Magga and its subcommen-
tary the Maha-Tika, and other texts from the 77-Pitaka: first the samatha section, and then the vipassana section.

7% <See under ‘The Four Tasks that Need to Be Done’, p.5.>

7! <See under ‘The One Gate’, p.18.>

2 DA.IL.9 (8373) 'Maha-Sati-Patthana-Sutta-Vannana’ (‘Description of the Great Mindfulness-Foundation Sutta’)
(My—DA.II.336-337)
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SAMATHA MEDITATION
(From ‘The In&Out-Breath Section’ of the ‘Maha-Sati-Patthana Sutta”) 73

EVER MINDFUL HE BREATHES IN, EVER MINDFUL HE BREATHES OUT

In the ‘In&Out-Breath Section’ of the 'Maha-Sati-Patthana Sutta; The Buddha begins by describing where the
bhikkhu goes to meditate, and how he sits down to meditate:

And how, bhikkhus, does a bhikkhu abide contemplating the body in the body (kaye kayanupassi viharati) ?

Here, bhikkhus, a bhikkhu (gone to the forest, or gone to the foot of a tree, or gone to a secluded place) sits down, having
crossed his legs, set his body straight, having mindfulness established [on the in&out-breath] before him (parimukham satim
upatthapetva).

Ever mindful he breathes in(sat-ova assasati); ever mindful he breathes out(sat-ova passasati).

This is an-apana-ssati (mindfulness of breathing): meditation taking as object the in&out-breath(an-gpana), for the
development of jhana.

To begin meditating, you should sit in a comfortable position, and try to be aware of the breath as it enters and
leaves your body through the nostrils. Just be aware of the breath at the most obvious place, where it brushes
against or touches either the top of the upper lip or somewhere around the nostrils. That place is what we call the
touching point(phutth-okasa). the point where you can feel the breath passing in and out of the nostrils. The breath is
to be understood only at the touching point.

Concentrate on the breath in this way, without thinking about anything else: only the breath. If your mind wan-
ders frequently, you may help it stay with the breath by noting: when knowing the in&out-breath, note it as:
‘breathing in — breathing out’, ‘breathing in — breathing out’, etc., ‘in — out’, 'in — out’, etc.

FOUR TYPICAL DIFFICULTIES

Practising in this way, some meditators encounter difficulties. The typical difficulties are four:

1) Concentrating on the breath with one’s eyes: do not use your eyes to see the breath. If you do, your eyes will
get tired, and a lot of tension will appear around your eyes, or around your face or head. So please concen-
trate at all times on the breath with your mind alone.

2) Following the breath into the nostrils: when your concentration improves, your breath will become subtle. This
is natural. And at that time your breath will become clearer inside your nostrils. What will actually be clearer to
you is the wind element’s characteristic of pushing. If you follow your breath into your nostrils, and concen-
trate on the wind element’s characteristic of pushing for a long time, then the earth element’s characteristic of
hardness, and the water element’s characteristic of cohesion, will also become clear. Instead of concentrating
on the breath, you may then concentrate on those three characteristics: the pushing, hardness, and cohesion
of the four elements. In that case, you are no longer practising an-dpana-ssati meditation, but four-elements
meditation. If you practise four-elements meditation in that way, your whole face or your whole head will
slowly become harder and harder. Then, whenever you close your eyes to meditate, you will be welcomed by
much tension. So when your breath becomes subtle, you should not follow your breath into the nostrils, be-
cause it is clearer there. Please wait for your breath to become clear again at your nostrils or upper lip.

3) Concentrating too much on the skin: do not concentrate too much on the skin of your nostrils or upper lip.
Why not? Because by concentrating too much on the skin, again you will be concentrating on the four ele-
ments of the skin instead of the breath. Again, your meditation will move towards four-elements meditation,
away from an-gpana-ssati.

4) Biting one’s teeth together: while concentrating deeply on the breath, you may unconsciously bite your teeth
together. Then again, a lot of tension will appear in your face. So please keep your teeth a little bit apart.

If you make sure not to do any of these four things, and just calmly concentrate on your in&out-breath, without
allowing your mind to wander, then you will be able to develop and perfect your concentration.
That is the meaning of The Buddha’s introduction:

Here, bhikkhus, a bhikkhu (gone to the forest, or gone to the foot of a tree, or gone to a secluded place) sits down, having
crossed his legs, set his body straight, having mindfulness established [on the in&out-breath] before him.
Ever mindful he breathes in(sat-ova assasati); ever mindful he breathes out(sat-ova passasati).

After concentrating on your breath in this manner for at least half an hour, you should go on to the first and sec-
ond stage of the meditation: understanding the breath as long or short.

73D.IL9 (8374)/M.1.i.10 (§107) 'Maha-Sati-Patthana-Suttam’(‘The Great Mindfulness-Foundation Sutta’)(My—D.2.231-232/
M.1.70-71)
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BREATHING IN LONG, BREATHING IN SHORT

[1] Breathing in long, he understands: ‘I breathe in long (digham assasami);’
breathing out long, he understands: ‘I breathe out long (digham passasami).’

[2] Breathing in short, he understands: ‘I breathe in short(rassam assasami);’
breathing out short, he understands: ‘I breathe out short(rassam passasami)’

Here, breathing in long and breathing in short does not refer to length in feet and inches, but length in time: the du-
ration of the breath; the extent of the breath(adahana), as it is understood by the meditator.”* And, again, it is un-
derstood by way of the touching point only.”

You should decide for yourself what duration you will call ‘long” and ‘short’. You will notice that sometimes the du-
ration of the breath is long, sometimes short. Just knowing this is all you have to do at this stage. Please do not
note, ‘In-out-long, in-out-short’: just ‘In-out’, and be aware of whether the breaths are long or short. Sometimes
the breath may be long throughout the sitting, and sometimes short, but you must not purposely try to make it
long or short.

THE SKILLED LATHE-WORKER OR LATHE-WORKER’S APPRENTICE

To describe the bhikkhu's understanding of the breath as long and short, The Buddha uses the simile of the lathe
worker (bhama-karo):

Just as, bhikkhus, a skilled lathe-worker or lathe-worker’s apprentice, making a long turn, he understands: ‘I make a long
turn’, making a short turn, he understands: ‘I make a short turn.’ In the same way, bhikkhus,

[1] Breathing in long, he [the bhikkhu] understands: ‘I breathe in long (@igham assasami);’
breathing out long, he understands: ‘I breathe out long (digham passasami).’

[2] Breathing in short, he understands: ‘I breathe in short(rassam assasami);’
breathing out short, he understands: ‘I breathe out short(rassam passasami).’

THE NIMITTA

As you meditate on the long and short breath in this way, the nimitta may appear. What is the nimitta? To under-
stand what the nimitta is, first you need to understand something about materiality and mentality: matter and
mind. Materiality is made up of sub-atomic particles that in Pali are called ripa kalgpas or in brief, kalapas. Ripa
means materiality, and ka/ldpa means cluster, for it is a sub-atomic cluster of ultimate materiality. For example, an
octad kalapa is a cluster of eight types of materiality: the earth element, water element, fire element, wind elem-
ent, colour, odour, flavour, and nutritive essence. Mentality arises in a similar way, as series of mental processes,
made up of different types of consciousness and their mental factors. And (as we already mentioned in our pref-
ace), in the human world, mentality arises dependent on materiality:”®

1) Eye consciousness arises dependent on the eye and sights.

2) Ear consciousness arises dependent on the ear and sounds.

3) Nose consciousness arises dependent on the nose and odours.

4) Tongue consciousness arises dependent on the tongue and flavours.

5) Body consciousness arises dependent on the body and tangibles.

6) Mind consciousness arises dependent on certain materiality in the heart, which we call the heart base. And at
the arising of almost every consciousness that has arisen dependent on the heart base, there is produced
countless mind-born kalapas.

When your an-dpana-ssati, develops, and your concentration deepens, your concentrated mind produces un-
countable generations of mind-born kalapas, which spread throughout the body. And because of your concentra-
tion, those mind-born kalapas are all luminous and bright: that is their colour. Then again, the fire elementtgjo-
-ahatu) of those mind-born kalapas also produces uncountable generations of temperature-born kalapas. They
spread not only throughout your body but also outside your body. And they are also luminous and bright.

The luminosity and brightness of those countless mind-born kalapas and countless temperature-born kalapas pro-
duce the light of wisdom and the an-gpana nimitta. The an-apana nimitta is the object of an-apana jhana, but it
appears also before one has attained jhana. And it is the same light that accounts for the clear and bright skin and
faculties of meditators who develop deep concentration up to jhana.

4 VsM.viii.219 An-Apana-Ssati-Katha’ (' Discussion of Mindfulness-of-Breathing’)(My—1.263) explains how the extent of the
breath can be either spatial (in terms of space) or temporal (in terms of time). VsMT.ibid.(My—1.320) explains that only the
temporal extent is to be considered.

75 <THE TOUCHING POINT ONLY: See quotation from VsM under ‘Experiencing The Whole Body Of Breath’, p.34.>

76 <MENTALITY ARISES DEPENDENT ON MATERIALITY: See quotation from the 'Cha-Chakka’sutta, p.26, and footnote under ‘The Basic Types of
Materiality of the Heart', p.49.>
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When you develop four-elements meditation, you will be able to see that your nimitta is nothing but a mass of
luminous and bright kalapas, mind-born and temperature-born.

THE DIFFERENT TYPES OF NIMITTA

The nimitta appears differently to different people because of their different perception of the an-apana-ssati
meditation subject. That is why different meditators may have nimittas of different shapes and different colours. To
some the nimitta is pure and fine like cotton wool, or drawn out cotton, moving air or a draught, a bright light like
the morning star Venus, a bright ruby or gem, or a bright pearl. To others it is like the stem of a cotton plant, or a
sharpened piece of wood. To yet others it is like a long rope or string, a wreath of flowers, a puff of smoke, a
stretched out cobweb, a film of mist, a lotus, a chariot wheel, a moon, or a sun.

In most cases, a smoky grey is the parikamma-nimitta (preparatory sign). When it becomes white like cotton
wool, it is the uggaha-nimitta (taken-up sign or learning sign). Those two nimittas are usually dull and opaque. As
one’s concentration develops, however, they become bright, brilliant, and clear like the morning star: that is the
patibhaga-nimitta (counterpart sign). It is the object of jhana and the deep concentration that precedes jhanas. But
sound is not a nimitta of an-dpana jhana. Only the patibhaga-nimitta is the nimitta of an-apana jhana.

Such a nimitta may appear as you concentrate on the long and short breath, and your concentration improves.
But if you are able to concentrate on the long and short breath calmly for about one hour, and no nimitta appears,
you should move on to the third stage: experiencing the whole body of breath.

EXPERIENCING THE WHOLE BoDY OF BREATH

[3] ‘Experiencing the whole body (sabba-kaya-patisamvedi), I shall breathe in(assasissami):’ thus he trains.
‘Experiencing the whole body (sabba-kaya-patisamved;), 1 shall breathe out(passasissami):’ thus he trains.

Here, the whole body refers to the whole body of breath, not to the whole body from head to foot.”” Experiencing
the whole body means you know the whole in-breath and out-breath from beginning, to middle, to end. And you
know it at the touching point only: at the nostrils or upper lip.

The breath is nothing but a mass of mind-born kalapas with nine types of materiality (7gpa): the earth element, wa-
ter element, fire element, wind element, colour, odour, flavour, nutritive essence, and the sound of the breath.
Those kalapas arise always as a body, that is why they are called a ‘body (k3ya).”®

So, it is important not to misunderstand The Buddha'’s instruction here. Even though The Buddha says you should
experience the whole body, it means you should experience the whole breath body only at the touching-point. The
Visuddhi-Magga says:”°

Phuttha-phutth-okase pana satim thapetva bhaventass-eva bhavana sampajjati.
But his meditation succeeds (bhavana sampajjati) only when his develops it having fixed his mindfulness (satim thapetva) on the
touchphutiha) at the touching point(phutth-okase).

You must apply your mindfulness to the in&out-breath as you experience it at the touching-point only: nowhere
else. At the nostrils or upper lip only. That is the only way you can develop your meditation up to the attainment of
jhana.

If now you are calmly aware of the in&out-breath at the touching-point, from beginning to end, for about an
hour, and no nimitta appears, you should move on to the fourth stage of development: tranquillizing the breath-
body formation.

TRANQUILLIZING THE BODY FORMATION

[4] ‘Tranquillizing the body formation (passambhayam kaya-sarikharam), 1 shall breathe in(assasissami)': thus he trains.
‘Tranquillizing the body formation (passambhayam kdya-sarikharam), I shall breathe out(passasissami)': thus he trains.

Here again, the body-formation (kaya-sarikharam) refers to formation of the breath: the in&out-breath body. And to
tranquillize the breath, all you should do is decide to tranquillize it: nothing else. You should decide to tranquillize
the breath, but just continue to know the whole in-breath and out-breath from beginning, to middle, to end. If you
do anything else, your concentration will break and fall away.

7 In M.IILii.9 ‘An-Apana-Ssati-Suttam’(The Mindfulness-of-Breathing Sutta’), The Buddha explains that the body here refers
to the in&out breath: ‘Whenever, bhikkhus, a bhikkhu...trains thus: “Experiencing the whole body...tranquillizing the body for-
mation, I shall breathe in....” on that occasion the bhikkhu abides contemplating the body in the body.... Among the bodies, a
certain body, bhikkhus, I declare this, that is, the in&out-breathkdyesu kay-arnatar-aham, bhikkhave, evam vadami yadidam, assésa-passa-
s3)" And explaining the cessation-attainment niroaha-samapatti) in M.1.v.4 'Cila-Vedalla-Suttam’(‘The Small Catechism Sutta’),
the Arahant Dhammadinna explains that the in&out-breaths are bodily, since they depend on the body (explained also in
S.IV.vii.6 ‘Dutiya Kamabhd-Suttam’(The Second Kamabhi Sutta’)).

78 VsM/VsMT.viii.220 'An-Apana-Ssati-Katha’ (' Discussion of Mindfulness-of-Breathing”)(My—VsM.1.266/VsMT.1.322).<See also
item No. 7 under ‘The Eight Types of Mind-Born Kalapa, p.51.>

79 \sM.viii.223 'An-Apana-Ssati-Kathd’ (' Discussion of Mindfulness-of-Breathing’)(My—1.271)
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When you decide to tranquillize the breath, you will find that the breath will become more tranquil, your concen-
tration will improve, and then the nimitta may appear.

When the breath become tranquil, many meditators encounter difficulties. They cannot see the breath clearly, be-
cause it has become very subtle: they may think the breath has stopped.

There are seven types of person who do not breathe: a dead person, a foetus in the womb, a drowned person, an
unconscious person, a person in the fourth jhana, a person in the cessation attainment(nirodha-samapatt;), and a
brahma. Reflect on the fact that you are not one of those seven, that you are therefore still breathing, and that it is
just your mindfulness that is not yet strong enough for you to see the very subtle breath. So you should just keep
your attention on the place where you last saw the breath, and wait for it to appear.

When the breath becomes subtle, you must not try to make it more obvious. That effort will cause agitation, and
then your concentration will not develop. You must continue to be aware of the breath just as it is. If it is not clear,
simply wait for it where you last noticed it. You will find that as you apply your mindfulness and wisdom in this way,
the breath will reappear.

Please remember. To succeed in an-apana-ssati, strong and powerful mindfulness(sati) and discernment(sampajana)
is necessary. That is why The Buddha never teaches an-apana-ssati to one who has not got enough mindfulness
and discernment.

As you apply strong and powerful mindfulness and discernment to the breath object, you will be able to see the
subtle breath from beginning to middle to end. As you continue, eventually the nimitta may appear. If it does,
please do not immediately shift the mind to the nimitta; just stay with the breath.

For some meditators, first the light of wisdom appears, and later the nimitta. For some meditators, the nimitta
appears directly. But the light of wisdom and the nimitta are not the same thing, just as sunlight and the sun are
not the same thing.

The origin of the light of wisdom is the same as the origin of the nimitta. They are both produced by the concen-
trated mind: by jhana concentration, as well as the concentration that is very close to jhana, preliminary concentra-
tion and access concentration. But even though the light of wisdom and the nimitta are produced by the same con-
centrated mind, they appear differently.

The light of wisdom appears somewhere around the face or the body, apart from the breath. But the an-apana
nimitta appears only together with the breath, at the touching point. That is why, when your concentration be-
comes deeper and deeper, when it becomes firm and stable, eventually the breath and the nimitta become one.
This is explained by the Venerable Sariputta in his Patisambidha-Magga.

KNOWING THE THREE THINGS

In the section on mindfulness of breathing in the Patisambhidi-Magga, he says:*°

Nimittam assasa-passasa, an-arammanam-eka-cittassa,

A-janato ca tayo dhamme, bhavana n-upalabbhati.

Nimitta, in-breath, out-breath, are not the object of one consciousness;
One not knowing these three things, development does not gain.

Here, the nimitta is the nostrils or upper lip: the touching point, the very first parikamma-nimitta (preparatory
sign). That nimitta and the in-breath and out-breath are three things, and according to the Patisambhida-Magga,
they are not the object of one consciousness. Why not?

One consciousness knows the touching-point nimitta, another consciousness knows the in-breath, and yet another
consciousness knows the out-breath. So one consciousness knows only one thing: the nimitta, the in-breath, or the
out-breath. But to succeed, you need to know all three at the same time: the nimitta as well as the in-breath as
well as the out-breath, all at the same time.! That is why the Patisambhida-Magga then says:

Nimittam assasa-passasa, an-arammanam-eka-cittassa,

Janato ca tayo dhamme, bhavana upalabbhatiti,

Nimitta, in-breath, out-breath, are not the object of one consciousness;
One knowing these three things, development gains.

As we discussed earlier, when your concentration becomes deeper and deeper, the parikamma-nimitta (prepara-
tory sign) will become the uggaha-nimitta (learning sign), and eventually it will become the patibhaga-nimitta
(counterpart sign), translucent and bright like the morning star. And the patibhaga-nimitta will appear together with

80 PsM.i.4 (§159) 'Vodana-Nana-Niddeso’ (*Purification-Knowledge Exposition”)(My—169): quoted VsM.viii.227/231 'An-Apéna-
-Ssati Katha’ ('Discussion of Mindfulness-of-Breathing’)(My—273/276).

81 sM.viii.231 ‘An-Apana-Ssati-Katha’ (‘Discussion of Mindfulness-of-Breathing’)(My—1.276) explains: ‘And here only one is
the in-breath consciousnessasifiam-eva assas-arammanam cittam), another the out-breath consciousness (afifiam passas-arammanam),
another the sign consciousnessarinam nimitt-arammanam). Indeed, to the one in whom there are not these three phenomena ‘ayo
dhamma n-atthi), to such a one the meditation subjectamma-fthanam) neither absorption(neva appanam) nor access(na upacaram)
reaches(papupati). But to the one in whom there are these three phenomena, to such a one the meditation subject both
access(upacarai-ca) and absorption(@ppanari-ca) reaches.’
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the breath at the nostrils or upper lip. And as we just explained, at that time, your concentrated mind will automati-
cally concentrate on the nimitta only, not on the breath.
Then please listen to the Visuddhi-Magga subcommentary:®

Assdsa-passase nissaya uppanna-nimittam-p-ettha assasa-passasasam-afiam-eva vuttam.
It is said that since it is dependent on the in&out-breath, the arisen nimitta may also be called just the in&out-breath.

So, when your concentration on the breath is very deep and stable, the in&out-breath and the nimitta become
one: your mind knows those three things at the same time. And as you develop your concentration further, eventu-
ally you may attain jhana. At the attainment of an-gpana jhana (at the moment of full absorption), each jhana con-
sciousness knows those three things:

1) the jhana consciousness knows the an-gpana patibhaga-nimitta (in&out-breath counterpart sign).

2) the same jhana consciousness knows also the in-breath, which is now also called the an-apana patibhaga-
-nimitta.

3) the same jhana consciousness knows then also the out-breath, which is now also called the an-gpana pati-
bhaga-nimitta.

At the attainment of jhana (at the moment of full absorption), those three things are the object of each jhana
consciousness. They have become one object only: the an-gpana patibhaga-nimitta. That is the meaning of One
knowing these three things, development gains.

Let us then discuss how you gain development of samatha.

DROPPING INTO THE BHAVANGA

As we mentioned earlier, mentality arises as series of mental processes, made up of different types of conscious-
ness. There are processes that cognize an object seen through the eye, process that cognize an object heard
through the ear, etc., and there are processes that cognize an object taken by the mind. That is how there is all the
time cognition through the six faculties. But in between those mental processes arise countless bhavariga con-
sciousnesses. This is not the time to explain the bhavariga consciousness, except that when it arises, there is no
cognition of any present object. Only when one has discerned dependent origination will one be able to know the
object of the bhavariga consciousness.

When one is developing concentration, one may thus *fall into the bhavarga’. This happens because although the
concentrated mind does not pay attention to any sight or sound, etc. it leaves the meditation subject, and then
there arises only bhavariga consciousnesses, by which one knows nothing. One may think this is the attainment of
Nibbana. But the attainment of Nibbana is not *knowing nothing’; the attainment of Nibbana is knowing Nibbana. All
that has happened is that one has *fallen into the bhavanga’. And falling into the bhavarnga happens because one’s
concentration on the meditation subject is not yet deep and stable enough.

THE FIVE FACULTIES

To develop one’s concentration further, one needs to avoid falling into the bhavanga. And this is done with the
help of the five facultiesparic-indriya). They help to push the mind and fix it on the patibhaga-nimitta. They are:

1) The faith faculty (sadah-indriya): it has faith in the meditation, and decides on the an-apana patibhaga-nimitta.

2) The energy facultyviriy-indriya): it drives the other faculties to do their work on the an-gpana patibhaga-nimitta.
3) The mindfulness faculty sat-indriya): it establishes the mind on the an-dpana patibhaga-nimitta.

4) The concentration faculty (samadh-indriya): it concentrates on the an-apana patibhaga-nimitta.

5) The wisdom faculty (paii-indriya): it penetrates the an-apana patibhaga-nimitta.

The five faculties control the mind, and keep it from straying off the path of samatha and vipassana, straying off
the path that leads to Nibbana. To succeed in your meditation, you need to make sure that these five faculties are
balanced: none too weak and none too strong.

THE MINDFULNESS FACULTY

The Buddha says:3¥/X  Satifi-ca khvaham, bhikkhave, sabb-atthikam vadami.
But mindfulness, bhikkhus, is on all occasions desirablesabb-atthikam), I declare.

The mindfulness faculty is always desirable, just as salt is desirable in all curries, and the prime minister in all the
king’s affairs. Why? Because mindfulness is a refuge for the meditating mind; the meditating mind’s protection. It is
a refuge, because it helps the mind arrive at special and high states it has never reached or known before. Without
mindfulness the mind is incapable of attaining any special and extraordinary states. Mindfulness protects the mind,

82 VsMT.viii.219 An-Apana-Ssati-Katha-Vannana’ (‘Description of the Discussion of Mindfulness-of-Breathing”)(M—1.319)

8 In S.V.ILvi.3 Aggi-Suttam’(‘The Fire Sutta’), The Buddha explains the occasions when certain enlightenment factors are
desirable, and other occasions when they are not desirable. Mindfulness, however, He explains as on all occasions desirable.
<See extended quotation of sutta, endnote K, p.85.>
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and keeps the object of meditation from becoming lost. When meditators analyse the mental factor mindfulness
with their vipassana knowledge, mindfulness always appears as that which protects the object of meditation, as
well as the mind of the meditator. Mindfulness is on all occasions desirable because it balances the other four facul-
ties. Without it, one can neither stimulate the other faculties nor restrain them. Without mindfulness, one cannot
know one’s meditation subject well, which means one cannot remember one’s meditation subject, which means
that at each sitting, one needs to begin anew. That is why the proximate cause for strenghtening mindfulness is
firm perception thira-saiifig). With firm perception of the an-apana patibhaga-nimitta, your mindfulness becomes
strong, you can remember your meditation subject well, and the faculties become balanced: faith with wisdom,

concentration with energy, and concentration with wisdom.

THE FAITH FACULTY AND WISDOM FACULTY

To succeed in the development of an-dpana-ssati, you need to have complete faith in an-apana-ssati. You need to
have complete faith in the instructions given by The Buddha. You need to have complete faith in that by following
The Buddha’s instructions, you can attain jhana. Let us say you think: *Can jhana really be attained by just watching
the in&out-breath?’ or 'Is it really true that the uggaha-nimitta is like white cotton wool, and the patibhaga-nimitta is
translucent and bright like the morning star?’ If you allow such thoughts to persist, you may end up thinking, ‘Jhana
cannot be attained in the present age’. Then your faith in the teaching will fall away, and you will not be able to
stop yourself from giving up your practice of an-gpana-ssati.

That is why you need to have complete faith in the practice. You should not allow any doubts to arise. You should
think, 'I can attain jhana if I follow the instructions of The Fully Self-Enlightened Buddha systematically’.

Even though your faith must be strong, you must not let it become excessive. You must use mindfulness to bal-
ance your faith with wisdom. With excessive faith, you may develop faith in objects without use and essence. For
example, faith in practices contrary to the True Dhamma(Sa-Ddhamma), such as guardian spirits or protective deities.

Excessive faith also disturbs the meditating mind because there is excessive joy(piti), joyful excitement. When
there is such excitement, your wisdom faculty is unable to understand the patibhaga-nimitta thoroughly. When ex-
cessive faith has decided on the object, the wisdom faculty is unclear and unstable, unable to penetrate the
patibhaga-nimitta. And the remaining faculties, effort, mindfulness and concentration are also weakened: effort is
unable to raise the associated mental formations to the patibhaga-nimitta, and keep them there; mindfulness is
unable to establish knowledge of the patibhaga-nimitta; concentration is unable to prevent the mind from going to
another object. Thus is how excessive faith actually leads to a decrease in faith. You need to use your mindfulness
to restrain your faith, to balance it with wisdom.

Yet again, you must also balance your wisdom with faith. Excessive wisdom leads one away from the proper prac-
tice because of craftiness. Instead of meditating, one spends one’s time criticizing and complaining. It is as difficult
to cure as to cure a disease caused by an overdose of medicine.

If your faith and your wisdom are balanced, however, you will have faith in objects you should have faith in: The
Buddha, Dhamma, and Sangha, and the workings of kamma. You will then believe that if you meditate in accor-
dance with The Buddha’s instructions, you will be able to attain the patibhaga-nimitta, and jhana.

THE EFFORT FACULTY AND CONCENTRATION FACULTY

Laziness does not lead to success. That is why energy is necessary. But again, if your energy faculty is excessive,
your mind will become agitated, and the other faculties will be unable to do their work: your faith faculty will be
unable to decide on the an-dpana patibhaga-nimitta; your mindfulness will be unable to establish itself on the
an-gpana patibhaga-nimitta; your concentration will be unable to prevent distraction; and your wisdom will be un-
able to penetrate the an-apana patibhaga-nimitta. Thus when there is excessive energy, your mind does not stay
calmly concentrated on the an-gpana patibhaga-nimitta . You must take care here: too much energy ends in too
much activity, and too little energy ends in too little activity. You need to use mindfulness to restrain your energy,
to balance it with concentration.

Then again, concentration that is not balanced with energy leads to laziness. For example, when your concentra-
tion improves, you may then meditate on the an-dpana patibhaga-nimitta with a relaxed mind, without penetrating
it with wisdom. In that case, you will be unable to maintain the high level of concentration, and your mind will very
often *fall into the bhavanga’, knowing nothing.

If you use mindfulness to restrain your energy and stimulate your concentration, they become balanced, and you
will become neither agitated, nor lazy, but will proceed steadily towards jhana.

FAITH FOR SAMATHA, WISDOM FOR VIPASSANA

Here we need to mention that for the development of samatha, predominant faith is better, and for the develop-
ment of vipassana, predominant wisdom is better.

If you think, ‘If I develop concentration on the an-gpana patibhaga-nimitta, I will certainly reach jhana’, then by
that faculty of faith together with the faculty of concentration, you will definitely achieve jhana. This is because
jhana is based primarily on concentration. Even so, to attain mundane jhana lokiya-jhana), concentration needs to be
balanced with wisdom.

Predominant wisdom is better for the development of vipassana because when your wisdom is strong, you will be
able to know and see the various types of mental and material phenomena clearly, to define them clearly, and then
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to know and see their characteristics of impermanence, suffering, and non-self clearly. To attain a PathMagga),
however, which is supramundane jhanalokuttara-jihana), taking Nibbana as object, all five faculties need to be bal-
anced.

THE FIRST JHANA

As you develop your five faculties, your concentration will increase, and for longer and longer periods, you will
know the an-gpana patibhaga-nimitta without interruption. At that time your concentration will reach the concentra-
tion that is very close to jhana: it is called access concentrationupacara-samadhi). Then, when your five faculties are
sufficiently developed and balanced, your concentration will go beyond access concentration and reach jhana, ab-
sorption concentration@ppana-samaahi). When you reach jhana, your mind will know the patibhaga-nimitta for several
hours without interruption, even all night, or for a whole day.

Once you have been able to concentrate on the an-apana patibhaga-nimitta for two or more hours over several
days, you should try to discern the five jhana factors. They are:

1) Application(vitakka): it leads the mind, applies the mind onto the an-gpana patibhaga-nimitta .
2) Sustainment(vicara): it keeps the mind, sustains the mind on the an-dpana patibhaga-nimitta .
3) Joy(pit)): it is joyful, rapturous over the an-gpana patibhaga-nimitta .

4) Happiness(sukha): it enjoys and is happy about the an-gpana patibhaga-nimitta .

5) One-pointedness ek-aggata): it concentrates the mind on the an-dpana patibhaga-nimitta .

The jhana factors are five mental factors that arise together with the first-jhana consciousness. There arise in fact
twenty-eight other mental factors together with the first an-gpana jhana, including the wisdom faculty. But The
Buddha describes the first jhana as these five factors, because they are the most prominent. Together, they make
up jhana.

How do you discern the five jhana factors? Having kept your mind concentrated on the an-dpana patibhaga-nim-
ftta for one or two hours or more, you need first to discern the mind-door (mano-dvara). What is the mind-door? Ear-
lier we mentioned how in the human world, mentality arises dependent on certain materiality in the heart, which
we call the heart base. We also mentioned that in between the mental processes that cognize a sight, sound,
odour, etc., there arises countless bhavanga consciousnesses. When those countless bhavarnga consciousnesses
arise, the mind is not attending to any present object. At that time, the arising bhavangas serve as the mind
door (mano-dvara). we call it the bhavanga mind door. Because of your deep concentration, the bhavanga appears as
a bright, shiny mirror inside the heart. That mirror-like brilliance is materiality produced by the bhavanga. It is not
itself the bhavanga, because the bhavanga is mentality. Mentality has no colour.

To discern the five jhana factors, you need to discern the bhavariga mind-door, and you need to discern the
an-apana patibhaga-nimitta as it appears in the bhavarniga mind-door. When you see the nimitta appear in the bha-
variga mind-door, you then discern the five jhana factors in that nimitta.

THE FIVE MASTERIES

When you are just beginning to practise jhana, you should not spend too much time discerning the jhana factors,
you should focus on entering jhana for a long time. But once you are able to enter jhana for a long time, you need
to develop the five masteries vasi):

1) Advertence mastery(avajjana-vasi): to be able easily to advert to the jhana factors where and when you wish.

2) Attainment mastery (samapajjana-vasi): to be able easily to attain jhana where and when you wish.

3) Determination mastery @adhitthana-vasi): to be able easily to maintain your jhana where, when, and for as long as
you wish: one, two, or three hours, etc., according to the determined time.

4) Emergence mastery(vutthana-vasi): to be able easily to emerge from jhana where and when you wish.

5) Reflection mastery (paccavekkhapa-vasi): to be able easily to reflect on the jhana factors where and when you
wish. In practice, this is the same as the first mastery: advertence mastery. They both occur in the same
mind-door process.

In the 'Pabbateyya-Gavi Sutta’of the Ariguttara-Nikaya, The Buddha says one should not try going to the second
jhana before mastering the first jhana in these five ways. He explains that if one does not master the first jhana
completely, and tries to go to higher jhanas, one will lose the first jhana, as well as be unable to attain the other
jhanas. One will lose all the jhanas.®*

THE SECOND JHANA

When you have mastered the first jhana, you can try to progress to the second jhana. You need to enter the now
familiar first jhana, emerge from it, reflect on the two disadvantages of the first jhana, and one advantage of the
second jhana. That is:

8 A.IX.Liv.4 'Gavi-Upama-Suttam’(‘The Cow Simile Sutta’)(My—3.215-219)
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1) The first disadvantage of the first jhana is that it is close to the enemy of the five hindrances:
i) sensual desire(kama-cchanda)|iv) restlessness&remorse (uddhacca-kukkucca)
i) ill will(byapada) V) scepticism (vici-kiccha)
i) sloth&torpor (thina-middha)
They are first removed by the first jhana; that is why the first jhana is close to the five hindrances.

2) The second disadvantage of the first jhana is that it has the gross jhana factors of application and sustain-
ment. They make it less tranquil than the second jhana, which is without them. Because of the gross jhana
factors of application and sustainment, this jhana is very weak and can easily fall down.

3) The advantage of the second jhana is that it is without application and sustainment, which makes it more
peaceful than the first jhana.

After reflecting in this way, with no desire now for the gross jhana factors application and sustainment; with a de-
sire for the three peaceful factors joy, happiness, and one-pointedness, you should again concentrate on the an-
-apana patibhaga-nimitta. But here we need to mention that when you now concentrate on the breath, you must
not note: ‘Breathing in, breathing out’, etc. Why not? Because such noting is verbal expressionvac-vifnatti) produced
by the two gross jhana factors, application and sustainment. When there is the desire to remove those two factors,
you must not arouse them by noting. This goes for all the higher jhanas.

So concentrate on the breath without noting until there is again full absorption. If you never experienced the sec-
ond jhana before, this full absorption will be the first jhana only. So you will understand that there are still the gross
jhana factors application and sustainment. You should stay in the first jhana for few minutes only. When you now
emerge from the first jhana, and again review the jhana factors, the two jhana factors application and sustainment
will appear gross to you, while joy, happiness and one-pointedness will appear peaceful. So, in order to abandon
the gross factors and obtain the peaceful factors, you should again concentrate on the an-apana patibhaga-nimitta .
Very soon, full absorption will appear, the second jhana. You should then develop the five masteries of the second
jhana.

THE THIRD JHANA

When you have succeeded, and want to develop the third jhana, you should emerge from the now familiar sec-
ond jhana, reflect on the two disadvantages of the second jhana, and one advantage of the third jhana. That is:

1) The first disadvantage of the second jhana is that it is close to the first jhana, which has the gross jhana fac-
tors of application and sustainment. For that reason, you can easily fall down to the first jhana.

2) The second disadvantage of the second jhana is that it has the gross jhana factor joy. That makes it less tran-
quil than the third jhana, which is without joy.

3) The advantage of the third jhana is that it has only the two factors happiness and one-pointedness, which
makes it more peaceful than the second jhana.

After reflecting in this way, with no desire now for the gross jhana factor joy; with a desire for only the peaceful
jhana factors happiness and one-pointedness, you should again concentrate on the an-gpana patibhaga-nimitta,
until there is full absorption again. If you never experienced the third jhana before, this full absorption will be the
second jhana only. So you will understand that there is still the jhana factor joy. You should stay in the second
jhana for a few minutes only. When you now emerge from the second jhana, and again review the jhana factors,
the jhana factor joy will appear gross to you, while happiness and one-pointedness will appear peaceful. So, in or-
der to abandon the gross factor and obtain the peaceful factors, you should again concentrate on the an-gpana
patibhaga-nimitta . Very soon, full absorption will appear, the third jhana. You should then develop the five master-
ies of the third jhana.

THE FOURTH JHANA

When you have succeeded, and want to develop the fourth jhana, you should emerge from the now familiar third
jhana, reflect on the two disadvantages of the third jhana, and one advantage of the fourth jhana. That is:

1) The first disadvantage of the third jhana is that it is close to the second jhana, which has the gross jhana fac-
tor joy. For that reason, you can easily fall down to the second jhana.

2) The second disadvantage of the third jhana is that it has the gross jhana factor happiness, making it less tran-
quil than the fourth jhana, which is without happiness.

3) The advantage of the fourth jhana is that it has only equanimity and one-pointedness, which makes it more
peaceful than the third jhana.

After reflecting in this way, with no desire now for the gross jhana factor happiness; with a desire for the peaceful
jhana factors equanimity and one-pointedness, you should again concentrate on the an-dpana patibhaga-nimitta.
Until there is full absorption again. If you never experienced the fourth jhana before, this full absorption will be the
third jhana only. So you will understand that there is still the jhana factor happiness. You should stay in the third
jhana for a few minutes only. When you now emerge from the third jhana, and again review the jhana factors, the
jhana factor happiness will appear gross to you, while equanimity and one-pointedness will appear peaceful. So, in
order to abandon the gross factor and obtain the peaceful factors, you should again concentrate on the an-apana
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patibhaga-nimitta. Very soon, full absorption will appear, the fourth jhana. You should then develop the five master-
ies of the fourth jhana.

THE JHANAS AND THE BREATH

In the first jhana the formation of breath becomes very subtle; in the second it becomes subtler; in the third
jhana it becomes even subtler; and in the fourth jhana it stops completely. The breath in the fourth jhana does not
merely become imperceptibly subtle: in the fourth jhana, the formation of breath stops completely. With the at-
tainment of the fourth jhana, the breath stops completely.

Many do not believe that the breath stops at the fourth jhana. But please listen to The Buddha in the '‘Raho-Gata
Sutta’of the 'Vedana-Samyutta”®

For one who has completed the fourth jhana, the in&out breaths have ceased (assdsa-passasa niruddha hont;)....
For one who has completed the fourth jhana, the in&out breaths have calmed (vipasanta honti)....
For one who has completed the fourth jhana, the in&out breaths have been tranquillized (patippassadaha honti)....

That is how the fourth jhana completes the fourth stage in the development of an-gpana-ssati:

[4] ‘Tranquillizing the body formation, I shall breathe in": thus he trains.
‘Tranquillizing the body formation, I shall breathe out’: thus he trains.

THE NOBLE EIGHTFOLD PATH OF SAMATHA

As we mentioned earlier, during samatha meditation, one is developing the Noble Eightfold Path. At any time
when you know the breath object and nothing else, we may say the eight factors have arisen. Their object is then
either the parikamma-nimitta (preparatory sign), or the uggaha-nimitta (learning sign), or the patibhaga-nimitta
(counterpart sign).

For example, at the attainment of the first an-gpana jhana, the eight factors take as object the an-gpana
patibhaga-nimitta. Although the three morality factors Right Speech, Right Action, and Right Livelihood do not in
fact take as object the an-apana patibhaga-nimitta, we include them, because before you undertook samatha medi-
tation, you undertook either the five, eight, nine, or ten precepts, or the bhikkhu'’s two-hundred and twenty-seven
precepts, etc. We have thus the eight factors:

1) Right ViewSamma-Ditthi): it penetrates the an-apana patibhaga-nimitta with wisdom.

2) Right Intention(Samma-Sarikappa): it corresponds to the jhana factor application(vitakka), which applies the mind
to the an-dpana patibhaga-nimitta.

3) Right Speech(Samma-Vac3): it has been undertaken beforehand, as the precept not to tell lies, etc.

4) Right Action(Samma-Kammanta). it has been undertaken beforehand, as the precept not to kill, etc.

5) Right Livelihood(Samma-Ajiva): it has been undertaken beforehand, as the same precepts.

6) Right Effort(Samma-Vayama): it makes effort to penetrate the an-apana patibhaga-nimitta, to apply the mind to
it, to be mindful of it, and to concentrate on it.

7) Right Mindfulness(Samma-Sati): it is mindful of the an-gpana patibhaga-nimitta, and does not allow the other
factors to leave the an-apana patibhaga-nimitta.

8) Right Concentration(Samma-Samadhi): it concentrates on the an-gpana patibhaga-nimitta.

That is how the eight factors of the Noble Eightfold Path arise at the attainment of the first jhana. At the arising of
the second, third, and fourth jhanas, it is the same except that Right Intention (Samma-Sarikappa) does not arise, as it
corresponds to the jhana factor application, which is absent in those jhanas.

CONCLUSION

The four jhanas are also called fine-material sphere jhanasrip-avacara-jhana), because they may cause rebirth in the
fine-material realm. But The Buddha does not encourage us to develop jhana for that reason. He encourages us to
develop jhana as a basis for practising vipassana meditation, as insight-basis jhana (vijpassana-padaka-jihana).

Before practising vipassana, you should develop samatha further, in order to strengthen your concentration with,
for example, the ten kasinas, etc., and the four immaterial jhanas. But we should like now to discuss how to prac-
tice vipassana meditation based on the fourth dn-gpana jhana.

8 s.1v.ii.l 'Raho-Gata-Suttam’(‘The Solitude-Gone Sutta’) (My—2.418)
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VIPASSANA MEDITATION
(From the ‘'In&Out-Breath Section’ of the ‘Maha-Sati-Patthana Sutta”) 8

As we discussed in our introduction, there are two types of vipassana: mundane vipassana and supramundane vi-
passana. Mundane vipassana takes as object first the five aggregates and their causes, and then the imperman-
ence, suffering, and non-self characteristics of the five aggregates and their causes. Supramundane vipassana takes
Nibbana as object. To attain supramundane vipassana, you need first to develop mundane samatha and then mun-
dane vipassana. Mundane samatha we have already discussed. Mundane vipassana is what we shall now discuss.

In the various quotations we gave in our preface, The Buddha describes vipassana as one’s knowing and seeing
the five aggregates. He also describes vipassana as one’s directly knowing, fully knowing, having dispassion for,
and abandoning the five aggregates; directly knowing, fully knowing, having dispassion for, and abandoning the six
internal bases and six external bases; and directly knowing, fully knowing, having dispassion for, and abandoning
the all.

What is the difference between these various explanations? According to the meaning, there is no difference. The
Buddha merely explains the same thing according to various classifications, to suit his listeners. Ultimately, the ob-
ject of vipassana is always the same: ultimate materiality, ultimate mentality, and their causes.

THE THREE TYPES OF FULL KNOWLEDGE

Again, as we explained in our preface, according to The Buddha, to practise vipassana, you need first to know
and see with your own direct knowledge materiality, feeling, perception, formations, and consciousness of past,
future, and present, internal and external, gross and subtle, inferior and superior, far and near. Those five aggrega-
tions are what The Buddha calls the five clinging-aggregates. They are the Noble Truth of Suffering. To practise
vipassana, you need also to know and see their origination and cessation, which is dependent origination in regular
and negative order. This is what The Buddha means by one’s directly knowing the five aggregates, the six internal
and external bases, the all, materiality and mentality, the objects of the four foundations of mindfulness. Such
knowledge is what we call the known full-knowledge (Ata-pariiiia).

Once the eleven categories of the five aggregates have become fully known to you, you then need to investigate
their natures of impermanence(anicca), suffering (dukkha), and non-selfan-att). This is what The Buddha means by
fully knowing the five aggregates, the six internal and external bases, the all, materiality and mentality, the objects
of the four foundations of mindfulness. Such knowledge is what we call the investigation full-knowledge (tirana-par-
iina).

The purpose of investigating the five aggregates again and again as impermanent, suffering and non-self is to
abandon one’s clinging to them. And when one investigates them that way again and again, indeed (if one’s prac-
tice is the right one, if one’s vipassana knowledge is deep and profound, and if one has sufficient parami’) there
arises dispassion for the five aggregates, and one abandons one’s clinging to them. This is what The Buddha means
by having dispassion for and abandoning the five aggregates, the six internal and external bases, the all, materiality
and mentality, the objects of the four foundations of mindfulness. Such knowledge is what we call the abandon-
ment full-knowledge (pahana-pariifia).

VIPASSANA MEDITATION: FIRST STAGE

In the ‘Maha-Sati-Patthana Sutta; The Buddha describes these same three knowledges as four stages of contem-

plation and knowledge. With the first stage, He describes the known full-knowledge (#ata-parifiia) as contemplating the
body (kaya):

[1.1] Thus he abides contemplating the body in the body (kaye kay-anupassi) internally (ajjhattam),
[1.2] or he abides contemplating the body in the body externally (bahiddha),
[1.3] or he abides contemplating the body in the body internally and externally (ajjhatta-bahiddha).

THE THREE BODIES

What is the bodykaya)? In the 'Maha-Nidana Sutta’of the Digha-Nikdya, The Buddha speaks of of two bodies: the
mentality body (nama-kaya) and the materiality body (ripa-kaya). Thus, in his explanation of an-dpana-ssatiin his Pati-
sambhida-Magga, the Venerable Sariputta explains that the body to be contemplated in an-gpana-ssatiis those two
bodies.®” In the /An-Apana-Ssati Sutta;, however, The Buddha speaks also of the in&out-breath as a body (kdya): we

% p.11.9 (8374)/M.1.i.10 (§107) ‘Maha-Sati-Patthana-Suttam’(‘The Great Mindfulness-Foundation Sutta’)(My—D.2.232/M.1.71)
8 In D.IL.2 'Maha-Nidana-Suttam’(The Great Causation Sutta’), The Buddha explains: ‘Whatever modes(@arefi), Ananda,
whatever featuresliigehi), whatever signs(nimittehi), and whatever exponentsuddesehi) by which the mentality body (néma-kayassa)
and materiality body (ripa-k3yassa) come to be known (pairatti hoti), those modes, those features, those signs, those exponents,
not being there(a-sati), would even then designative contact(adhivacana-samphasso) or impingent contact(patigha-samphasso) come
to be known (pariigyetha)? (Not so, Venerable Sir.)’ Then in PsM.Liii.5 (§170) '‘Sato-Kari-Nana-Niddeso’(‘The Mindful-Practiser
Knowledge Exposition’) PD.iii.240, Ven. Sariputta explains: “Body (4gya)” is two bodies: the mentality body (nama-kaya), and the
materiality body (ripa-kaya).’
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mentioned this earlier.®® That in&out-breath body is included in the materiality body. And the materiality body The
Buddha also calls the produced body (karaja-kaya), which again includes the in&out-breath body.

Why are they called bodies? Because they arise as bodies. We mentioned this earlier: mentality arises as a body
of consciousness together with mental factors, and materiality arises as a body of different types of materiality, as
rupa kalapas born of kamma, of consciousness, of temperature, and of nutriment.

Vipassana is meditation on those two bodies. Whereas there are forty meditation subjects in samatha, in vipas-
sana, there are only two: materiality meditation (rigpa-kammatthana) and mentality meditation nama-kammatthana), or ma-
teriality apprehension (ripa-pariggaha) and mentality apprehensionnama-pariggaha). And according to the commentary of
the ‘Maha-Sati-Patthana Sutta; the bhikkhu who has developed the fourth an-gpana jhana can develop vipassana
beginning either with materiality meditation or mentality meditation. But if you have developed another samatha
subject up to the fourth jhana, you can of course use that instead, for example, one of the ten kasinas. If you wish
to begin with mentality meditation rather than materiality meditation, you should begin by discerning the mentality
of your jhanas: they are either fine-material sphere or immaterial sphere mentality. To discern the mentality of our
sensual sphere, you need, however, to have finished materiality meditation, because you need in that case to dis-
cern both the internal material base and external one.

If you are a pure-vipassana vehicler (suddha-vipassana-yanika), then according to the Visuddhi-Magga, you have no
choice: you need first to practise materiality meditation, which is four-elements meditation. As we shall now ex-
plain, when you develop four-elements meditation, you will reach concentration that is similar to access concentra-
tion (upacara-samadhi). Using that concentration for vipassana, the pure-vipassana vehicler can then practise mentality
meditation, although (having no jhana), you will be unable to discern fine-material sphere and immaterial-sphere
mentality.

Some yogis begin as pure-vipassana vehiclers by practising four-elements meditation. But once they have com-
pleted it, and have attained the strong and powerful concentration similar to access concentration, they use that
concentration to then develop jhana. Then they practise as samatha vehiclerssamatha-yanika).

We shall now describe vipassana, beginning with the materiality meditation-subjectripa-kammatthana).

8 The Most Venerable Sayadaw mentioned the in&out-breath body in connection with samatha <See under ‘Tranquillizing The
Body Formation, p.34 + related quotation there from the An-Apana-Ssati’sutta, footnote 77>.
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MATERIALITY MEDITATION

FOUR-ELEMENTS MEDITATION IN BRIEF

The Buddha teaches materiality meditation either in brief or in detail. In the ‘Maha-Sati-Patthana Sutta; He
teaches it in brief:

Again and further, bhikkhus, a bhikkhu reviews this very body, however it may be placed or disposed, in terms of the ele-
ments thus: ‘There is in this body: the earth elementpathavi-dhatu), the water elementGpo-dhatu), the fire element fejo-ahatu),
the wind element(vayo-dhatit).’

Materiality meditation we also call four-elements meditation, and those four elements are to be recognized by
their characteristics. In the Dhamma-Sarigani, The Buddha describes materiality according to twelve characteris-
tics:®

EARTH WATER FIRE WIND

1) hardness |[4) softness 7) flowing |9) heat |11) supporting
2) roughness |5) smoothness [8) cohesion |10) cold |12) pushing
3) heaviness |6) lightness

USING YOUR INSIGHT-BASIS JHANA

Just as there is a samatha and vipassana stage for an-gpana-ssati, so is there a samatha and vipassana stage for
four-elements meditation. But since we are here discussing the meditator who has developed an-gpana jhana for
the sake of using it as insight-basis jhana(vipassana-padaka-jihana), you should in every sitting re-establish your fourth
an-apana jhana. Then, when your mind is bright, brilliant, and radiant, you should emerge from the fourth jhana,
and develop the four-elements meditation. You should do this at every sitting. With the power and light of your
an-gpana jhana, you will be able to complete four-elements meditation quite quickly.

How To DISCERN THE TWELVE CHARACTERISTICS AND FOUR ELEMENTS

You must learn how to discern each of the twelve characteristics, one at a time. Usually, the beginner is first
taught the characteristics easier to discern, and then the more difficult ones; usually in this order: pushing, hard-
ness, roughness, heaviness, supporting, softness, smoothness, lightness, heat, coldness, cohesion, flowing.

Each characteristic must be discerned in first one place in the body, and then throughout the body. Eventually,
you need to discern all twelve characteristics.

When you can discern these twelve characteristics one by one throughout your body very, very quickly, you
should discern them in the sequence taught by the Buddha: earth, water, fire, and wind. In other words: hardness,
roughness, heaviness, softness, smoothness, lightness, flowing, cohesion, heat, cold, supporting, and pushing.
When you can discern them very, very quickly in your body one by one, you will see many or all characteristics at
the same time. Then it is usually better to take an overview, as if you were looking from behind your shoulder, or
looking down from above your head.

Practising in this way, you may develop tension because of an imbalance in the elements. In that case, you should
balance them by way of opposites. For example, when hardness is very strong, you should emphasize softness and
so on. The opposites are six pairs.

hardness | roughness |heaviness | flowing |heat |supporting

g ¢ | ¢ | |C] T

softness |smoothness | lightness |cohesion |cold | pushing

EARTH WATER FIRE WIND

When you can see all twelve characteristics almost at the same time, you can go on to discern them in the four
groups: earth, water, fire, and wind. But please make sure that you are able to see each and every characteristic
clearly, each of the four elements. Then, taking those characteristics as object, you should develop concentration
on those four elements in your body.

As you develop concentration on the four-elements in your body, you will approach access concentration(upacara-
-samadhi). Tt is not real access concentration, because real access concentration is the concentration that you attain
just before attaining jhana, and with four-elements meditation, you can never attain jhana. But you can develop
very strong and powerful concentration, which is almost the same as access concentration.

8 DhS.I1.647-651 'Upada-Bhajaniyam’ (Classification of Derived [Materiality]’)(My—170-171)




44 The Only Way for Realization of Nibbana 44

As you concentrate on the four elements, you will see different kinds of light. Usually it is a smoky grey light, like
when you developed an-gpana-ssati. Here, however, you should concentrate on the four elements in that smoky
grey light. Then it will become white like cotton wool, then bright white like clouds, and then your whole body will
appear as a white form. As you continue to concentrate on the four elements in the white form, it will become
translucent like a block of ice or glass.

Why has it become translucent? Because of the translucent ripa kalapas. You will remember that we earlier ex-
plained how materiality arises as sub-atomic particles called kalapas. They are made up of various types of materi-
ality. And there are five types of kalapas which include translucent materiality (pasada-ripa): the eye-, ear-, nose-,
tongue-, and body translucency. The body translucency is found throughout the body, also in all your six sense
bases. That is why now, your whole body appears translucent. The reason why you do not see that the translucent
block is in fact countless kalapas is that you have not yet broken down what we call the delusion of compact-
ness(ghana):. the delusion that materiality is compact, when in fact it is no such thing.

THE THREE DELUSIONS OF COMPACTNESS

There are three delusions of compactness:

1) Thinking that materiality is one compact continuity that persists unchanged: this is the delusion of continuity
compactness (santati-ghana).

2) Thinking that materiality is a synthetic whole, which is thinking that the kalapas are ultimate materiality: this is
the delusion of synthesis compactness (samiha-ghana).

3) Thinking that materiality depends on a self, a self which controls materiality: this is the delusion of function
compactness (kicca-ghana).

You are practising materiality meditation in order to overcome these three delusions. The first one you need to
overcome is the delusion of continuity compactness, which you do by discerning the rtipa kalapas.

How TO SEE AND ANALYSE THE RUPA KALAPAS

Once your body appears as a translucent block, you should still continue just to discern the four elements as be-
fore. And eventually, the block will sparkle and emit light. When you can concentrate on the four elements in that
sparkling, translucent block continuously for at least half an hour, you have attained concentration that is similar to
access concentration (upacara-samadhi). And that concludes the samatha stage of four-elements meditation.

Now you begin the vipassana stage of four-elements meditation. With the light of that access concentration, you
should now look for small gaps in the translucent block, to discern the space element @kasa-ahatu). The space ele-
ment forms the boundary between the kalapas. Once you have discerned the space element, the translucent block
will break down into small particles: they are the ripa kalapas that we have now mentioned several times. You
have now penetrated the delusion of continuity compactness. Then you need to overcome the delusion of synthesis
compactness. You need to discern the four elements of each kalapa. In each kalapa, there are at least eight types
of characteristic:

EARTH WATER FIRE WIND
1) hardness or softness 4) flowing and |6) heat or cold |7) supporting and
2) roughness or smoothness |5) cohesion 8) pushing
3) heaviness or lightness

Properly to understand materiality, your practice needs to be systematic. That is why, according to the Visud-
dhi-Magga, you should analyse materiality according to the forty-two parts of the body, the eighteen elements, the
twelve bases, five aggregates, etc.® In Pa-Auk we usually teach meditators first to analyse materiality according to
the six bases and their respective type of object, one by one: the eye and sights, the ear and sounds, the nose and
odours, the tongue and flavours, the body and tangibles, and the heart base and other objects. You need to see
the different types of kalapa there, and to analyse them: ‘This is the earth element of an eye decad-kalapa’, ‘This is
the water element of an eye decad-kalapa’, etc. You need to see all the different types of materiality of each type
of kalapa: the four elements and derived materiality, such as colour, odour, flavour, nutritive essence, and life fac-
ulty. You need also to see that all types of materiality are untranslucent, except the five types of translucency.

% <See tables under Ultimate Reality’, p.75.>
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THE TWENTY-EIGHT TYPES OF MATERIALITY: TABLE

FOUR TYPES OF UNDERIVED CONCRETE MATERIALITY (1jpphanna-ripa)
GREAT ESSENTIALS(/maha-bhiita)

1) earth element(pathavi-ahatu)| 3) fire elementtejo-ahatu)
2) water element(@po-ahatu) | 4) wind element(vayo-adhatu)
JLLLLLLLLLLLLLLLLLLLLLll

TWENTY-FOUR TYPES OF DERIVED MATERIALITY (Upadaya-rdpa)

FOURTEEN TYPES OF CONCRETE DERIVED MATERIALITY (7jpphanna-upadaya-ripa)

TRANSLUCENT MATERIALITY (Pasada-rdpa) FIELD MATERIALITY(gOCara ripa) 1) nutritive essence(oj3)

1) eye translucency(cakkhu-pasaaa) |1) colour(vanna) 1) life faculty givit-indriya)

2) ear translucency (sota-pasada) 2) sound(sadda) 1) heart materiality (hadaya-ripa)

3) nose translucency(ghana-pasada) |3) odour(gandha) SEX MATERIALITY(bh8Va-]03)

4) tongue translucency_a'/vhé-pfséda) 4) flavour (rasa) 1) male sex materiality(purisa-bhava-ripa)
5) body translucency (kéyapasias) | (5) tangible(protthabba)) | 2) female sex materiality(itthi-bhava-ripa)
TEN TYPES OF UNCONCRETE MATERIALITY (anijpphanna-riapa)
DELIMITING MATERIALITY (pariccheda-rdpa) | CHANGE MATERIALITY(VIKara-ripa) | CHARACTERISTIC MATERIALITY (Jakkhana-ripa)
1) space element(Gkasa-ahatu) 1) lightness(lahuts) 1) generation(upacaya)

EXPRESSION MATERIALITY (Vifiiatti-rijpa) 2) fngib_iIity/softnessN(fnu_duta') 2) continui"cy(sfntat/)

1) bodily expression kdya-viiAatti) 3) wieldiness(kammariiata) 3) ggelng(/arata) o

2) verbal expression vacrviiiatti) 4) Impermanence (aniccata)

There are in total twenty-eight types of materiality: eighteen types of concrete materiality and ten types of un-
concrete materiality. Concrete materiality is born of the four causes: kamma, mind, temperature, or nutriment. Un-
concrete materiality is not born of those causes. The space element delimits and defines the kalapas; expression
materiality, change materiality, and characteristic materiality, are modes of concrete materiality.

Fully to understand materiality, however, you need to discern both types. But only concrete materiality is to be
contemplated by vipassana knowledge(vjpassang-iana) as impermanent, suffering, and non-self.

In order to see all these types of materiality throughout the body, you need always to use your insight-basis jhana
(vipassana-padaka-jjhana). Here, we are discussing the meditator who uses the an-gpana jhana, in which case, you
should in every sitting re-establish your fourth an-gpana jhana. Then, when your mind is bright, brilliant and radi-
ant, you should emerge from the fourth jhana, and use the power and light of your an-3pana jhana to practise four-
elements meditation systematically as before, until again you can see the kalapas. Then analyse each of the six
sense bases as shown in the charts. This is the only way you can fully understand materiality with your own direct
knowledge.
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The Basic Types of Materiality of the Eye

(3 types of decad kalapa [3 x 10 = 30]+ nonad kalapas [9] + 3

pes of octad kalapa [3 x 8= 24] = 63)

type EYE DECAD-KALAPA BODY DECAD-KALAPA* SEX DECAD-KALAPA*
quality translucent translucent untranslucent
origin kamma kamma kamma
function base/door for sights door to tangibles (earth/fire/wind) | determines sex ©
1 earth earth earth
2 water water water
3 fire fire fire
4 wind wind wind
5 colour colour colour
6 odour odour odour
7 flavour flavour flavour
8 nutritive essence nutritive essence nutritive essence
9 life faculty life faculty life faculty
10 eye translucency body translucency sex materiality
+
bype LIFE NONAD-KALAPA* OCTAD KALAPA*
quality untranslucent untranslucent untranslucent untranslucent
orgin kamma consciousness temperature nutriment
1 earth earth earth earth
2 water water water water
3 fire fire fire fire
4 wind wind wind wind
5 colour colour colour colour
6 odour odour odour odour
7 flavour flavour flavour flavour
8 nutritive essence nutritive essence nutritive essence nutritive essence
9 life faculty

The Basic Types of Materiality of the Ear

(3 types of decad kalapa [3 x 10 = 307+ nonad kalapas [9] + 3 &

pes of octad kalapa [3 x 8= 24] = 63)

bpe EAR DECAD-KALAPA BODY DECAD-KALAPA* SEX DECAD-KALAPA*
quality translucent translucent untranslucent
origin kamma kamma kamma
function base/door for sound door to tangibles(earth/fire/wind) | determines sex
1 earth earth earth
2 water water water
3 fire fire fire
4 wind wind wind
5 colour colour colour
6 odour odour odour
7 flavour flavour flavour
8 nutritive essence nutritive essence nutritive essence
9 life faculty life faculty life faculty
10 ear translucency body translucency sex materiality
+
type LIFE NONAD-KALAPA* OCTAD KALAPA*
quality untranslucent untranslucent untranslucent untranslucent
origin kamma consciousness temperature nutriment
1 earth earth earth earth
2 water water water water
3 fire fire fire fire
4 wind wind wind wind
5 colour colour colour colour
6 odour odour odour odour
7 flavour flavour flavour flavour
8 nutritive essence nutritive essence nutritive essence nutritive essence
9 life faculty
X

The body decad-, sex decad-, life honad- and octad kalapas are the same throughout the six sense-organs.
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The Basic Types of Materiality of the Nose

(3 types of decad kalapa [3 x 10 = 30]+ nonad kalapas [9] + 3 types of octad kalapa [3 x 8= 24] = 63)

type NOSE DECAD-KALAPA BODY DECAD-KALAPA* SEX DECAD-KALAPA*
quality translucent translucent untranslucent
origin kamma kamma kamma
function base/door for odour door to tangibles (earth/fire/wind) | determines sex
1 earth earth earth
2 water water water
3 fire fire fire
4 wind wind wind
5 colour colour colour
6 odour odour odour
7 flavour flavour flavour
8 nutritive essence nutritive essence nutritive essence
9 life faculty life faculty life faculty
10 nose translucency body translucency sex materiality
+
bype LIFE NONAD-KALAPA* OCTAD KALAPA*
quality untranslucent untranslucent untranslucent untranslucent
orgin kamma consciousness temperature nutriment
1 earth earth earth earth
2 water water water water
3 fire fire fire fire
4 wind wind wind wind
5 colour colour colour colour
6 odour odour odour odour
7 flavour flavour flavour flavour
8 nutritive essence nutritive essence nutritive essence nutritive essence
9 life faculty

The Basic Types of Materiality of the Tongue
(3 types of decad kalapa [3 x 10 = 301+ nonad kalapas [9] + 3 types of octad kalapa [3 x 8= 24] = 63)

type TONGUE DECAD-KALAPA BODY DECAD-KALAPA* SEX DECAD-KALAPA*
quality translucent translucent untranslucent
origin kamma kamma kamma
function base/door for flavour door to tangibles (earth/fire/wind) | determines sex
1 earth earth earth
2 water water water
3 fire fire fire
4 wind wind wind
5 colour colour colour
6 odour odour odour
7 flavour flavour flavour
8 nutritive essence nutritive essence nutritive essence
9 life faculty life faculty life faculty
10 tongue translucency body translucency sex materiality
+
bpe LIFE NONAD-KALAPA* OCTAD KALAPA*
quality untranslucent untranslucent untranslucent untranslucent
origin kamma consciousness temperature nutriment
1 earth earth earth earth
2 water water water water
3 fire fire fire fire
4 wind wind wind wind
5 colour colour colour colour
6 odour odour odour odour
7 flavour flavour flavour flavour
8 nutritive essence nutritive essence nutritive essence nutritive essence
9 life faculty
X

The body decad-, sex decad-, life nonad- and octad kalapas are the same throughout the six sense-organs.
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The Basic Types of Materiality of the Body
(2 types of decad kalapa [2 x 10 = 20] + nonad kalapas [9] + 3 types of octad kalapa [3 x 8= 24] = 53)

type BODY DECAD-KALAPA* SEX DECAD-KALAPA*

quality translucent untranslucent

origin kamma kamma

function base/door for tangibles (earth, fire, and wind) determines sex

1 earth earth

2 water water

3 fire fire

4 wind wind

5 colour colour

6 odour odour

7 flavour flavour

8 nutritive essence nutritive essence

9 life faculty life faculty

10 body translucency sex materiality

type LIFE NONAD-KALAPA* OCTAD KALAPA*

quality untranslucent untranslucent untranslucent untranslucent
orgin kamma consciousness temperature nutriment
1 earth earth earth earth

2 water water water water

3 fire fire fire fire

4 wind wind wind wind

5 colour colour colour colour

6 odour odour odour odour

7 flavour flavour flavour flavour

8 nutritive essence nutritive essence nutritive essence nutritive essence
9 life faculty

X

These four types of kalapa are the same throughout the six sense-organs.
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The Basic Types of Materiality of the Heart

(3 types of decad kalapa [3 x 10 = 30] + nonad kalapas [9] + 3 types of octad kalapa [3 x 8= 24] = 63)

type HEART DECAD-KALAPA# BODY DECAD-KALAPA* SEX DECAD-KALAPA*

quality untranslucent translucent untranslucent

origin kamma kamma kamma

function base for the base/door for tangibles determines sex
mind-/mind-consciousness element ¥ (earth/fire/wind)

1 earth earth earth

2 water water water

3 fire fire fire

4 wind wind wind

5 colour colour colour

6 odour odour odour

7 flavour flavour flavour

8 nutritive essence nutritive essence nutritive essence

9 life faculty life faculty life faculty

10 heart materiality body translucency sex materiality

+

bype LIFE NONAD-KALAPA* OCTAD KALAPA*

quality untranslucent untranslucent untranslucent untranslucent

origin kamma consciousness temperature nutriment

1 earth earth earth earth

2 water water water water

3 fire fire fire fire

4 wind wind wind wind

5 colour colour colour colour

6 odour odour odour odour

7 flavour flavour flavour flavour

8 nutritive essence nutritive essence nutritive essence nutritive essence

9 life faculty

# Eye-, ear-, nose-, tongue-, and body consciousnesses arise dependent upon the translucent tenth type of materi-
ality (door) of respectively the eye-/ear-/nose-/tongue-/body decad-kalapas. But all other consciousnesses (which
comprise the mind-/mind-consciousness element) arise dependent upon the heart materiality of heart decad-kala-

pas.

¥ Mind element(mano-dhatu). the five-door adverting- and un/wholesome receiving consciousness; mind-conscious-

v —

ness element(mano-vifnana-ahatu). the investigation-/impulsion-/registration/process-separate consciousness.
* The body decad-, sex decad-, life-nonad- and octad kalapas are the same throughout the six sense-organs.
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FOUR-ELEMENTS MEDITATION IN DETAIL

In the 'Maha-Rahul-Ovada Sutta’ and 'Dhatu-Vibhariga Sutta’, both of the Majihima-Nikdya, the Buddha describes
also four-elements meditation by way of the forty-two parts of the body. It is also discussed in the Visuddhi-Magga.
We shall now discuss it, in order properly to finish our discussion of materiality meditation.

THE TWENTY EARTH-ELEMENT PARTS

The Buddha describes twenty parts of the body in which earth element is predominant:

1) head hairsfkes3) |6) fleshmamsam) 11) heart(hadayam) 16) bowelsantam)

2) body hairs@loms)|7) sinews(naharu) 12) liver(yakanam) 17) mesentery (antagunam,)
3) nails(nakha) 8) bones(atthi) 13) membrane kilomakam)| 18) gorge (udariyam)

4) teeth(dants) 9) bone marrow atthi-miijam)| 14) spleen pihakam) 19) faeces(karisam)

5) skin(taco) 10) kidneys (vakkam) 15) lungs(papphasam) 20) brain(mattha-lurigam)

Of these twenty parts all except gorge and faeces are made up of fifty-three types of materiality: the body decad-
kalapa, the sex decad-kalapa, the life nonad-kalapa, and the mind-born, temperature-born, and nutriment-born
octad kalapas: in all, fifty-three types of materiality.”* Gorge and faeces are made up of only temperature-born oc-
tad kalapas: eight types of materiality.

The hair that is outside the skin has a very small amount of body decad-kalapas, which makes them very difficult
to discern. So first look for the fifty-three types of materiality in the root of the hair, inside the skin. This applies
also to your nails: please look for the fifty-three types of materiality in the root of the nails, near the flesh of your
fingers and toes.

THE TWELVE WATER-ELEMENT PARTS

There are twelve parts in the body in which water element is predominant:

1) Dbile(pittam) 4) bloodlohitam)
2) phlegm(semham)|5) sweat(sedo) |8) grease(vas3)
3) pus(pubbo) 6) fat(medo) 9) saliva(ktelo)

Pus and urine are temperature-born octad kalapas: only eight types of materiality. Sweat, tears, saliva, and mu-
cus are either mind-born octad kalapas or temperature-born octad kalapas: in all sixteen types of materiality. The
remaining six parts are all made up of fifty-three types of materiality, as the body.*!

7) tears(assy) |10) mucus(siighanika)
11) synovia(lasika)

12) urine(muttant;)

THE FOUR FIRE-ELEMENT PARTS

There are four parts of the body in which the fire element (heat) is predominant:

1) heating fire(santappana-tejo): this is the fire element that heats the body, because the body is disturbed kuppite),
because of intermittent fever, etc.

2) ageing fire(irana-tejo): this is the fire element that causes maturing and ageing.

3) burning fire(daha-tejo): this is the fire element of a burning fever.

4) digestive fire(pacaka-tejo): this is the fire element by which food and drink, etc., become digested.

These four parts of the body are made up of only kalapas with predominant fire element. They do not have any
shape like the parts in which earth element or water element is predominant. So you will have to look for kalapas in
which the fire element is predominant in order to see these parts of the body. If they are not clear, try to contem-
plate them at a time when you have just eaten, or when you had a fever.

THE SIX WIND-ELEMENT PARTS

There are six parts in which the wind element is predominant:

1) up-going windsuddhari-gama vatg) |4) winds in the bowelskotthasaya vata)
2) down-going winds(adho-gama vat3)|5) winds passing through the limbs arigam-arig-anusarino vata)
3) winds in the bellykucchisaya vats) |6) the in&out breath (@ssaso passaso)

The in&out-breath is made up of mind-born nonad kalapas: earth, water, fire, wind, colour, odour, flavour, nutri-
tive essence, and the sound of the breath. The remaining five wind-element parts are made up of life nonad-
kalapas, and the mind-born, temperature-born, and nutriment-born octad kalapas: in all thirty-three types of mate-
riality.

To see that the breath is mind-born, you need to see the consciousnesses that produce the breath: you see those
consciousnesses by discerning them in the mind-door, as you did when discerning the five jhana factors. And you
need to see that those consciousnesses arise dependent on the materiality of the heart base. This is the procedure

91 <See table ‘The Basic Types of Materiality of the Body’, p.48.>
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to follow when defining and analysing all types of mind-born materiality. When you see the breath born of those
consciousnesses, discern the four-elements in it, and you will see that it is made up of nonad kalapas with sound as
the ninth. Practise until you can see them.

To analyse the other five types of wind-element parts, first discern each type of wind, and then discern the four-
elements in it, and see that it is made up of four types of kalapa, altogether of thirty-three types of materiality.

Having now discerned and analysed the various types of kalapa of the six sense bases and forty-two parts of the
body, you need then to analyse the various types of kalapa according to origin: kamma-born, mind-born, tempera-
ture-born, and nutriment-born.

THE NINE TYPES OF KAMMA-BORN KALAPA

Analysing the materiality of the six sense bases and forty-two parts of the body, you will see that there are nine
types of kamma-born kalapakamma-ja-kalgpa):

1) the eye decad-kalapa(cakkhu-dasaka-kalgpa) |6) the heart decad-kalapa(hadaya-dasaka-kaldpa)

2) the ear decad-kalapa (sota-dasaka-kalapa) 7) the male sex decad-kalapa(purisa bhava-dasaka-kalipa)
3) the nose decad-kalapa ghana-dasaka-kaldpa) |8) the female sex decad-kalapa(itthi bhava-dasaka-kaldpa)
4) the tongue decad-kalapa(jivha-dasaka-kalgpa)|9) the life nonad-kalapa jivita-navaka-kalgpa)

5) the body decad-kalapa (kaya-dasaka-kalipa)

These nine types of kamma-born materiality arise in the present because of kamma performed in your past life, or
a life previous to that. Kamma-born materiality that arose in your past life was caused by kamma performed in the
preceding life, or a life previous to that. Kamma-born materiality that arises in your next life will be caused by
kamma performed in this life, or a life previous to this life.

» The eye-, ear-, nose-, tongue-, and body decad-kalapas are translucent because their tenth type of materiality
is the respective type of translucency: eye translucency, ear translucency, etc. It works as the material base for
the arising of eye consciousness seeing a sight, ear consciousness hearing a sound, etc.

o The heart materiality of the heart decad-kalapas works as the material base for the mind: we discussed this
earlier in connection with the nimitta.

o The male sex materiality of the male’s sex decad-kalapas is responsible for the male’s masculine appearance,
way of moving, etc., and is found throughout a male’s body. The female sex materiality of the female sex-
decad-kalapas is likewise responsible for the female’s feminine appearance, way of moving, etc., and is found
throughout a female’s body.

» The life nonad-kalapa is likewise found throughout the body. Its fire element works as the digestive heat.

Since you have in this life been reborn as a human being, the kamma that produces your kamma-born materiality
will have been wholesome (kusala): almsgiving(a@ana), morality (siia), or meditationbaavana). To know which type of
kamma it is, you need to be able to discern the mentality and materiality of the past. Only then will you understand
the origin of your kamma-born materiality for yourself. But this knowledge you can usually attain only at the stage
of the cause-apprehension knowledge (paccaya-pariggaha-fiana). Now you will just have to accept with faith that these
nine types of materiality are born of past kamma.

THE EIGHT TYPES OF MIND-BORN KALAPA

Analysing the materiality of the six sense bases and forty-two parts of the body, you will see that there are eight
types of mind-born kalapa cita-ja-kalapa):

1) Mind-born pure octad kalapa(citta-ja-sudah-atthaka-kalgpa): it is made up of the basic eight types of concrete mate-
riality (njpphanna-ripa). earth-, water-, fire-, wind-, colour-, odour, flavour, with the eighth being nutritive ess-
ence. They need to be contemplated by vipassana knowledge(vipassana-iiana). This type of kalapa is found in all
six sense bases, and most of the forty-two parts of the body.*

2) Bodily expression nonad-kalapaaya-vifiiatti-navaka-kalgpa): this is the type of kalapa that makes bodily move-
ment. It is made up of:

« the basic eight types of concrete materiality (which need to be contemplated by vipassana knowledge)
+ bodily expression kaya vifnatti) (which being unconcrete materiality (anjpphanna-ripa) needs to be analysed but
not contemplated by vipassana knowledge).

Here you need again to see the consciousnesses that produce it: you see those consciousnesses by discern-
ing them in the mind-door, as you did when discerning the in&out-breath. Then wiggle one of your fingers,
and see the countless kalapas that are produced by that intention. Analyse them and see that they are made
up of the basic eight types of materiality plus bodily expression as the ninth.

3) Lightness, etc. undecad (eleven-factored) kalapa (lahut-adi-eka-dasaka-kalgpa). 1t is made up of:

« the basic eight types of concrete materiality (which need to be contemplated by vipassana knowledge)

92 MOST OF THE FORTY-TWO PARTS: gorge, faeces, pus, urine, and the digestive fire cannot be mind-born.
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+ lightnesslahuts)+ softness (mudutz)+ wieldiness (kammarifats) (which being unconcrete materiality need to be
analysed but not contemplated by vipassana knowledge).

This type of kalapa arises when your body feels comfortable and light, because of happiness, concentration,
health, strength, comfort, etc.

4) Bodily expression and lightness, etc. dodecad (twelve-factored) kalapa (kaya-vififatti-lahut-adi-ava-aasaka-kalgpa). It is
made up of

« the basic eight types of concrete materiality (which need to be contemplated by vipassana knowedge) +
bodily expression (kaya-viifatt;) and again

+ lightness(lahuts)+ softness (muduti)+ wieldiness (kammariiats), (which being unconcrete materiality need to be
analysed but not contemplated by vipassana knowledge).

This type of kalapa arises when, because of youth, health, strength, etc., bodily movements are graceful,
light, and easy.

5) Verbal expression decad-kalapavac:viiiatti-dasaka-kaldpa). verbal expression is speech or other sounds made with
the speech organs to intimate one’s intention to another, to communicate with another, such as to shout, cry,
etc. This sound is produced only by animate materiality, beings. The sound arises because the earth element
of the mind-born kalapas born of the intention to speak strikes the earth element of the kamma-born vocal
apparatus. This type of kalapa is made up of:

« the basic eight types of concrete materiality + sound (which all being concrete materiality need to be con-
templated by vipassana knowledge)

+ verbal expression (which being unconcrete materiality needs to be analysed but not contemplated by vipas-
sana knowledge).

Recite the letters ‘a, b, ¢’ aloud. Then again see the consciousnesses that produce the speech in the mind-
door. Then again recite the letters ‘a, b, ¢’ aloud, and see the countless kalapas that are produced by that in-
tention spreading to the throat, vocal chords, and other places associated with the production of sound. Prop-
erly to understand the process of verbal expression, you need also to discern the earth element of mind-born
kalapas striking against the earth element of the kamma-born kalapas.

6) Verbal expression and sound and lightness etc. triskaidecad (thirteen-factored) kalapa (vaciviifatti-sadda-lahut-ai-
‘terasaka-kalgpa). It is made up of:

« the basic eight types of concrete materiality + sound (which again all being concrete materiality need to be
contemplated by vipassana knowledge)

+ verbal expression + lightness + softness + wieldiness (which again all being unconcrete materiality need to
be analysed but not contemplated by vipassana knowledge).

This type of kalapa arises when, because of happiness, youth, health, strength, etc., one’s speech is smooth
and easy. It may also arise because the subject matter is beautiful or profound, such as when explaining the
profound Dhamma.

7) In-breath&out-breath mind-born sound nonad-kalapaassasa-passasa-citta-ja-sadda-navaka-kalapa): it is made up of
the basic eight types of concrete materiality +the sound of the breath (which again all being concrete material-
ity need to be contemplated by vipassana knowledge). We discussed it earlier, when we discussed the
Buddha’s speaking of the whole body of breath.*

8) In-breath&out-breath mind-born sound and lightness etc. dodecad (twelve-factored) kalapa(assasa-passasa-citta-
Ja-sadda-lahut-adi-ava-dasaka-kalapa). It is made up of:

« the basic eight types of concrete materiality + the sound of the breath (which again all being concrete ma-
teriality need to be contemplated by vipassana knowledge)

+ lightness + softness + wieldiness (which again all being unconcrete materiality need to be analysed but not
contemplated by vipassana knowledge).

This type of kalapa arises when, because of happiness, health, strength, comfort, etc., the breath is smooth
and easy: for example, when one practises mindfulness of breathing, and the breath becomes very soft and
subtle.

Here we need again to mention that although the unconcrete types of materiality need to be discerned for full
understanding of the materiality aggregate, only concrete materiality is the object of vipassana knowledge.

THE FOUR TYPES OF TEMPERATURE-BORN KALAPA

Analysing the materiality of the six sense bases and forty-two parts of the body, you will see that there are four
types of temperature-born kalapa utu-ja-kalapa):

1) Temperature-born pure octad kalapauiu-ja-suddh-atthaka-kaigpa): it is made up of the basic eight types of concrete
materiality (njpphanna-rijpa), the eighth here being temperature-born nutritive essence(utv-ja 0j3). They need to be
contemplated by vipassana knowledge. This type of kalapa is found throughout the six sense bases and most
of the forty-two parts of the body. It is found within the body and without.

Food in our bowl, food in our alimentary canal (food in our mouth, newly eaten undigested food in our stom-

93 <WHOLE BODY OF BREATH: See ‘Experiencing The Whole Body Of Breath’, p.34.>
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ach, semi-digested- and fully digested food in our intestines, and faeces), pus, and urine are all temperature-
born nutritive essence octad-kalapas.

2) Temperature-born sound nonad-kalapa (utu-ja-sadda-navaka-kaidpa): it is made up of the basic eight types of con-
crete materiality + sound (which all being concrete materiality need to be contemplated by vipassana know-
ledge). Here it is sound produced by inanimate matter, for example, sound caused by wind in the stomach or
intestines, the sound of bones cracking, the sound of music, or an object breaking. It includes all sound kala-
pas except the mind-born sound kalapas of verbal expression or the breath, which we just explained. It is con-
crete materiality, and again, the sound arises because of the striking together of the earth element of different
kalapas.

3) Lightness etc. undecad (eleven-factored) kalapa ahut-ad-eka-dasaka-kaldpa). It is made up of:

« the basic eight types of concrete materiality (which need to be contemplated by vipassana knowledge)
+ lightness + softness + wieldiness (which all being unconcrete materiality (anjpphanna-ripa) need to be analysed
but not contemplated by vipassana knowledge).
This type of kalapa arises when the body feels comfortable and light, because of good weather, comfortable
clothes, etc. It is found within and without the body of beings.

4) Sound and lightness etc. dodecad (twelve-factored) kalapa(sadda-lahut-adi-ava-dasaka-kaigpa). It is made up of

« the basic eight types of concrete materiality + sound (which again all being concrete materiality need to be
contemplated by vipassana knowledge)

+ lightness + softness + wieldiness (which again all being unconcrete materiality need to be analysed but not
contemplated by vipassana knowledge).

This type of kalapa is also found within and without the body of beings.

THE TwO TYPES OF NUTRIMENT-BORN KALAPA

Nutriment-born kalapas are produced when you digest food and drink. When you analyse the process of diges-
tion, you will see that when you eat and drink, your body is maintained by generations of two types of nutriment-
born materiality.

1) Nutriment-born pure octad kalapa@haraja-sudah-atthaka-kalgpa): it is made up of the basic eight types of concrete
materiality (nipphanna-ripa), the eighth here being nutriment-born nutritive essence(aharaja-0j3). They need to be
contemplated by vipassana knowledge (vipassana-iana).

2) Lightness etc. undecad (eleven-factored) kalapa (lahut-ad-eka-dasaka-kaldgpa). It is made up of:

« the basic eight types of concrete materiality (which need to be contemplated by vipassana knowledge)
+ lightness + softness + wieldiness (which all being unconcrete materiality (anjpphanna-ripa) need to be analysed
but not contemplated by vipassana knowledge).
This type of kalapa arises when the body feels comfortable and light, for example, if your digestion is very
good, these nutriment-born nutritive-essence kalapas spread very easily. The same thing may happen if the
food is wholesome and delicious.

These two types of kalapa are found throughout the six sense bases, and most of the forty-two parts of the body.
Both arise only within the body of beings.

THE FOUR TYPES OF CHARACTERISTIC MATERIALITY

Now we have discussed your discernment of twenty-four of the twenty-eight types of materiality. The last four
that need to be discerned are again unconcrete materiality.

1) Generation(upacaya): this is the generation of materiality at the time of conception and gestation in the
womb. So you will be able to see this type of materiality only when you are able to discern your own con-
ception and gestation in your mother’s womb. You will discern it when discerning dependent origination
(paticca-samuppada).

2-3-4) Continuity (santati), ageing(jaratg), and impermanence aniccat): they are just the arising, standing, and perish-
ing of the various types of concrete materiality. To discern this, you need first to analyse various individual
kalapas in the six sense bases and forty-two parts of the body: does it have eight types of concrete materi-
ality, or nine, or ten? Then try to see all those types of materiality in the single kalapa at once, as they
arise, stand, and perish. And then try to see these three stages in all the concrete materiality of all six
sense bases at once, and all forty-two parts of the body at once. You will, of course, see that the kalapas
do not all arise, stand, and perish at the same time: they are not in phase.

CONTEMPLATING AS ‘MATERIALITY’

What then, is the purpose of discerning the twenty-eight types of materiality in the six bases and forty-two parts
of the body? It is in order to understand that the body is nothing other than those types of materiality arising,
standing, and perishing: there is no soul, no self, etc. That is why you need now to contemplate them all as just
materiality (rdpa).

First discern the sixty-three or fifty-three types of concrete materiality in the six sense bases, as we showed you
before. Then again try to discern as many of the unconcrete types of materiality as you can. Then discern all those
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types of materiality in each base and define them according to their characteristic of being transformed ruppana): by
cold, heat, hunger, thirst, and contact with insects, etc.

The earth-element’s characteristic of hardness does not change, the water element’s characteristic of flowing does
not change, the fire element’s characteristic of heat does not change, and the wind element’s characteristic of sup-
porting does not change, but they change in intensity. The various types of materiality change all the time in inten-
sity: at one time, they are hot, then they are cold, then again they are hot. Hard, then soft, then hard; rough then
smooth, etc. When it is hot the intensity of heat in the materiality of the body can reach unbearable levels. and
when it is cold the cold can reach unbearable levels. That is how there is a constant changing of intensities in the
various types of materiality in a kalapa, a constant transformation, internally and externally.

You should discern all the types of materiality in each base and define them according to this material characteris-
tic of being transformed (ruppana). Take all the types of materiality of each base at once, and contemplate them as
‘Materiality, materiality (rdpa, ripa)’, or *Material phenomena, material phenomenaripa-ahamma, ripa-adhamma)’. Please
do the same for each of the forty-two parts of the body.

CONCLUSION

That then is our brief description of the materiality meditation-subject(rigpa-kammatthana). We have left many details
out, for example, the fact that you need to analyse each type of materiality according to characteristic, function,
manifestation, and proximate cause. We are just trying to give you an idea of what ‘the only way’ of practising ma-
teriality meditation involves:

1) First you develop the fourth an-gpana jhana, till the light of wisdom is bright, brilliant, and radiant. Then you
practise discerning the four-elements throughout your body: the earth, water, fire, and wind elements. Do this
until the body appears as a translucent, sparkling block of ice or glass. Concentrate on that block until you at-
tain concentration similar to access concentration(upacara-samadhi).

2) Concentrate on the space element in that block until you can see the rupa kalapas, and then analyse them to
see all the different types of materiality of each kalapa. For example: the earth element, water element, fire
element, wind element, colour, odour, flavour, nutritive essence, life faculty, and eye translucency. Analyse the
different types of kalapa in the six sense bases and forty-two parts of the body.

3) Discern all the types of materiality of each sense base, of each part of the body, of all six sense bases, and of
all forty-two parts of the body. See that they all have the characteristic of transformation. Then contemplate
them as ‘Materiality, materiality ("dpa, ripa)’, or ‘Material phenomena, material phenomena (ripa-adhamma, ripa-
-dhamma)’.

Next, we shall try to describe ‘the only way’ for mentality meditation (nama-kammatthana).
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MENTALITY MEDITATION

For you to understand mentality meditation, you need first to understand the basic facts about mentality. We al-
ready mentioned some of those basic facts earlier.

In the Abhidhamma, The Buddha explains that the mind consists of a consciousnesscitta) that knows its object,
together with its mental factors cetasika). There are fifty-two such mental factors:

THE FIFTY-TWO MENTAL FACTORS (CETASIKA)

THE FIFTY-TWO MENTAL FACTORS (cetasika)

Seven Universals(sabba-citta-sadharana) Six Sundries(pakinnaka)

1) contact(phassa) 5) one-pointedness(ek-aggats) | 1) applicationvitakka) 4) energy(virya)
2) feeling(vedans) 6) life faculty givit-indriya) 2) sustainment(vicara) | 5) joy(piti)

3) perception(saifg) |7) attention(manasikara) 3) decision(adhimokkha) |6) desire(chanda)
4) volition(cetans)

Fourteen Unwholesome Mental Factors(akusala-cetasika)

1) delusion®(moha) 6) wrong view(ditth)) 11) remorse (kukkucca)
2) consciencelessness ahiri) 7) conceit(mana) 12) sloth(thina)

3) shamelessnessanottappa) 8) hatred(dosa) 13) torpor (middha)

4) restlessness(uddhacca) 9) envy(issg) 14) scepticism (vicikiccha)
5) greed(lobha) 10) possessiveness(macchariya)

Twenty-Five Beautiful Mental Factors (sobhana-cetasika)
NINETEEN BEAUTIFUL UNIVERSALS (Sobhana-sadharana)

1) faith(sadaha) 10) lightness of [mental] body (kaya-iahuts)
2) mindfulnesssati) 11) lightness of consciousness citta-lahut3)
3) conscience(hiri) 12) flexibility of [mental] body (kaya-muduts)
4) shame(ottapa) 13) flexibility of consciousness citta-muduts)
5) non-greed (a-lobha) 14) wieldiness of [mental] body (kaya-kammarifiats)
6) non-hatred(a-dosa) 15) wieldiness of consciousnesscitta-kammarifiata)
7) ever-evenness(tatra-majjhattata) 16) proficiency of [mental] body (kaya-paguriiats)
8) tranquillity of [mental] body (kaya-passadahi) 17) proficiency of consciousness itta-pagurifiat)
9) tranquillity of consciousness citta-passaddhi) 18) rectitude of [mental] body (43y-ujukats)

19) rectitude of consciousness (citt-ujukata)

THREE ABSTINENCES (Virati) TWO IMMEASURABLES (@ppamarnig) NON-DELUSION(@-moha)

1) Right SpeechSamma-Vaca) 1) compassion (karuna) 1) wisdom faculty (pasi-indriya)
2) Right Action(Samma-kammanta) | 2) sympathetic joymudits)
3) Right Livelihood Samma-Ajiva)

(7+6+ 14+ 19 + 3 + 2 + 1 = 52 mental factors)

A mental factor does not arise alone. It arises always together with consciousness and certain other mental fac-
tors. Together with, for example, eye consciousness, there arises only seven mental factors. Together with, for ex-
ample, supramundane consciousness associated with the first jhana, there arises as many as thirty-six mental fac-
tors.

There are a total of eighty-nine types of consciousness, and they can be classified as either wholesome, unwhole-
some, or indeterminate. They can also be classified as of the sensual sphere (kam-avacara), of the fine-material sphere
(rgp-avacara), or of the immaterial spherearip-avacara). Finally, they can be classified as either mundane (lokiya) or sup-
ramundane (lokuttar3). Every type of consciousness, however, knows its own object: that is the characteristic of con-
sciousness. So consciousness alone is, in fact, of one type only. But according to those various classifications as well
as the associated mental factors, there are eighty-nine types of consciousness.

% The four mental factors that are underlined with a wavy line arise with all unwholesome consciousnesses.
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The Only Way for the Realization

of Nibbana

THE EIGHTY-NINE TYPES OF CONSCIOUSNESS (CITTA)

MUNDANE (81) SUPRAMUNDANE (8) #
UNWHOLESOME (12) UNROOTED (18) SENSUAL-SPHERE BEAUTIFUL (24) ¥ FINE-MATERIAL (15) IMMATERIAL (12)
Greed-Rooted Unwholesome Resultant | (Great) Wholesome Wholesome Wholesome Wholesome
(lobha-miila) (akusala-vipaka) (Maha-) (kusala) (kusala) (kusala) (kusala)
1) + pleasure  + view unprompted|1) + equanimity eye- 1) + pleasure  + knowledge unprompted|1) 1st jhana 1) boundless space base  |1) Stream-Entry Path
2) + pleasure  + view prompted |2) + equanimity ear- 2) + pleasure  + knowledge prompted |2) 2nd jhana 2) boundless 2) Once-Return Path
3) + pleasure - view unprompted|3) + equanimity nose- 3) + pleasure  — knowledge unprompted|3) 3rd jhana consciousness base 3) Non-Return Path
4) + pleasure - view prompted |4) + equanimity tongue- 4) + pleasure  —knowledge prompted |4) 4th jhana 3) nothingness base 4) Arahant Path
5) + equanimity + view unprompted|5) + pain body- 5) + equanimity + knowledge unprompted|5) 5th jhana 4) neither perception
6) + equanimity + view prompted |6) + equanimity receiving- 6) + equanimity + knowledge prompted nor non-perception base
7) + equanimity — view unprompted|7) + equanimity investigating-|7) + equanimity — knowledge unprompted
8) + equanimity — view prompted 8) + equanimity — knowledge prompted
Hatred-Rooted Wholesome Resultant (Great) Resultant Resultant Resultant Resultant
(dosa-miila) (kusala-vipaka) (Maha-) (vipaka) (vipaka) (vipaka) (vipaka)
1) + displeasure + aversion unprompted|1) + equanimity eye- 1) + pleasure  + knowledge unprompted|1) 1st jhana 1) boundless space base  |1) Stream-Entry Fruition
2) + displeasure + aversion prompted |2) + equanimity ear- 2) + pleasure  + knowledge prompted |2) 2nd jhana 2) boundless 2) Once-Return Fruition
Delusion-Rooted 3) + equanimity nose- 3) + pleasure  — knowledge unprompted|3) 3rd jhana consciousness base 3) Non-Return Fruition
(moha-mdila) 4) + equanimity tongue- 4) + pleasure - knowledge prompted [4) 4th jhana 3) nothingness base 4) Arahant Fruition
1) + equanimity + scepticism 5) + happiness body- 5) + equanimity + knowledge unprompted|5) 5th jhana 4) neither perception
2) + equanimity + restlessness 6) + equanimity receiving- 6) + equanimity + knowledge prompted nor non-perception base
7) + pleasure  investigating-]7) + equanimity — knowledge unprompted
8) + equanimity investigating-|8) + equanimity — knowledge prompted
Functional (Great) Functional Functional Functional # The supramundane
(kriya) (Maha-) (kriyg) (kriyg) (kriyg) types of consciousness
1) + pleasure A smile- 1) + pleasure  + knowledge unprompted|1) 1stjhdna  |1) boundless space base |(shaded grey) are not
producing [5) + pleasure  + knowledge prompted |2) 2nd jhana  |[2) boundless tEeT?,tg::thf passana.
unctional
SUMMARY: unwholesome 12 2) + equanimity five-door 3) + pleasure - knowledge unprompted|3) 3rd jhana consciousness base types of consciousness
wholesome 21 adverting |4y + pleasure - knowledge prompted |4)4thjhana  [3) nothingness base 2;1.5 :Cltnéfa;gaas::]ge
»Fﬁf]zltti?;; 38 3) + equanimity mind-door  |5) + equanimity + knowledge unprompted|5) 5th jhana 4) neither perception for, only an Arahant.
89 adverting |6y + equanimity + knowledge prompted nor non-perception base|* These are also called
== the great wholesome
The unwholesome and wholesome are 7) + equanimity — knowledge unprompted (mahé-kusala), great re-
the impulsion consciousnesses in a non- 8) + equanimity — knowledge prompted sultants (maha-vjpaka),

Arahant’s mental process.

etc.
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In the ‘Maha-Sati-Patthana Sutta’; The Buddha describes mentality meditation on feeling under feeling contempla-
tion(vedan-anupassang), and meditation on the remaining mental factors He describes under dhammas contemplation
(dhamm-anupassang): for example, unwholesome mental factors under the section on the five hindrances(nivarana), and
wholesome factors under the enlightenment factors (bojif-ariga). Also under the aggregates section, The Buddha de-
scribes the bhikkhu’s contemplating the feeling aggregate (vedana-kkhandha), perception aggregate (safiia-kkhandha),
and formations aggregate (sarikhara-kkhandaha) (which is the remaining fifty mental factors).

Mentality meditation on consciousness, The Buddha describes under consciousness contemplation(cit-dnupassana).
There, He speaks of, for example, contemplation of lustful consciousness (sa-ragam cittam) and unlustful conscious-
nessvita-ragam cittam). It is contemplation of consciousness associated with greed, and then contemplation of the
wholesome, resultant, and functional types of consciousness. The Buddha speaks also of, for example, contempla-
tion of exalted consciousness(mahaggatam cittam), and unexalted consciousness(a-mahaggatam cittam). It is contemplation
of fine-material and immaterial jhana consciousnesses, and then contemplation of the sensual-sphere types of con-
sciousness. That way, The Buddha describes all eighty-one types of mundane consciousness as eight pairs of con-
sciousness. The remaining eight supramundane types of consciousness, however, are not the object of vipassana.

Some consciousnesses arise within a mental process citta-vithi), as process consciousnessesvithi-citta). Some con-
sciousnesses arise outside a mental process, as the process separate(vithi-mutta). We mentioned this earlier, when
we discussed falling into the bhavanga.

There are six types of mental processaita-vithi). The first five are the eye-door, ear-door, nose-door, tongue-door,
and body-door processes, whose respective objects are sights, sounds, smells, tastes, and tangibles. These five
types of mental process are together called the ‘five-door process’(parica-dvara-vithi). The sixth type of mental process
has all phenomena as its object (including Nibbana), and is called the ‘mind-door process’(mano-avara-vithi). In be-
tween these six types of process, arises the process-separate type of consciousness. In one life, it takes always the
same object from the last mental process of one’s past life. It is the first type of consciousness to arise in one life,
as the rebirth-linking consciousness. For the duration of that life, it then arises in-between mental processes, as the
bhavariga consciousness that we mentioned earlier. And it is then the last type of consciousness to arise in one life,
as the death consciousness.

Each mental process is made up of a series of different types of consciousness. They arise in accordance with the
natural law of consciousness(citta-niyama). And to discern mentality, you need to see them as they arise in the order
of that natural law. To do this, you need to have developed strong and powerful concentration, either with a sam-
atha subject or with four-element meditation. Here again, we shall discuss the meditator who has developed the
fourth an-gpana jhana, using it as her or his insight-basis jhana(vipassana-padaka-jjhana).

DISCERNING THE JHANA-ATTAINMENT MENTAL-PROCESS

If you have attained jhana with, for example, an-apana-sati (mindfulness of breathing), the best place to begin
your mentality meditation is by discerning the jhana factors, and then the jhana consciousness and remaining men-
tal factors: discerning the phenomena of jhana girana-adhamma).

Why should you begin this way? Firstly, because when developing jhana, you discerned the five jhana factors,
which means you have some experience in discerning those mental factors. Secondly, the jhana consciousnesses of
a jhana-attainment process (jhana impulsionsjhana-javana)) arise many thousand million times in succession, and are
therefore prominent, and easy to discern. This is in contrast to a sensual-sphere processkam-avacara-vithi), where the
impulsions arise only seven times in succession.

To discern the jhana mentality you begin by re-establishing the first jhana with, for example, an-gpana-ssati, till
the light of wisdom is bright, brilliant, and radiant. Emerge from the jhana and discern the five jhana factors as you
did earlier when you developed mastery of the first jhana.*® The five jhana factors are:

1) application(vitakka) | 4) happiness(sukha)
2) sustainment(vicara)|5) one-pointednessek-aggats)
3) Jjoy(pit))

You must practise until you can discern all five jhana factors at once in as many first-jhana impulsion-conscious-
ness(javana-citta) as you can among the many thousand million jhana consciousnesses that arise in a jhana-attain-
ment process.

There are thirty-four mental formations at the arising of a jhana consciousness: one first-jhana consciousness and
then thirty-three mental factors, including the five jhana factors. And you need to discern all thirty-four mental for-
mations. Once you have become skilled at discerning the five jhana factors, you then begin with either conscious-
ness(vifiana), the mental-factor contact(phassa), or the mental-factor feeling(vedans): choose the one that is most
prominent.

Say you want to begin with consciousnessiiiana). You re-establish your first &n-apana jhana, emerge from it, and
then discern the jhana consciousnesses as they arise succesively many million times. Then again re-establish your
first an-gpana jhana, emerge from it, and now discern consciousness plus contact. Follow this procedure to discern
all first thirty-four types of mental formations of each first-jhana impulsion consciousness: first one mental forma-

% <See 'The Five Masteries, p.38.>
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tion; then add one so you discern two; add one so you discern three; add one so you discern four, etc., up to thirty-
four. Each time re-establish your first jhana, emerge, and add one more mental formation, until there are thirty-
four. This is vipassana on consecutive phenomena (anupada-ahamma-vipassang), described by The Buddha in the Anu-
pada-Sutta’of the Majjhima-Nikaya.

After discerning the thirty-four mental formations of the first jhana, discern all the different types of mental for-
mation of the sequence of six types of consciousness that comprises a mind-door process(mano-dvara-vithi) of the first
jhana. And when you have completed your analysis of all the mentality of the first jhana, you need, in the same
way, to discern and analyse the mentality of the second, third, and fourth an-gpana jhanas, and any other jhanas
you may have attained.
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Here, the three preparatory impulsions to the first, second, and third jhana all have thirty-four mental formations,
whereas preparatory to the fourth jhana, they have only thirty-three mental formations: no joy (it;).

Mental Phenomena at the Arising of Jhana Consciousnessjhana-citta) %

CONSCIOUSNESS
(citta)

MENTAL PHENOMENON
(nama-dhamma)

MIND-DOOR
ADVERTING
Mano-Dvar-
Avajiana

FOUR
PREPARATORY
IMPULSIONS
Parikamma-
Javana

JHANA
IMPULSIONS
Jhana-
Javana

1st|2nd|3rd

FOUR
PREPARATORY
IMPULSIONS
Parikamma-

Javana

JHANA
IMPULSIONS
Jhana-
Javana

4th

CONSCIOUSNESS (Gitta)

MENTAL FACTORS(cetasika)
UNIVERSALS (sabba-citta-sadharana)
1. contact(phassa)

feeling(vedans)

perception (sainia)
volition(cetans)
one-pointedness (ek-aggata)
life faculty givitindriya)
attention(manasikara)

[

equanimity
(upekkha)

happiness
(sukha)

happiness
Sukha

equanimity
(upekkha,

equanimity
(upekkha)

UNDRIES (pakinnaka)

. application(vitakka)
sustainment (vicara)
. decision (adhimokkha)
energy (virya)

. Joy(pit))

. desire(chanda)

NS

(o)}

EAUTIFUL UNIVERSALS (sobhana-sadharana)
faith (sadahg)
mindfulness (sati)
conscience(hirika)
shame(ottapa)
non-greed a-lobha)
non-hatred(a-dosa)
ever-evenness(tatra-majjhattata)
tranquillity of [mental] body (kaya-passaddhi)
tranquillity of consciousness (citta-passadahi)
. lightness of [mental] body (kaya-iahuta)
. lightness of consciousness(citta-lahut)
. flexibility of [mental] body (kaya-muduts)
. flexibility of consciousness (citta-muduta)
. wieldiness of [mental] body (kaya-kammarifiats)
. wieldiness of consciousness citta-kammarifiata)
. proficiency of [mental] body (kaya-paguriiats)
. proficiency of consciousness citta-paguriniata)
. rectitude of [mental] body (kay-ujukat)
19. rectitude of consciousnesscitt-ujukata)

LN AW =D

NON-DELUSION(a-moha)

1. WISDOM FACULTY (pafifi-indriya)

Total mental formations

12

34

34|32 |31

33

31

% The mental factors that are underlined are the five jhana factors <see ‘The First Jhana), p.38, and discussion just preceding>.
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Mental/Material Phenomena at the Arising of Jhana Consciousness jhina-citta)

Mind-Door Very Many
CONSCIOUSNESS Adverting | Preparation | Access | Conformity | Change-of-Lineage Thousand Million
Citta Mano-Dvar- Parikamma | Upacdra |  Anuloma Gotrabhu Absorption Impulsions
Avajjana Appana-Javana
1st Jhana 12 34 34 34 34 34
2nd Jhana 12 34 34 34 34 32
(application/sustainment)
- 31
3rd Jhana 12 34 34 34 34 .
Gey)
4th Jhana 12 33 33 33 33 31
(happiness = equanimity)
BASE
Vatthy 63 63 63 63 63 63

Once you have discerned and analysed all the mental formations of the four an-gpana jhanas, you need also to
discern and analyse any other jhanas of other meditation subjects that you have attained. If you have attained the
immaterial jhanas, you do the same.

Having become skilful at discerning those many types of mentality, you then need to discern the mental forma-
tions of the five-door processes and their subsequent mind-door processes: taking a sight as object, sound, odour,
flavour, and tangible.

That way, you are able to discern and define all the types of consciousness within your reach. Which types of
consciousness are beyond your reach? There are eighteen types of functional consciousness that arise in only an
Arahant, so until you are Arahant, those eighteen types of consciousness are excluded from your vipassana range.
Then there are the eight types of supramundane consciousness which (as we mentioned before) are not the object
of vipassana. Eighty-nine minus eighteen minus eight leaves sixty-three types of consciousness that you at this
stage need to discern and define.”

7 SIXTY-THREE: this is a general statement, since the five types of fine-material- and four types of immaterial jhana wholesome
consciousnesses are out of reach to one without jhana, and their corresponding types of resultant (rebirth-linking)
consciousness are out of reach to the one unable to discern the arising of such consciousness in a past life as a fine-material-
or immaterial sphere brahma.
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CONTEMPLATING AS ‘MENTALITY’

Again, the purpose of discerning and defining the various mental formations of the fine-material sphere and sen-
sual-sphere mental processes is in order to understand that the mind is nothing other than those types of mentality
arising, standing, and perishing: there is no soul, no self, etc. That is why you need now to contemplate them all as
just mentality (nama).

Again discern all the mental formations of the first-jhana mental process, the second-jhana mental process, etc.
Discern all those types of mentality (nama) for each type of process, and define them according to their characteristic
of bending towards and adhering to the object(namana).

CONTEMPLATING AS ‘MENTALITY-MATERIALITY’

Having now discerned and defined mentality, you need to discern and analyse the materiality that they depend
upon. You use your skill in four-elements meditation to discern and analyse the heart decad-kalapas dependent on
which the sensual-sphere mind-door processes and jhana processes arise. And you discern and analyse the eye
through which the sight is seen (the internal base), and the sight that is seen (the external base), the ear and the
sound, etc.

Afterwards, you discern and define both mentality and materiality as ‘mentality-materiality (néma-ripa)’, *‘mentality-
materiality (nama-ripa)’, etc.

SUMMARY AND CONCLUSION

Let us then summarize what you have so far done. You have done three things:

1) You have discerned mentality internally and defined it as ‘mentality’.
2) You have discerned materiality internally and defined it as ‘materiality’.
3) You have discerned mentality and materiality together internally and defined them as ‘mentality-materiality’.

But it is not enough to discern and define mentality and materiality internally. You need also to discern and define
mentality and materiality externally. That is, you need also to discern and define the mentality and materiality of
other beings.

Seeing mentality and materiality together internally and externally, you must contemplate them as: ‘No man, no
woman, no deva, no brahma, no self: only mentality and materiality.’

Then have you completed the first stage of vipassana as described in the ‘Maha-Sati-Patthana Sutta’, which is
contemplating the mentality body and materiality body internally and externally:

[1.1] Thus he abides contemplating the body in the body internally (ajihattam),
[1.2] or he abides contemplating the body in the body externally (bahiddha),
[1.3] or he abides contemplating the body in the body internally and externally (ajhatta-bahiddha).

This vipassana knowledge is also called the mentality-materiality definition knowledge (néma-ripa-pariccheda-fiana).

THE NOBLE EIGHTFOLD PATH OF VIPASSANA: THE FIRST STAGE

As we mentioned earlier, during mundane vipassana meditation, one is developing the mundane Noble Eightfold
Path. At any time when you know ultimate materiality or ultimate mentality, we may say the eight factors have
arisen. Their object is then either a material phenomenon or a mental phenomenon.

For example, when you discern and define the mental formations of the first jhana, the eight factors take as ob-
ject those jhana phenomenajana-ahamma). And again, although the three morality factors Right Speech, Right Ac-
tion, and Right Livelihood do not in fact take as object any jhana phenomenon, we include them, because before
you undertook vipassana meditation, you undertook either the five, eight, nine, or ten precepts, or the bhikkhu's
two-hundred and twenty-seven precepts, etc. Thus, we have eight factors:

1) Right ViewSamma-Ditthi): it penetrates the jhana phenomenon with wisdom.

2) Right Intention(Samma-Sarikappa): it corresponds to the mental factor application(vitakka), which applies the mind
to the jhana phenomenon.

3) Right Speech(Samma-Vacs): it has been undertaken beforehand, as the precept not to tell lies, etc.

4) Right Action(Samma-kammanta): it has been undertaken beforehand, as the precept not to kill, etc.

5) Right Livelihood(Samma-djiva): it has been undertaken beforehand, as the same precepts.

6) Right Effort(Samma-Vayama): it makes effort to penetrate the jhana phenomenon, to apply the mind to it, to be
mindful of it, and to concentrate on it.

7) Right MindfulnessSamma-Sati): it is mindful of the jhana phenomenon, and does not allow the other factors to
leave the jhana phenomenon.

8) Right Concentration(Samma-Samaahi): it concentrates on the jhana phenomenon.

That is how the eight factors of the Noble Eightfold Path arise during the practice of vipassana, the first stage.
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VIPASSANA MEDITATION: SECOND STAGE

Then there is the second stage of vipassana:

[2.1] He abides contemplating originating phenomena (samudaya-dhamma3) in the body;
[2.2] or he abides contemplating perishing phenomena vaya-dhamma) in the body;
[2.3] or he abides contemplating [both] originating&perishing (samudaya-vaya-adhammas) phenomena in the body.

THE TwoO TYPES OF RISE AND PERISH

According to the Visuddhimagga and Patisambhidamagga, there are two types of rise&perish:*
1) Causal rise&perish(paccayato udaya-bbaya):

i) when you see that because of ignorance, formations arise, and because of formations, consciousness
arises, etc., that is direct knowledge of the causal arising of the aggregates: dependent origination in
regular order (anuioma).

ii) when you see that with the cessation of ignorance, formations cease, and with the cessation of forma-
tions, consciousness ceases, that is direct knowledge of the causal perishing of the aggregates: depend-
ent origination in negative order (patiloma).

2) Momentary rise&perish (khapato udaya-bbaya). this refers to the aggregates’ moment by moment arising, perish-
ing, and becoming otherwise: their characteristic of impermanence.

Seeing these two types of rise&perish makes up the second stage of your vipassana practice.

Causal rise&perish needs to be discerned in order to overcome the wrong view (miccha-ditthi) of an eternal self or
soul, and to overcome the wrong view of annihilation after death. You need to see with your own direct knowledge
that birth and death occur dependent on causes, and that the remainderless cessation of birth and death occurs
when those causes cease. That is dependent origination in regular order (anuloma-paticca-samuppaada) and negative or-
der (patioma-paticca-samuppada). We mentioned it in our preface.”

DEPENDENT ORIGINATION IN REGULAR ORDER

And what, bhikkhus, is the Noble Truth of the Origin of Suffering?

[1] Because of ignorance avija-paccayd), formations [come into existence](sarikhara);

[2] because of formations, consciousness sarikhara-paccaya vinnanam);

[3] because of consciousness, mentality-materiality (vifiiana-paccaya nama-rdpam);

[4] because of mentality-materiality, the six bases(nama-ripa-paccaya sal-ayatanam);

[5] because of the six bases, contact(sa/-dyatana-paccaya phasso);

[6] because of contact, feeling(phassa-paccaya vedang);

[7] because of feeling, craving(vedana-paccaya tanha);

[8] because of craving, clinging(fanha-paccaya upadanam);

[9] because of clinging, existence(upadana-paccaya bhavo);

[10] because of existence, birth (bhava-paccaya jati);

[11] because of birth (j5ti-paccaya),

[12] ageing&death (jara-maranam), sorrow (Soka), lamentation (parideva), pain(dukkha), displeasuredomanass-), and de-
spair(upayasa) come into existence sambhavanti).

Such is the origination (samudayo) of this whole mass of suffering.

This is called, bhikkhus, the Noble Truth of the Origin of Suffering (Dukkha-Samudayam Ariya-Saccam).

DEPENDENT ORIGINATION IN NEGATIVE ORDER

And what, bhikkhus, is the Noble Truth of the Cessation of Suffering (Dukkha-Nirodham Ariya-Saccam)?

[1] With ignorance’s remainderless fading away and cessation (avijaya tveva asesa-viraga-nirodhd), there is formations’ cessa-
tion (sarikhara-nirodho);

[2] with formations’ cessation, there is consciousness's cessation (sarikhara-nirodha, vififidna-nirodho);

[3] with consciousness’s cessation, there is mentality-materiality’s cessation (viiidna-nirodha, nama-ripa-nirodho);

[4] with mentality-materiality’s cessation, there is the six bases’s cessation (nama-ripa-nirodha, sal-ayatana-nirodho);

[5] with the six bases’ cessation, there is contact’s cessation (sa/-dyatana-nirodha, phassa-nirodho);

[6] with contact’s cessation, there is feeling’s cessation (phassa-nirodha, vedana-nirodho);

[7] with feeling’s cessation, there is craving’s cessation (vedana-nirodha, tanha-nirodho);

[8] with craving's cessation, there is clinging’s cessation ({an/a-nirodha, upadana-nirodho);

[9] with clinging’s cessation, there is existence’s cessation (upadana-niroaha, bhava-nirodho);

[10] with existence’s cessation, there is birth’s cessation (bhava-nirodha, jati-nirodho);

[11] with birth’s cessation (jati-nirodha),

% The entire subsequent discussion derives from VsM.xx.724-731 'Udaya-Bbaya-Nana-Katha’ (‘Discussion of the Rise&Perish
Knowledge”) (and VsMT), which refers to PsM.L.i.6 (§50) 'Udaya-Bbaya-Nana-Niddeso’(‘Exposition of the Rise&Perish Know-
ledge”), both of which are referred to by the commentary to the ‘Maha-Sati-Patthana’sutta (§383).

» <Quoted also under ‘The Noble Truth of the Origin of Suffering Needs to be Abandoned’, p.6, and ‘The Noble Truth of the Cessation
of Suffering Needs to Be Realized’, p.7.>
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[12] ageing&death (jara-marana), sorrow (soka), lamentation (parideva), pain (dukkha), displeasure domanassa), and despair(ypa-
yasa) cease (nirujjhanti).

Such is the cessation nirodho) of this whole mass of suffering.

This is called, bhikkhus, the Noble Truth of the Cessation of Suffering.

DISCERNING DEPENDENT ORIGINATION IN REGULAR ORDER

It is not enough, however, just to have faith that birth and death occur dependent on causes, and that the re-
mainderless cessation of birth and death occurs when those causes cease. Vipassana knowledge requires at all
times direct knowledge: one’s own direct practical knowledge. Otherwise, the Noble Truth of the Origin of Suffering
cannot be abandoned, nor can the Noble Truth of the Cessation of Suffering be realized.

How then do you discern dependent origination in regular and negative order? We have already discussed how to
discern mentality (nama), and materiality (rdpa). If you are able to discern mentality and materiality in the way we de-
scribed, you will also be able to discern their causes. Discerning mentality and materiality and their causes is the
same as to say discerning dependent origination (paticca-samuppada).

The Buddha taught four methods to discern dependent origination, according to the character of His listeners, and
there is a fifth method taught by the Venerable Sariputta, recorded in the Patisambhida-Magga. It would take some
time to explain the many methods in detail, so we shall look at only the two methods we usually teach at the Pa-
Auk meditation centres. They are what we call the Venerable Sariputta’s fifth method, and then what we call the
first method, taught by The Buddha, in for example, the '‘Maha-Nidana Sutta’on the Digha-Nikaya, and the Nidana-
-Vagga’ in the Samyutta-Nikaya.

Both methods involve discerning the five aggregates (parica-kkhandha) of the present, of the past, and of the future,
how causes and effects operate over those three periods: three lives. You discern which is cause and which is ef-
fect. When you can do this, you can also learn how to discern dependent origination in the other ways taught in the
suttas and commentaries.

THE FIFTH METHOD
THE THREE ROUNDS

According to the fifth method, dependent origination is described as three rounds(vatta): two rounds of causes (al-
together five), and one round of results (altogether five):

1) The defilements roundkikesa-vattam): it is the recurrence of the unwholesome mental factors of ignorance avijia),
craving(tapha), and clinging(upadana). Craving and clinging are both manifestations of the mental factor greed
(lobha).

2) The kamma round (kamma-vattam): it is the recurrence of kamma formationssarikhara) and existence(bhava), which
is here kamma existence kamma-bhava). The kamma formations that you perform produce a kammic potency
that then exists in your mentality-materiality continuity. It is called the kammic potency (kamma-sattj). It includes
the kammic potency of kamma performed thousands of aeons ago, and just five minutes ago.

3) The result roundvipaka-vattam): it is the recurrence of consciousness(viiiana), mentality-materiality (nama-ripa),
the six bases(sal-dyatana), contact(phassa), and feeling(vedana). 1t is the results of past kamma. In other words,
the recurrence of birthjat;), ageing&death (jard-marana), sorrow (soka), lamentation (parideva), pain(dukkha), displeas-

ure(domanassa), and despair (upayasa).

Because of the arising of the defilements round, there arises the kamma round. And because of the arising of the
kamma round, there arises the results round. That is how the twelve factors of dependent origination in regular
order may be seen as three rounds made up of five causes and five effects.

FIVE CAUSES FIVE EFFECTS
1) ignorance(avija) 1) consciousness vifniana)
2) craving(tapha) 2) mentality-materiality (nama-ripa)
3) clinging(upadana) 3) six bases(sa/‘dyatana)
4) formations of kamma (sarikhara) 4) contact(phassa)
5) kamma existence kamma-bhava) (kammic potency) |5) feeling(vedana)

The five causes are the accumulation of wholesome and unwholesome kamma, life after life. Their kammic po-
tency produces the five effects, the results of the kamma, in future lives. Birth and life are nothing other than the
arising of five effects because of past five causes: there is no self, no soul, no eternal existence, and no annihila-
tion. At death, the five effects of one life stop, and then new five effects arise because of other past five causes,
producing a new birth and life.

The five causes, accumulated in past lives, produce the five effects in this very life. Other five causes, accumu-
lated in this very life, together with five causes from past lives, will produce other five effects in future lives. If the
five causes are wholesome kamma, the five effects will produce a happy life. If the five causes are unwholesome
kamma, the five effects will produce an unhappy life. The workings of these five causes and five effects have oper-
ated in countless past lives, and will continue to operate into the future so long as one has not attained Arahant-
ship.
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The discernment of dependent origination involves seeing this sequence of five causes and five effects, working
as two rounds of causes and one round of effects. You begin with discernment of the past.

How To DISCERN CAUSAL ARISING

To discern the past, you begin by making an offering of either candles, flowers, or incense at a pagoda, or to a
Buddha image. You should make a wish for the rebirth you desire, for example, to become a bhikkhu, nun, man,
woman, or deva. If you want to be reborn as a brahma, you should re-establish the an-gpana jhana you prefer, and
then make a wish for the rebirth as a brahma.

Afterwards, you should go and sit in meditation, and enter the fourth jhana, until the light of wisdom is bright,
brilliant, and radiant. Then you discern internal and external mentality-materiality (nama-rdpa) again and again. This is
necessary, because the discernment of past mentality-materiality is similar to the discernment of external mentality-
materiality. So if you cannot discern external mentality-materiality, you will have great difficulty discerning past
mentality-materiality.

Then you should discern the mentality-materiality that occurred when you made the offering at the pagoda or
Buddha image or when you entered your an-gpana jhana: you discern them as external objects. Then the image of
your offering or entering jhana will appear: you should then discern the four elements in that image.

When the image breaks into rtpa kalapas, you discern all the different types of materiality of the six doors, espe-
cially the sixty-three types of materiality of the heart base. That will enable you to discern the long series of bhav-
ariga consciousnesses arising one after the other, in between the arising of mind-door processes. Then you go
backwards and forwards along the series of mind-door processes, to find the five causes. First the defilements
round, and then the kamma round:

1) The defilements round (kiesa-vatta): here, it is the mind-door processes with unwholesome greed-rooted impul-
sion consciousnesses of wishing to become a bhikkhu, nun, man, woman, or deva, or brahma. You go back-
wards and forwards along the series of mind-door processes, until you find them. They will have twenty men-
tal formations if there is joy; nineteen if no joy. Included in those mental formations will be the defilements ig-
norance, craving, and clinging.

2) The kamma-roundkamma-vatta): here, it is the mind-door processes with the wholesome impulsion conscious-
nesses of making an offering to the pagoda or Buddha image: they will have thirty-four or thirty-three mental
formations, again with or without joy.

Why is the wish to become, for example, a bhikkhu unwholesome? Because as we explained when discussing vi-
passana, according to the ultimate sense there is no man, no woman, no deva, and no brahma, there is only men-
tality and materiality. The wish to become a bhikkhu arises because of the three defilements ignorance, craving,
and clinging:

1) ignorance is deludedly to think that ‘a bhikkhu’ truly exists.
2) craving is the desire and longing for life as a bhikkhu.
3) clinging is the attachment to life as a bhikkhu.

These three factors, ignorance, craving, and clinging, are associated with all the consciousnesses that make up
the defilements round (kiesa-vatta).
Then say you made the wish to become a woman:

1) ignorance would be deludedly to think that ‘a woman’ truly exists.
2) craving would be the desire and longing for life as a woman.
3) clinging would be the attachment to life as a woman.

Again, if you had instead made a wish to become a brahma:

1) ignorance would be deludedly to think that ‘a brahma’ truly exists.
2) craving would be the desire and longing for life as a brahma.
3) clinging would be the attachment to life as a brahma.

In the examples, kamma formations (sarikhara) are the wholesome volition (kusala-cetang) of the offering or the enter-
ing into jhana, and kamma is their kammic potency. Both are found in the consciousnesses that make up the
kamma round kamma-vatta).

Even though the wish you made was unwholesome kamma, it is not the kamma round, because it was performed
for the sake of making an offering to the pagoda or Buddha image: because of the arising of the defilements round,
there arose the kamma round.

When you are thus able to discern the mentality-materiality of the defilements round and kamma round of the re-
cent past, you should go back to the more distant past, to some time previous to the offering or the entering jhana,
and in the same way discern the mentality-materiality. Then go back a little further again, and repeat the process.

In this way, you discern the mentality-materiality of one day ago, one week ago, one month ago, one year ago,
two years ago, three years ago, etc. Eventually you will be able to discern right back to the mentality-materiality
associated with the first consciousness of your present life: the rebirth-linking consciousness(patisandhi citta). That
mentality-materiality is the conception of your present life.
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When looking for the causes of your conception, you then go back even further, into the previous life. Then you
will see either the mentality-materiality at the time near death in your previous life, or the object of the near-death
process(maran-asanna-vithj) of your past life. That is, the last mental process of your past life, before the arising of the
death consciousness.

There are three possible objects for the near-death process. Since you have been reborn as a human being, they
will be associated with only wholesomeness:

1) Kamma: the volitional formations of a wholesome kamma accomplished earlier in the same life or a previous
life. For example, you may recollect the happiness associated with offering food to bhikkhus or other receivers,
or the happiness and tranquillity associated with meditation.

2) Kamma sign(kamma nimitta): an object associated with a wholesome kamma accomplished earlier in the same
life or a previous life. If you were a doctor in your past life, you may see patients; if you were a devotee of the
Triple Gem, you may see a bhikkhu, a Buddha image or hear chanting of the Pali Texts; if you were a medita-
tor, you may see the patibhaga-nimitta of your past meditation subject.

3) Destination sign(gati nimitta): a vision of one’s destination, where one is about to be reborn. For rebirth as a
human rebirth, it was your present mother’s womb; like a red carpet.

Here, the object of the last mental process of your past life, is also the object of the first consciousness of your
present life: your rebirth-linking consciousness (patisandhi-citta). The object appears because of the kammic potency
that was about to mature at the end of your past life. Its result was your rebirth-linking consciousness. And the ob-
ject of your rebirth-linking consciousness is then also the object of your present bhavariga consciousness, and will
be the object of your death consciousness in this life. We mentioned this earlier, when we discussed the bhavarnga
consciousness. (It is because your bhavanga consciousness takes that past object, you ‘know nothing” when you
‘fall into bhavanga’.)

When you have discerned the object of the near-death process of your past life, you will then be able to discern
also the kamma round that produced this life’s resultant aggregates(vipaka-kkhandha). The wholesome volition and
other mental formations, as well as their kammic potency, which produced your kamma-born materiality (kamma-
Ja-rgpa) and resultant mentality (vipaka-nama). You will then also be able to discern the preceding defilements round:
ignorance, craving, and clinging, as well as other mental formations.

That is how you with your own direct knowledge see that because of the five causes, there arose the five results
at your conception: because of ignorance, craving, clinging, formations of kamma, and kamma existence (kammic
potency), there arose consciousness, mentality-materiality, six bases, contact, and feeling at your present life’s con-
ception. But it was not yet six bases. At the conception of a human being, there are only two bases: the mind base
and body base. The eye-, ear-, hose-, and tongue base arise later during one’s gestation.

That then is how you see the dependent origination of the five aggregates, mentality and materiality. As we men-
tioned before, it is also called contemplating causal arising (paccayato udaya).

How TO DISCERN CAUSAL PERISHING

Dependent origination in negative order (patioma) is the negation of all the twelve factors of dependent origination.
The cause factors are negated with the attainment of Arahantship. Because of the power of the Arahant Path, the
defilements round ceases without remainder: ignorance, craving, and clinging cease to be. This is the Final Cessa-
tion of defilements, the defilements Parinibbana (kikesa-Parinibbana). And because of the defilements Parinibbana, the
kamma round ceases to be: the formation of kamma and its kammic potency cease to be. Because those five
causes have ceased, the wholesome and unwholesome kammas that the Arahant accumulated before Arahantship,
have no more power to produce future existence after death. The five effects of the results round, however, con-
tinue to operate until the Arahant dies. The Arahant’s death is then decease of Parinibbana (Parinibbanacuti), also
known as the Final Cessation of aggregates, the aggregates Parinibbana (khandha-Parinibbana). That means the results
round ceases completely without remainder: no more five results.

Now, if you practise vipassana well, and have sufficiently powerful past parami, your vipassana knowledge may
become mature, and you may become an Arahant in this life. You may also become an Arahant in a future life.

So long as you are meditating diligently, so long will you be able to see your future attainment of Arahantship. But
if you give up meditating, and only enjoy sensual pleasures, that future will change.

Discernment of dependent origination in negative order is discerning that future Arahantship, either in this life or
in a future life. It is discerning the future complete cessation of the five causes and five effects as we just explain-
ed.

When you are able to know and see dependent origination in both regular order and negative order with your
own direct knowledge, that direct knowledge will eradicate the different types of wrong view: eternity views and
annihilation views. As long as you are unable to know and see dependent origination in both regular order and
negative order with your own direct knowledge, you cannot eradicate those different types of wrong view. That
then is discernment of causal rise&perish(paccayato udaya-bbaya). Such vipassana knowledge is also called the cause-
apprehension knowledge (paccaya-pariggaha-fiana). And at this stage, you will have completed the first of three types of
full knowledge that we mentioned earlier: the known full-knowledge (7ta-pariina).
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How TO DISCERN MOMENTARY ARISING AND PERISHING

Then there is discernment of momentary rise&perish (khapato uaaya-bbaya). It refers to the aggregates’ moment by
moment arising, perishing, and becoming otherwise:

1) As soon as they arise, the aggregates perish extremely quickly, which is their impermanence characteris-
tic(anicca-lakkhana).

2) They are always oppressed by this continuous arising and perishing, which is their suffering characteris-
tic(dukkha-lakkhana).

3) Being in this way impermanent and suffering, says The Buddha, they can have no permanent entity, no per-
manent self, which is their non-self characteristic(an-atta-lakkhana).

Those are the three characteristics#/akkhana) that one needs to contemplate in vipassana. You need to discern
them of the five aggregates of past, future, and present, internal and external, gross and subtle, inferior and supe-
rior, far and near. Likewise, you need to discern the three characteristics of the all sabbam) that we mentioned ear-
lier: the eye base, the sight base, eye consciousness, eye contact, and the feelings arisen because of eye contact,
perception, volition, craving, application, etc., for the ear, nose, tongue, body, and mind, etc., including all the for-
mations of the jhana attainments you have attained, and the twelve factors of dependent origination. Such vipas-
sana knowledge is also called the comprehension knowledge (sammasana-fiana). And since it knows the three charac-
teristics of all these groupings of phenomena, it is also called grouping comprehension (kalgpa-sammasana).

At this stage, we usually teach meditators various ways to strengthen their comprehension of the three character-
istics of those various groupings of the eleven types of five aggregates. And when the meditator can see them
clearly moment by moment, such vipassana knowledge is called the rise&perish contemplation knowledge (vdaya-
-bbay-anupassana-fiana).

At this early stage of developing vipassana meditation, your vipassana knowledge is what we called tender vipas-
sana knowledge (taruna-vipassana-iana). And you may at this stage experience light such as you have never experi-
enced before; your knowledge of mentality-materiality may be sharp such as you have never experienced before,
and you may also experience joy, tireless tranquillity, very refined happiness, very strong confidence and decision,
very well balanced and continuous exertion, very well established mindfulness and equanimity, such as you have
never experienced before. And because of your inexperience, you may very easily think these things mean you
have attained a Path&Fruition: and you may become attached to them, and develop wrong view and conceit. That
is how those things can become what we call insight contaminations(vipassan-upakkilesa). They are very dangerous,
because they lead you off the right path onto the wrong path. But if you have a sufficiently skilled teacher, you may
come to know and see those things as impermanent, suffering, and non-self. That way you are able again to sup-
press the defilements, get back on the path, and develop what we call strong vipassana knowledge (balava-vipassana--
nana).

You will then have completed the second stage of vipassana meditation:

[2.1] He abides contemplating originating phenomena (samudaya-dhamma3) in the body;
[2.2] or he abides contemplating perishing phenomena vaya-dhamma)in the body;
[2.3] or he abides contemplating [both] originating&perishing (samudaya-vaya-adhamms) phenomena in the body.

THE NOBLE EIGHTFOLD PATH OF VIPASSANA: THE SECOND STAGE

Here again, as you develop vipassana meditation of the second stage, you continue your development of the No-
ble Eightfold Path. At any time when you know one of the three characteristics of either ultimate materiality or ulti-
mate mentality or their causes, we may say the eight factors have arisen. Their object is then either the imperma-
nence characteristic, suffering characteristic, or non-self characteristic of a material phenomenon, a mental pheno-
menon, or a factor of dependent origination.

For example, when you contemplate the impermanence of ultimate materiality, the eight factors take as object
the impermanence of a material phenomenon (rijpa-dhamma). Here again, although the three morality factors Right
Speech, Right Action, and Right Livelihood do not in fact take as object the impermanence of any phenomenon, we
include them, because before you undertook vipassana meditation, you undertook either the five, eight, nine, or
ten precepts, or the bhikkhu's two-hundred and twenty-seven precepts, etc. Thus, we have eight factors:

1) Right View(Samma-Ditthi): it penetrates the impermanence of the material phenomenon with wisdom.

2) Right Intention(Samma-Sarikappa): it corresponds to the mental factor application(vitakka), which applies the mind
to the impermanence of the material phenomenon.

3) Right Speech(Samma-Vacg): it has been undertaken beforehand, as the precept not to tell lies, etc.

4) Right Action(Samma-kammanta): it has been undertaken beforehand, as the precept not to kill, etc.

5) Right LivelihoodSamma-Ajiva): it has been undertaken beforehand, as the same precepts.

6) Right Effort(Samma-Vayama): it makes effort to penetrate the impermanence of the material phenomenon, to
apply the mind to it, to be mindful of it, and to concentrate on it.

7) Right Mindfulness(Samma-Sati): it is mindful of the impermanence of the material phenomenon, and does not al-
low the other factors to leave the impermanence of the material phenomenon.

8) Right Concentration(Samma-Samadhi): it concentrates on the impermanence of the material phenomenon.
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That is how the eight factors of the Noble Eightfold Path arise during the practice of vipassana, the second stage.
VIPASSANA MEDITATION: THIRD STAGE
By the same principle, one may understand how the eight factors of the Noble Eightfold Path arise during the

practice of vipassana the third stage, as given by The Buddha in the an-dpana-ssati section of the ‘Maha-Sati-Pat-
thana Sutta”.

[3] Or mindfulness that ‘there is the body (att/i/ k3y01])' is established just sufficient for knowledgeyavad-eva rianam-attaya),
sufficient for mindfulness (patissati-mattaya).

Here, The Buddha is referring to the meditator’s progress through the higher and higher vipassana knowledges.

THE FIRST THIRTEEN VIPASSANA KNOWLEDGES

There are in all sixteen vipassana knowledges. The first four we already discussed. The first one made up the first
stage of vipassana:

1) The Mentality-Materiality Definition Knowledge ama-Rijpa-Pariccheda-Nana): here, you discerned and analysed
the five clinging-aggregates: ultimate materiality and ultimate mentality past, future, and present, internal
and external, gross and subtle, inferior and superior, far and near.

Then there were the three vipassana knowledges that made up the second stage of vipassana.

2) The Cause-Apprehending Knowledge (Paccaya-Pariggaha-Nana): here, you discerned the dependent origination of
those five aggregates, in regular and negative order.

3) The Comprehension KnowledgeSammasana-Nana): here, you contemplated the aggregates’ characteristics of
impermanence, suffering, and non-self.

4) The Rise&Perish Contemplation Knowledge (Udaya-Bbay-Anupassana-Nana): here, you contemplated the arising and
perishing of the aggregates, to give you more powerful knowledge of their characteristics of impermanence,
suffering, and non-self.

The third stage of vipassana, which we are now discussing, is the next nine vipassana knowledges:

5) The Dissolution-Contemplation Knowledge (Bharig-Anupassana-Nana): here, you contemplate especially the perish-
ing (dissolution) of the five aggregates, to give you even more powerful knowledge of their characteristics of
impermanence, suffering, and non-self.

6) The Fearsomeness-Appearance KnowledgeBhayat-Upatthana-Nana): here, you contemplate the fearsomeness of
the five aggregates’ continuous perishing, to give you even more powerful knowledge of their characteristics
of impermanence, suffering, and non-self.

7) The Danger-Contemplation Knowledge (Adinav-Anupassana-Niana): here, you contemplate the danger of the five
aggregates’ continuous perishing, again to give you even more powerful knowledge of their characteristics of
impermanence, suffering, and non-self.

8) The Disenchantment-Contemplation KnowledgeWibbid-Anupassana-Niana): here, you contemplate the fact that
there is nothing enchanting about the five aggregates’ continuous perishing. By this contemplation, you then
become disenchanted with the five aggregates. At this stage, your mind inclines towards Nibbana, the state
of non-arising, of peace.

9) The Release-Longing Knowledge Muricitu-kamyata-Nana): at this stage (because of your accumulation of the pre-
vious strong and powerful vipassana knowledges) your disenchantment with the five aggregates is so strong,
that you long to be released from the five aggregates.

10) The Reflection-Contemplation Knowledge (Patisarikh-Anupassana-Nana): here, you reflect upon how the aggregates
are impermanent, suffering, and non-self, thereby gaining vipassana knowledge deeper and stronger than
ever before.

11) The Formations-Equanimity Knowledge (Sarikhar-Upekkha-Nana): here, at last, you will have developed indiffer-
ence towards the five aggregates. Your perception of the aggregates will have changed: rather than see them
as fearsome or delightful, you now regard them with a neutral mind.

This knowledge is then the highest of the mundane vipassana knowledges.

12) The Conformity Knowledge Anuloma-Nana): this is a preparatory knowledge, preparing the way for transition
from vipassana knowledge of the five aggregates to vipassana knowledge of Nibbana. Once this knowledge
has arisen, it is inevitable that you will attain the last four knowledges.

13) The Change of Lineage Knowledge(Gotrabhu-Nana): this knowledge takes Nibbana as object. Even though it
takes Nibbana as object, it is still regarded as mundane, because it marks only your transition from being an
ordinary personputhu-jjana) to being a Noble one (4riya).

These nine vipassana knowledges (from number five to number thirteen) make up the third stage of vipassana.
The last three make up the fourth stage of vipassana: the first two are supramundane, the last one is mundane.
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VIPASSANA MEDITATION: FOURTH STAGE

THE LAST THREE VIPASSANA KNOWLEDGES

14)

15)

16)

The Path Knowledge Magga-idna): this knowledge is the first supramundane vipassana knowledge, and takes
Nibbana as object. All your mundane vipassana knowledges only suppressed your defilements, but the Path
Knowledge destroys defilements stage by stage. The Stream-Entry Path Knowledge destroys some defile-
ments, the Once-Return Path Knowledge weakens some defilements, the Non-Return Path Knowledge de-
stroys yet some defilements, and with the Arahant Path-Knowledge, all remaining defilements will have been
destroyed without remainder.

The Fruition Knowledge (Phala-iana): this knowledge is the result of the Path Knowledge, and follows in the
next mind-moment. It is also supramundane, taking Nibbana as object.

The Reviewing Knowledge (Paccavekkhana-Nana): there are five reviewing knowledges, which are all mundane.
They arise after the Path- and Fruition Knowledges. They review the Path Knowledge, the Fruition Knowledge,
Nibbana, the defilements that have been destroyed, and the defilements that remain. With the arising of the
Arahant Path Knowledge, no defilements will remain.

These last three knowledges are what The Buddha is referring to in His description of the fourth and last stage of
vipassana:

[4] And he abides independent(a-nissito), and does not cling to anything in the world (na ca &ifici loke upadiyati).

THE NOBLE EIGHTFOLD PATH OF VIPASSANA: THE FOURTH STAGE

When there arises the Path Knowledge and Fruition Knowledge, there arises the supramundane Noble Eightfold

Path,

supramundane vipassana. With mundane vipassana, the eight factors of the Noble Eightfold Path take as ob-

ject a mundane object: a material phenomenon, a mental phenomenon, a factor of dependent origination, or their
impermanence characteristic, suffering characteristic, or non-self characteristic. With supramundane vipassang,
however, the eight factors take as object the Nibbana phenomenon Wibbana-ahamma), which is supramundane. And
when the Nibbana phenomenon is the object, the three morality factors Right Speech, Right Action, and Right Live-
lihood also arise. All eight factors arise at the same time, supramundane samatha and supramundane vipassana:

1)
2)

3)

4)
3)
6)
7)

8)

Right View Samma-Ditthi): it penetrates the Nibbana phenomenon with wisdom.

Right Intention(Samma-Sarikappa): it corresponds to the mental factor application vitakka), which applies the mind
to the Nibbana phenomenon.

Right SpeechSamma-Vacg): with penetration of the Nibbana phenomenon, the defilements responsible for
wrong speech are destroyed. That is how the supramundane Noble Eightfold Path includes Right Speech as a
factor.

Right Action(Samma-Kammanta): again, the defilements responsible for wrong action are also destroyed, which
means there arises also the factor Right Action.

Right Livelihood (Samma-4jiva): since the defilements responsible for wrong speech and wrong action are de-
stroyed, it means there arises also the factor Right Livelihood.

Right Effort(Samma-Vayama): it makes effort to penetrate the Nibbana phenomenon, to apply the mind to it, to
be mindful of it, and to concentrate on it.

Right Mindfulness(Samma-Sati): it is mindful of the Nibbana phenomenon, and does not allow the other factors
to leave the Nibbana phenomenon.

Right ConcentrationSamma-Samadhi): it concentrates on the Nibbana phenomenon.

That is how the eight factors of the Noble Eightfold Path arise in the fourth stage of vipassana.

THE THREE TYPES OF FULL KNOWLEDGE

The arising of the supramundane Noble Eightfold Path corresponds to the last stage of the abandonment full-

knowledge(panana-parifiig), the third of the three types of full knowledge (pariiia):

1)

3)

The first two of the sixteen vipassana knowledges (the mentality-materiality definition knowledges together
with the cause-apprehending knowledge) both make up the first of the three types of full knowledge: the
known full-knowledge (7ata-pariiia).

The next two of the sixteen vipassana knowledges (the comprehension knowledge and rise&perish contempla-
tion knowledge) both make up the investigation full-knowledge (tirana-pariina).

The remaining twelve vipassana knowledges then make up the third of the three types of full-knowledge, the

abandonment full-knowledge (panana-pariiig), mundane and supramundane. It is made up of predominantly
seven types of contemplation. The Venerable Sariputta explains them in his Patisambhida-Magga:'*

100 poMm 1.vii.52 ‘Bharig-Anupassana-Nana-Niddeso’ (‘Exposition of Dissolution-Contemplation Knowledge’) (My.1.55)
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3.1)
3.2)
3.3)
3.4)
3.5)

3.6)

3.7)

Contemplating the five aggregates as impermanence, you abandon the perception of perman-

ence (nicca-saiiig) in the five aggregates.

Contemplating the five aggregates as suffering, you abandon the perception of happiness(sukha-saiiig) in
the five aggregates.

Contemplating the five aggregates as non-self, you abandon the perception of self atta-sa/iig) in the five
aggregates.

Contemplating the five aggregates in this way, you see the five aggregates as disenchanting (nibbindato),
and thereby abandon delight(nand) in the five aggregates.

Contemplating the five aggregates as disenchanting, you see them with dispassion virajjanto), and thereby
abandon lust(r3ga) for the five aggregates.

Contemplating the five aggregates with dispassion, you see them as only ceasingirodhento), and thereby
abandon origination samudaya) of the five aggregates. This is the same as to say you abandon the funda-
mental factors of dependent origination: ignorance and craving.

Contemplating the five aggregates as ceasing, you abandon your grasping @aana) of the five aggregates.
This is the same as to say you abandon your clinging(upadana) to the five aggregates, which you achieve
with the arising of the supramundane Noble Eightfold Path. Thus, says The Buddha, the meditator abides
independent, and does not cling to anything in the world.

And then The Buddha concludes His description of the bhikkhu who practises an-gpana-ssati.

Thus then, bhikkhus, a bhikkhu abides contemplating the body in the body (kaye kay-anupassi viharati).

May you all practise the four foundations of mindfulness diligently, the only way for attainment of the supramun-
dane Noble Eightfold Path, which realizes Nibbana, the Unformed element(4sarikhata-dhatu). the Noble Truth of the
Cessation of Suffering.
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THE ONLY WAY, BHIKKHUS, IS THIS PATH

{ Please wead fram the Gattam.)

WiIsDoM
AGGREGATE
(Pafifig-
Kkhandha)
(VsM.xiv-xxiii)

CONCENTRATION
AGGREGATE
(Samadhi-
Kkhandha)
(VsM.iii-xiii)

MORALITY
AGGREGATE
(SHa-
Kkhandha)
(VsM.i-ii)

THREE
AGGREGATES
(Khandha) A

7) Knowledge&Vision
Purification
(Nana-Dassana-Visudadhi)

# Arahant Path&Fruition¢drahatta-Magga-Phaia)
Defilements Parinibbana kiesa-Parinibbana))

A Non-Return Path&FruitionAn-Agami-Magga-Phala)
A Once-Return Path&Fruition(Sakad-Agami-Magga-Phaia)

(Change-of-Lineage Know-
ledge not included.)

A Stream-Entry Path&Fruition(Sot-Apatti-Magga-Phala)
PATH&FRUITION(Magga-Phala)

16) Reviewing-Knowledge
(Paccavekkhana-Nana)

15) Fruition-Knowledge
(Phala-Nana)

14) Path-Knowledge
(Magga-Nana)

13)Change-of-Lineage
Knowledge Gotrabhu-Nana)

DEPENDENT ORIGINATION (paticca-samuppdda) (Anufoma-Nana)
five causes = five effects from life to life: 11) Formations-Equanimity
past—present—future — Aggregates Parinibbana Knowledge 5 3) Abandonment|
ULTIMATE MENTALITY (paramattha-nama) 10) sggﬁggfe éﬁf;ﬁ:’:gze EI:II(I)WI edge
ilxty-th ree types of consdousness(citta) (PatisarikhdNin) (Pahana-ParifiE)
B fifty-two types of mental factor (cetasika) 4l Eﬁgﬁgﬁggﬂng'"g
ractice o 1-3)  past(atita)—future@ndgata)—presentpaccuppanna) . o
Knowledge8Vision 45)  internal(ajhatis—external(bahiddhs) [()M””C’“;Kamy ata-Nana)
Purification 67)  gross(ofrika)—subtle(sukhuma) 8) K'Se":;da"tm?“t_ .
g: a-fwadaﬂa‘zh. 8-9)  inferior (hinaj—superior (panits) e
assana: Visudalh) 10-11) far(dare)—near (santike) 7) Danger Knowledge
(Jhana consciousness only for one with jhana.) (Adihava-Nepa)
6) Fearsomeness Knowledge
ULTIMATE MATERIALITY (paramattha-ripa) (Bhaya-Nana)
eighteen types of concrete materiality (njpphanna-ripa) 5) Dissolution Knowledge
1-3)  pastiatia)—future(dnagata)—present(paccuppanna) (Bhariga-Nana)
4-5)  internal(ajifatta)—external(bahiddha) 4b) Powerful Balava)
8'9) |nferior{/f?ﬁ?&')_superlor(pan/?a) (Udaya.gbaya.ﬁgna) . .
10-11) far(dire)—near(santike) aa) Tender(Tarunz) 2) In\lf;estlgatlon
5)Path&Non-Path . . . - . . - h Fu
)Knowledge&Vision Discerning the impermanence-characteristic (anicca-iakkhana), suffering-characteristic] ~ Arise&Perish Knowledge Knowledge
Purification (dukiha-lakkhana), and non-self characteristic(an-atta-lakkhana), of ultimate materiality, | (Udaya-Bbaya-Nana) e e
(Magg-Amagga-fiana-- ultimate mentality, and their causes (dependent origination(paticca-samuppadz)). 3) Comprehension ’
Dassana-Visuddhi) AN INSIGHT MEDITATION(Vipassana-bhavana) Ig;?ﬂﬂ::;%g fiana)

12) Conformity Knowledge

4) Doubt-Overcoming
Purification
(Karikha-Vitarapa-Visudahi)

A DHAMMA-FIXITY KNowLEDGE{Dhamma- Tthiti-Nana)

Discerning dependent origination(paticca-samuppada)( 1st/5th method): discerning
characteristic (fakkhana )/ functionrasa)/manifestation paccupatthiana)/ proximate cause 2)
(padatthana) Of each cause and effect of past lives, the present life, and future lives.

Cause-Apprehension
Knowledge 5
(Paccaya-Pariggaha-Nana)

3)View
Purification
(Ditthi-Visuddhi)

no man, no woman, no deva, no brahma, etc.

FORMATIONS DEFINITION(Sarikhara-Pariccheda)

A Mentality-materiality resolution/nama-ripa-vavatthana) resolving that apart from 1)
mentality-materiality (nama-rapa), there is no being(saita), no lifediva), no self(atta),

4 The material&immaterial apprehensionrap-arupa-pariggaha) discerning characteris-
tic(/akkhana)/functionrasa)/manifestationpaccupatthana)/ proximate cause(padatthana)
of each type of material(rgpa-) and mental phenomenonnama-dhamma) together.

A The immaterial apprehension aripa-pariggaha) discerning each mental factor (ceta-
sika) and conciousness(citta) of each mind-moment of the various types of mental

process(citta-vithy) (five-fmind door & sensual-/fine-material-/immaterial sphere),

4 The material apprehension(ripa-pariggaha) (four elements meditation) discerning
the various types of kalapa in each of the six doors/forty-two parts of the body.
Discerning the various types of ultimate materiality of each type of kalapa.

1) The Known
Full

---------------------------------------- Knowledge
Definition Knowledge
(N&ma-Ripa-Pariccheda-Nana)

SIXTEEN THREE
KNOWLEDGES FuLL KNOWLEDGES
A (Nama) A A (Parifna) AN

A four elements meditation
(catu-dhatu-vavatthana)

# death recollection(maran-anussat;) access concentration
# foulness meditation(corpse)(asutha-bhavans) 1st jhana
4 Buddha recollectionBudah-anussats) access concentration
A equanimity (upekkhs) 4th jhana

A lovingkindnessmett3), compassion fkarung) _ ) -
sympathetic joy(mudita) } 1st-/2nd-/3rd jhana

access concentration

Based on removed

4 four immaterials cattaro aruppa) materiality of Kasinas,

4 four elements meditation
(catu-dhatu-vavatthana)

A death recollection(maran-anussati)

# foulness meditation(corpse)asubha-bhavans)
# Buddha recollection (Budah-anussati)

4 lovingkindness(mettz), compassion (karuns),

sympathetic joy(muditg), equanimity (upekkha) | One can.

access concentrationl

Because no
jhana, one de-
evelops these
merely as best

(Sia- Visuddhi)

nuns: ten precepts dasa-sia)

2)Mind (immaterial jhanasaripa-jjhana)) (exdl. space-)
Purification . - ' Sy
(Citta-Visuchi) A white-(odata-), blue/ black-(m'la-), i One may then use this
yellow—(_or'ta-), red—(/thta-}, _earth—_(pathaw-), 1t-/2nd-/3rd-/4th jhana access-concentration to
water-(gpe-), fire-(tejo-), wind-(vayo-), develop jhana: first with
light- (Gloka-), space kasina(akdsa-kasina) the thirty-two parts of
4 repulsiveness attention(patikkdla-manasikara) 1st ih3 the body, then the
(skeleton) st jhana kasinas, etc.
4 thirty-two parts of the body (dva-tinms aara) A . (See preceding column.) |
(discerning them with the light of jhana-concentration) h
A mindfulness of breathing e v . = |4 four elements meditation .
(5n-5p8na-ssati) 1st-/2nd-/3rd-/4th shana[© o rasvevatthans) access concentration|
(samatha vehiclersamatha-yanika)) (pure-vipassana vehicler (suddha-vipassana yvanika))
1) Patimokkha-restraint morality (Patimokkha-samvara-siia)
N bhikkhus: fourfold purification morality 2) faculty-restraint morality¢indriya-samvara-sia)
LMy (catu parisuddhi-sila) 3) livelihood-purification morality (gva-parisuddhi-sia)
Purification )

4) requisite-related morality (paccaya-sannissita-sila)

lay devotees: five-(padca-), eight-(aitha:), nine-(nava:), ten precepts dasa-sia)

SEVEN
PURIFICATIONS

(Visudahi) A4

THE ONLY WAY, BHIKKHUS, IS THIS PATH.
A (Ek-Ayano ayam, Bhikkhave, Maggo.) A
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ULTIMATE REALITY

CLASSIFICATIONS OF ULTIMATE REALITY (paramattha-sacca)
CLASSIFICATION MENTALIT_Y—MA_\TERIALITY FIVENAGGREGATES TWELVE_BASES EIGHTEEN ELEMENTS FOUR TRUTHS
(né@ma-rdpa) (panica-kkhandha) (dvadas-ayatana) (attharasa-dhatu) (catu-sacca)
INTERNAL EXTERNAL
I) Materiality(rgpa) materiality materiality aggregate eye base sight base eye element Suffering Truth
(x 28) ear base sound base sight element
nose base odour base ear element
tongue base | flavour base sound element
body base tangible base nose element
dhamma base ¥ | odour element
tongue element
flavour element
body element
tangible element
dhamma element #
II) Consciousnessita) mentality consciousness aggregate | mind base x eye-consciousness element Suffering Truth
(x 89) ear-consciousness element Path Truth
nose-consciousness element
tongue-consciousness element
body-consciousness element
mind-consciousness element
mind element
IIT) Mental Factors cetasika) | mentality feeling aggregate x dhamma base+ | dhamma element# Suffering Truth
(x 52) perception aggregate Origin Truth
formations aggregate Path Truth
IV) Nibbana dhamma base+ | dhamma element# Cessation Truth
Nibt X X X

* <For details, see subsequent tables.> In VsM.xviii.663-667 ‘Nama-Ripa-Pariggaha-Katha' ('Discussion of Mentality-Materiality Apprehension'), vipassana is explained according to:
§663 mentality-materiality, §664 materiality-mentality, §665 eighteen elements, §666 twelve bases, §667 five aggregates; in VsMT.ibid., according to the four Truths.

¥ DHAMMA ELEMENT (ahamma-dhatu)/ DHAMMA BASE (dhamm-dyatana). the sixteen types of subtle materiality (cognized by only mind-door processes) + fifty-two mental factors + Nibbana.
Since concepts are not an ultimate reality, they are not included in these classifications.
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Classification of Ultimate Reality paramattha-sacca) as the Five Aggregates parica-kkhandha) *

4 x great essentials¢manha-bhita)

24 x derived materiality (upadaya-ripa) } 1) materiality aggregate(rijpa kkhandha)

1 x feeling ¥ (vedana) = 2) feeling aggregate vedana -kkhanaha)
1 x perception* (sar3) = 3) perception aggregate sadnia-kkhandha)
1 x contact+(phassa) 3

1 x volition* (cetana)

1 x one-pointedness ¥ (ek-aggata)

1 x life faculty * (ivit-indriva)

1 x attention ¥ (manasikara)

6 x sundries(pakinnaka) > 4) formations aggregate sarikhara-kkhandha)
14 x unwholesome (akusaia)
19 x beautiful universals(sobhana -sadharana)

3 x abstinences virati)

2 x immeasurablesappamariia)

1 x wisdom faculty (padd-indriva) J

8 x greed-rooted consciousness(lobha-miila-citta)

2 x hatred-rooted consciousness dosa-miia-citta)

2 x delusion-rooted consciousnessmoha-mila-citta)

7 x unwholesome-resultant consciousness(akusala-vipaka-citta)
8 x wholesome-resultant consciousness A kusala-vipaka-citta)

1 x five-door adverting consciousnesspafica-avar-avajjana-citta)
1 x mind-door adverting consciousness(mano-dvar-avajiana-citta)
1 x smile-producing consciousness # (hasit-uppada-citta)

8 x sensual-sphere wholesome consciousness (kam-avacara kusala-citta)
8 x sensual-sphere resultant consciousnesskam-avacara-vipaka-citta) 5) consciousness aggregate(viiiapa-kkhanaha)
8 x sensual-sphere functional consciousness # (kam-avacara-kriya-citta)

5 x fine-material sphere wholesome consciousnessrijp-avacara-kusala-citta)
5 x fine-material sphere resultant consciousness rip-avacara-vipaka-citta)
5 x fine-material sphere functional consciousness # (rijp-avacara-kriya-citta)

4 x immaterial-sphere wholesome consciousness arip-avacara-kusala-citta)
4 x immaterial-sphere resultant consciousness ardp-dvacara-vipaka-citta)
4 x immaterial-sphere functional consciousness # (arip-avacara-kriya-citta)

4 x supramundane wholesome consciousness :: (lokuttara-kusala-citta)
4 x supramundane resultant consciousness = (lokuttara-vipaka-citta)

1x NIBBANA (excluded)

* Ultimate reality is four types of phenomena (@hamma):

1) eighty-nine types of consciousnesscitta)(shaded darker grey)<see table p.57>.

2) fifty-two types of mental factor (cetasika)(shaded lighter grey)<see table p.55>.

3) materiality (rdpa)(unshaded): it is the four great essentials(maha-bhita) and twenty-four types of derived materi-

ality (upadaya-ripa) <see table p.45>.

4) Nibbana: excluded from the aggregates classification; excluded from the vipassana ground.

This classification has been made in accordance with The Buddha's analysis in Vbh.i.32-149 'Khandha-Vibharigo’
(‘Aggregates Analysis"), the Abhidhamma classification (Abhidhamma-bhajaniva). The Buddha classifies these same phe-
nomena as also the twelve bases<table p.77>, eighteen elements<table p.78>, and four Noble Truths<table p.79>.
¥ These mental factors are the seven universals (sabba-citta-sadharana). universal to all types of consciousness.

A These types of wholesome resultant consciousness are unrooted (afetuka), whereas the remaining wholesome re-
sultant consciousnesses are rooted in non-greed and non-hatred with or without non-delusion (wisdom).

# These arise in only an Arahant, are inaccessible to others, and included in only the Arahant’s vipassana ground.
%3 The supramundane types of consciousness are excluded from the vipassana ground.
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Classification of Ultimate Reality (paramattha-sacca) as the Twelve Bases(dvidas-ayatana) *

1) eye base(cakkh-dyatana)

2) sight base(rgp-ayatana)

3) ear base(sot-ayatana)

4) sound base(sadd-dyatana)

5) nose base(ghan-ayatana)

odour base(gandh-gyatana)

7) tongue base(ivh-dyatana)

8) flavour base(ras-dyatana)

9) body base(kdy-dyatana)

10) tangible base(photthabb-dyatana)

1 x eye translucency (cakkhu-pasada)

1 x colour(vanna)

1 x ear translucency (sota-pasada)

1 x sound(sadda)

1 x nose translucency (ghana-pasada)

1 x odour (gandha)

1 xtongue translucency (jivha-pasada)

1 x flavour (rasa)

1 x body translucency (kaya-pasada)

1 x earth-/wind-/fire-element (pathavi-/vayo-/tejo-dhatu)

8 x greed-rooted consciousness lobha-mila-citta)

2 x hatred-rooted consciousness dosa-miila-citta)

2 x delusion-rooted consciousness (moha-miia-citta)

7 x unwholesome-resultant consciousness(akusala-vipaka-citta)

8 x wholesome-resultant consciousness A (kusala-vipaka-citta)

1 x five-door adverting consciousnessparica-avar-avajjana-citta)

1 xmind-door adverting consciousness(mano-dvar-avajjana-citta)

1 x smile-producing consciousness # (hasit-uppada-citta)

8 x sensual-sphere wholesome consciousnesskam-dvacara kusala-citta)
8 x sensual-sphere resultant consciousnessam-avacara-vipaka-citta) 11) mind base(man-ayatana)
8 x sensual-sphere functional consciousness # (kam-avacara-kriya-citta)

5 x fine-material sphere wholesome consciousness (rip-avacara-kusala-citta)
5 x fine-material sphere resultant consciousness rip-dvacara-vipaka-citta)

5 x fine-material sphere functional consciousness # (rijp-avacara-kriya-citta)
4 x immaterial-sphere wholesome consciousness (arip-avacara-kusala-citta)
4 x immaterial-sphere resultant consciousnessardp-avacara-vipaka-citta)

4 x immaterial-sphere functional consciousness # (ardp-avacara-kriya-citta)
4 x supramundane wholesome consciousness % (lokuttara-kusala-citta)

4 x supramundane resultant consciousness: (lokuttara-vipka-citta)

1 x water element(gpo-ahatu) 3\
1 x nutrititive essence(oj3)

1 x life faculty (ivit-indriya)

1 x heart materiality (hadaya-ripa)

2 x sex materiality (bhava-ripa)

10 x unconcrete materiality (anjpphanna-rdipa)
7 x universals(sabba-citta-sadharana) > 12) dhamma base(dhamma-dyatana)
6 x sundries(pakinnaka)

14 x unwholesome (akusala)

19 x beautiful universals (sobhana-sadharana)
3 x abstinencesvirati)

2 x immeasurables (appamaiinia)
1 x wisdom faculty (parifi-indriya)
1x NIBBARNA /

* Ultimate reality is four types of phenomena @hamma):

1) eighty-nine types of consciousnesscitta)(shaded darker grey)<see table p.57>.

2) fifty-two types of mental factor (cetasika)(shaded lighter grey)<see table p.55>.

3) materiality 7gpa)(unshaded): it is the four great essentials(maha-bhita) and twenty-four types of derived materi-

ality (upaaaya-ripa) <see table p.45>.
4) Nibbana: it is included in the dhamma element, as an object cognized by only mind consciousness: but being a
supramundane ultimate reality, it is excluded from the vipassana ground.

This classification has been made in accordance with The Buddha'’s analysis in Vbh.ii.155-167 Ayatana-Vibharigo’
(‘Bases Analysis”), the Abhidhamma classification (Abhidhamma-bhajaniya). The Buddha classifies these same phenom-
ena as also the five aggregates<table p.76>, eighteen elements<table p.78>, and four Noble Truths<table p.79>.
A These types of wholesome resultant consciousness are unrooted (ahetuka), whereas the remaining wholesome re-
sultant consciousnesses are rooted in non-greed and non-hatred with or without non-delusion (wisdom).
# These arise in only an Arahant, are inaccessible to others, and included in only the Arahant’s vipassana ground.
¥ The supramundane types of consciousness are not included in the vipassana ground.

— 4142324034003 048
(9)]
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Classification of Ultimate Reality (paramattha-sacca) as the Eighteen Elements aftharasa dhatu)*

1 x eye translucency (cakkhu-pasada)
1 x colour(vanna)
2 x eye CONSCioUSNess ©(cakkhu-vifiiana)
1 x ear translucency sota-pasada)
1 x sound(sadda)
2 x €ar CONSCIOuUSNess © (sota-viAfiana)
1 x nose translucency(ghana-pasada)
1 x odour(gandha)
2 x NOSe CONSCIOUSNESS ©(ghdna-vififiana)
1 x tongue translucency (jivhapasada)
1 x flavourrasa)
1 x body translucency kaya-pasada)
1 x earth-/wind-/fire-element pathavi-/vayo-/tejo-dhatu)
2 x body consciousness ©kdya-viifidna)
1 x five-door adverting consciousness parica-dvaravajjana-citta)
2 x receiving consciousness ©(sampaticchana-citta)
1 x water element(gpo-dhatu)
1 x nutrititive essence(oj3)
1 x life faculty (jivit-indriya)
1 x heart materiality (hadaya-rdpa)
2 x sex materiality (bhava-ripa)
10 x unconcrete materiality (anjpphanna-rdpa)
52 x mental factors(cetasika)
1x NIBBANA
8 x greed-rooted consciousnesslobha-miila-citta)
2 x hatred-rooted consciousness(dosa-miia-citta)
2 x delusion-rooted consciousnessmoha-mifa-citta)
3 x investigation consciousness santirana-citta)
1 x mind-door adverting consciousnessmano-dvar-avajjana-citta)
1 x smile-producing consciousness # (hasit-uppada-citta )
8 x sensual-sphere wholesome consciousness (kam-avacara kusala-citta)
8 x sensual-sphere resultant consciousnesskam-avacara-vipaka-citta)
8 x sensual-sphere functional consciousness # (kam-avacara-kriya-citta)
5 x fine-material sphere wholesome consciousness (rip-dvacara-kusala-citta)
5 x fine-material sphere resultant consciousness rip-dvacara-vipaka-citta)
5 x fine-material sphere functional consciousness # (rip-dvacara-kriya-citta)
4 x immaterial-sphere wholesome consciousness arip-dvacara-kusala-citta)
4 x immaterial-sphere resultant consciousness arip-avacara-vipaka-citta)
4 x immaterial-sphere functional consciousness # (arip-avacara-kriya-citta)
4 x supramundane wholesome consciousness : (lokuttara-kusala-citta)
4 x supramundane resultant consciousness i (lokuttara-vipaka-citta)

‘—«— s 2a3140n04n0o0n0n144040080

1) eye element(cakkhu-dhatu)

2) sight element(ripa-dhatu)

eye-consciousness element (cakkhu-vifiiana- thatu)
ear element(sota-ahatu)

sound element(sadda-ahatu)

ear-consciousness element(sota-viffiana-ahé i)
nose element ghana-ahatu)

odour element(gandaha-dhatu)
nose-consciousness element ghana-viiaana-dhatu)
10) tongue elementjivhaahatu)

11) flavour elementrasa-ahatu)
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13) body element(kaya-dhatu)
14) tangible elementphotthabba-dhatu)

15) body-consciousness elementkdya-vifiana-dhatu)
16) mind element(mano-dhatu)

17} dhamma element + (dhamma-dhatu)

> 18) mind-consciousness element(mano-viiiana-ahat)

* Ultimate reality is four types of phenomena (@hamma):

1) eighty-nine types of consciousness(citta)(shaded darker grey)<see table p.57>.
2) fifty-two types of mental factor (cetasika)(shaded lighter grey)<see table p.55>.
3) materiality (rdpa)(unshaded): it is the four great essentials(maha-bhita) and twenty-four types of derived materi-

ality (upaaaya-ripa) <see table p.45>.

4) Nibbana: it is included in the dhamma element, as an object cognized by only mind consciousness: but being a
supramundane ultimate reality, it is not included in vipassana ground.
This classification has been made in accordance with The Buddha'’s analysis in Vbh.iii.183-184 ‘Dhatu-Vibharigo”
(‘Elements Analysis’), the Abhidhamma classification (Abhidhamma-bhajaniya). He includes an analysis of the various
elements and consciousnesses elements of the mental processes, and independent of mental processes. Buddha

classifies these same phenomena as also the five aggregates<table p.76>, twelve bases<table p.77>, and four No-
ble Truths<table p.79>.

© These two types of consciousness comprise an unwholesome resultant-(akusala-vipaka ) and a wholesome resultant
unrooted consciousness (kusala vipaka ahetuka citta).

A These types of wholesome resultant consciousness are unrooted (atetuka), whereas the remaining wholesome re-
sultant consciousnesses are rooted in non-greed and non-hatred with or without non-delusion (wisdom).

# These arise in only an Arahant, are inaccessible to others, and included in only the Arahant’s vipassana ground.
A DHAMMA ELEMENT: this is not the same as the dhamma objects(ahamm-arammapa). They include concepts, which are
not elements. They include also the five types of translucency and six types of consciousness, which are here men-
tioned separately. That leaves only the sixteen types of subtle materiality, the fifty-two types of mental factor, and
Nibbana.

¥ The supramundane types of consciousness are excluded from the vipassana ground.
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Classification of Ultimate Reality (paramatthia-sacca) as the Four Truths(Catu Sacca)*

4 x
24 x
8 x
2x
2 X
7 X
8 x
1x
1x
1x
8 x
8 x
8 x
5x
5x
5x
4 X
4 x
4 x
7 X
6 x
1x
1x
1x
1x
1x
1x
1x
1x
1x
1x
1x
1x
1x
19 x
3x
2 X
1x
1x
1x
4 x
7 X
6 X
19 x
3x
1x
4 X

great essentials(maha-bhiita)

derived materiality (upadaya-ripa)

greed-rooted consciousness lobha-mdila-citta)

hatred-rooted consciousness dosa-maia-citta)

delusion-rooted consciousness(noha-mila-citta)

unwholesome resultant consciousness(akusala-vipaka-citta)
wholesome resultant consciousness A(kusala-vipaka-citta)

five-door adverting consciousnessparica-dvar-dvajjana-citta)
mind-door adverting consciousness(mano-dvar-avajjana-citta)
smile-producing consciousness # (hasit-uppada-citta)

sensual-sphere wholesome consciousnesskam-avacara kusala-citta)
sensual-sphere resultant consciousnessam-gvacara-vipaka-citta)
sensual-sphere functional consciousness # (kam-avacara-kriya-citta)
fine-material sphere wholesome consciousness (rijp-dvacara-kusala-citta)
fine-material sphere resultant consciousness(rip-avacara-vipaka-citta)
fine-material sphere functional consciousness # (rijp-avacara-kriya-citta)
immaterial-sphere wholesome consciousness (ardp-avacara-kusala-citta)
immaterial-sphere resultant consciousnessarip-avacara-vipaka-citta)
immaterial-sphere functional consciousness # (arip-avacara-kriya-citta)
mundane(iokiya) universals sabba-citta-sadharana)

mundanelokiya) sundriespakinnaka)

delusion ¥ (moha)

consciencelessness ¥ (ahiri)

shamelessness * (anottappa)

restlessness ¥ (uddhacca)

conceit ¥(mdana)

view * (ditthi)

hatred # (dosa)

envy ¥(issa)

possessiveness ¥ (macchariya)

remorse ¥ (kukkucca)

sloth #(thina)

torpor# (middha)

scepticism* (vicikiccha)

mundane(lokiya) beautiful universals sobhana-sadharana)
mundane(lokiya) abstinencesvirati)

immeasurables  (appamariia)

mundane(lokiya) wisdom faculty (padir-indriya)

greed*(lobha) (= craving(tanha))

NMIBBARNMA (the Unformed Elementidsarikhata-Dhatu))
supramundaneiokuttara) wholesome consciousness<: (kusala-citta)
supramundane (lokuttara) universals 2 (sabba-citta-sadharana)
supramundane(lokuttara) sundries I (pakinnaka)
supramundanelokuttara) beautiful universals:: (sobhana-sadharana)
supramundane lokuttara) abstinences : (virati)

supramundane (lokuttara) wisdom faculty < (paif-indriya)
supramundane(lokuttara) resultant consciousness} (vipaka-citta)

* Ultimate reality is four types of phenomena (@hamma):
1) eighty-nine types of consciousnesscitta)(shaded darker grey)<see table p.57>.
2) fifty-two types of mental factor(cetasika)(shaded lighter grey)<see table p.55>.

3) materiality rgpa)(unshaded): it is the four great essentials(mana-bhita) and twenty-four types of derived materi-

ality (upadaya-ripa)<see table p.45>.

1) Suffering Truth(Dukkha Sacca)

= 2) Origin Truth(Samudaya-Sacca)
= 3) Cessation TruthWirodha-Sacca)

4) Path Truth(Magga-Sacca)
(1st jhana)

(excluded)

4) Nibbana: being a supramundane ultimate reality, it is not included in vipassana ground.

This classification has been made in accordance with The Buddha'’s analysis in Vbh.iv.206 ‘Sacca-Vibharigo’(‘Truths

Analysis”), the Abhidhamma classification (Abhidhamma-bhajaniya). The Buddha classifies these same ultimate phenom-

ena as also the five aggregates<table p.76>, twelve bases<table p.77>, and eighteen elements<table p.78>.

A These types of wholesome resultant consciousness are unrooted (ahetuka), whereas the remaining wholesome re-
sultant consciousnesses are rooted in non-greed and non-hatred with or without non-delusion (wisdom).

# These arise in only an Arahant, are inaccessible to others, and included in only the Arahant’s vipassana ground.
¥ The fourteen types of unwholesome mental factor can never be supramundane, only mundane. Hence, they are

not classified as mundane: likewise the two immeasurables.
¥ The supramundane types of consciousness are excluded from the vipassana ground.
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ENDNOTES

“ FIVE CLINGING-AGGREGATES = THE SIX INTERNAL/EXTERNAL BASES: in S.V.XILii.4 Ajjhattik-Ayatana-Suttam’(The Internal-Bases
Sutta’), The Buddha explains: ‘And what, bhikkhus, is the Noble Truth of Suffering Dukkham Ariya-Saccam)? This should be said:
“The six internal bases(cha gjjhattikani dyatanani).” What six? The eye base (cakkh-ayatanam), the ear base(sot-gyatanam), the nose
base(ghan-ayatanam), the tongue base(jivh-dyatanam), the body base (kdy-ayatanam), the mind baseman-ayatanam). This is called,
bhikkhus, the Noble Truth of Suffering.” And in, for example, S.1V.1.i.2 ‘Ajjhatta-Dukkha-Suttam’(‘The Internal-Suffering
Sutta’), The Buddha explains: ‘The eye, bhikkhus, is suffering. What is suffering that is non-self (tad‘an-atta). What is non-self, it
is: “This is not mine(n-etam mama), this I am not(n-es-oham-asmi), this is not my self (na m-eso att).” Thus this, according to reality
(evam-etam yatha bhitam), with Right Wisdom is to be seen (Samma-Fpaiidya datthabbam).” And in the following suttas, He explains
the same thing with regard to the six external bases (sights/sounds/etc.), and with regard to both the internal and external of
the past/future/present, explaining that when the Noble Disciple sees thus, he develops equanimity towards the eye/sights/
etc. Also in suttas of S.III.V, The Buddha explains with regard to the six internal bases:'Any, arising, bhikkhus, standing, gen-
eration, and manifestation, of the eye, it is the arising of suffering, the generation of sickness, and the manifestation of age-
ing, and death. Any arising... of the ear... nose...tongue...body...mind...the manifestation of ageing and death.’ In the remain-
ing suttas of that section, The Buddha explains the same for each of the six external bases, six types of consciousness/con-
tact/feeling born of those six types of contact, six types of perception/volition/craving/the four great essentials, and the air-
/space elements, and the five aggregates.

Furthermore, in, for example, S.IV.1.xv.7 'Kim-Atthiya-Brahma-Cariya-Suttam’( The What-Purpose-the-Holy-Life Sutta’), The
Buddha tells the bhikkhus to explain suffering to others according to the phenomena of the all: ‘'The eye(cakkhu), friend, is suf-
fering(dukkham) .... Sights.... Eye consciousness.... Eye contact.... And any feeling that arises because of eye contact, be it
happy, or painful, or neither painful nor happy, that too is suffering. It is for the full knowledge of thistassa par-iifidya) that the
Blessed One’s holy life is led.” And He explains the same for the ear/nose/tongue/body/mind, etc.

FIVE CLINGING-AGGREGATES = MENTALITY-MATERIALITY (ndma-ripa). mentality-materiality may refer to just the feeling/perception/for-
mations aggregates and the materiality aggregate, it may refer to all five aggregates.

MENTALITY-MATERIALITY = THE FEELING/PERCEPTION/FORMATIONS/MATERIALITY AGGREGATE: in S.I1.1.i.2 'Vibhariga-Suttam’(‘The Analysis
Sutta”), The Buddha analyses the twelve factors of dependent origination. For the phrase, ‘because of consciousness, mental-
ity-materiality (vidiana-paccaya nama-ripa), He explains: ‘And what, bhikkhus, is mentality-materiality (nama-rgpam)? Feeling (vedans),
perception(sarifig), volition(cetang), contact(phasso), attention(manasikéra): this is called mentality (namam). The four great essentials
(cattaro ca maha-bhiita), and the materiality derived from the four great essentials catunnari-ca maha-bhitanam upadaya-ripam): this is
called materiality (rigpam).’

sa Feeling is the feeling aggregate(vedana-kkhandho), and perception the perception aggregate (sainia-kkhandho). Volition/contact/
attention represent the formations aggregate because those three mental factors exist in even the weak types of conscious-
ness(aubbalesu-pi cittesu). st 1t refers to the five consciousnesses parica-vifiianani). eye-/ear-/nose-/tongue-/body consciousness.
Although there is in the five consciousnesses also life and mental fixity/steadiness (jivita-citta-tthitivo)(the mental factors life fac-
ulty jivit-indriya) and rudimentary one-pointedness ek aggata)), its functionkiccam) is not as obvious(na tatha pakatam) as that of voli-
tion, etc., which is why the latter are prominent(udahatg) in the Pali.

The four great essentials are the four elements: earth-(pathavi-), water-(Gpo-), fire-(tejo-), and wind element(idyo-dhatu). Materi-
ality derived from the four great essentials is then the twenty-four types of derived materiality: for example, the five types of
translucency, the life faculty, colour, sound, odour, flavour, the two types of sex materiality, and the space element.

eriality (nama-rijpa) that arises because of consciousness (viiiana-paccayd) is nothing other than the remaining four aggregates: the
feeling- (vedana:), perception-(safifia-), formations- (sarikhara-), and materiality aggregate (ripa-kkhanaha).

MENTALITY-MATERIALITY = ALL FIVE AGGREGATES: in S.I1.1.vi.8 'Vififana-Suttam’(‘The Consciousness Sutta’), The Buddha describes
the phrase ‘because of formations, consciousness’ otherwise: ‘When one abides contemplating satisfaction (assad-anupassino vi-
harato), bhikkhus, in fetterable phenomena (samyojanivesu dhammesu), there is consciousness’s descent(viiianassa avakkanti hot;). Be-
cause of consciousness, mentality-materiality (viiiana-paccaya nama-ripam), because of mentality-materiality, the six bases[etc.].
As in the preceding quotation, mentality-materiality here refers only to four of the five aggregates. But in the previous
sutta, Nama-Rdpa-Suttam’(‘The Mentality-Materiality Sutta’), describing the exact same process, The Buddha speaks only of
‘mentality-materiality’s descent/nama-ripassa avakkanti)', without mention of consciousness. In that case, mentality-materiality is
equivalent to all five aggregates, which have been caused by kamma consciousness in a previous life.

In S.I1.1.vii.4 'Atthi-Raga-Suttam’(‘The There-Is-Lust Sutta’), The Buddha explains how there is the founding of conscious-
ness by way of the four nutriments(aséra): "When for [1] edible nutrimentkabalikare dhare)... [2] contact(phassa)... [3] mental voli-
tion(mano-saficetand)... [4] consciousness (viifiana) bhikkhus, there is lust(atthi rago), there is delight(atthi nandj), and there is craving
(atthi tanhg)[sa these are just terms for greed (lobhass-eva namani)], there consciousness viffianam)[sa performance consciousness
(abhisarikhara-viiianam)] becomes founded (patitthitam) and augmented (vird/ham)[sa having impelled kamma (kammam javépetva)].” And
in each case, He continues: ‘Wherever consciousness viiianam) is founded (patitthitam) and augmented (virdiham), that is where
there is mentality-materiality’s descent(atthi tattha nama-ripassa avakkant;). Wherever there is mentality-materiality’s descent, that
is where there is formations’ growth (sarikharanam vuddhi). Wherever there is formations’ growth, that is where there is future
regeneration of new existence(@yatim puna-bbhav-abhinibbatti). Wherever there is future re-generation, that is where there is future
birth, ageing and death (Gyatim jati-jara-marapam).’ In that case again, mentality-materiality is equivalent to all five aggregates,
which have been caused by kamma consciousness in a previous life.
81n S.V.ILiv.10 ‘Nivarapa-Suttam’(‘The Hindrances Sutta’), The Buddha explains: ‘Five, bhikkhus, are these hindrances,
makers of blindness(andha-karang), makers of sightlessness(a-cakkhu-karang), makers of non-knowledge (a-/iana-karana), stoppers of
wisdom pariia-niroahika), allies of opposition (vighata-pakkhiys), leaders to non-Nibbana @-Nibbana-samvattanika).” And in A.V.ILi.1
Avarapa-Suttam’ (' The Impediment Sutta’), He explains: ‘Indeed, bhikkhus, that a bhikkhu without having abandoned these

five impediments (a@varapa), hindrances(nivarana), mental surmounterscetaso ajjharuha), weakeners of wisdom (panidya dubbali-karana),
that he (being without strength, weak in wisdom) should know his own good, or know another’s good, or should know the

’
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good of both, or should realize a higher human attainment sufficient for distinction in Noble knowledge and vision, such a
possibility is not known.” In M.IL.ii.9 ‘Subha-Suttam’(‘'The Subha Sutta”), The Buddha explains how it is impossible to know,
see, or realize a superhuman attainment uttarimanussa-ahamma), a distinction befitting Noble knowledge&vision (@am-Ariya-fiana-
-dassana-visesa), so long as the five hindrances are still present. In S.V.IL.iv.3 'Upakkilesa-Suttam’(‘The Contamination Sutta’),
The Buddha describes five base metals that contaminate gold so it is unfit for the best work. And then He compares the five
hindrances to such contamination as: ‘these five contaminations of the mind (paric-ime cittassa upakkilesd)' that contaminate the
mind so it is ‘neither flexible muau), nor wieldy (kammaniyam), nor radiant(pabhassaram) [with the light of wisdom], but brittle(pabh-
arigu), and not well concentrated(na ca sammd samédhivati) for destruction of the taints’. And in S.ibid.7 Avarapa-Nivarana-Suttam’
(‘The Impediment&Hindrance Sutta”), He describes the hindrances also as impediments&varani) and weakeners of wisdom (pari-
fidya du-bbali-karang).

ABANDONMENT = JHANA: VSM.iv.74 Pafic-Ariga-Vippahin-Adi’(The Abandonment of Five Factors Etc.”) explains jhana as the
abandonment of five factors (paric-ariga-vippahinam) and possession of five factors (paric-ariga-samannagatan ti).*Herein, sensual desire,
ill-will, sloth&torpor, restless&remorse, scepticism, these five hindrances should be understood as the abandonment of five
factors paric-ariga-vippahinata). Not with these unabandoned does jhana arise. So they are called the abandonment-factors(pahan-
-arigani-tj). Whatever other unwholesome things(akusald ahamma) are abandoned at the moment of jhana (jhana-kkhane), even so it
is specifically by just these that obstructions to jhana are made (jhan-antaraya-karani).' The possession of five factors is then ex-
plained as possession of the five jhana factors. Also, VsM.iv.70 ‘Pathama-Jjhana-Katha’ (‘Discussion of the First Jhana’) quotes
a Pali commentary called the Petaka: ‘So concentration is the opposite of sensual desire(samadhi kamacchandassa patipakkho), joy of
ill-will (piti byapadassa), application of sloth&torpor (vitakko thina-midahassa), happiness of restlessness&remorse (sukham uddhacca-kukkuc-
cassa), sustainment of scepticismvicaro vicikiccha)."

% In M.ILiii.5 ‘Danta-Bhami-Suttam’(The Tamed-Stage Sutta’), The Buddha describes the bhikkhu’s training as follows:

¢ A Tathagata arises in the world, and teaches the Dhamma that He has realized by His own direct knowledge.

¢ A householder, householder’s son, or one born into some or other family, hears that Dhamma, and gains faith.

¢ Upon reflection, he realizes that the Dhamma taught by the Tathagata cannot be properly practised in the household life,
so he ordains as a bhikkhu.

e The Tathagata directs him to live restrained by the Patimokkha restraintPatimokkha-samvara-samvuto), possessed of conduct
and resort(acara-gocara-sampanno), in the slightest faults seeing fearsomeness (anumattesu vajjesu bhaya-dassavi), having under-
taken to train in the training precepts (sikkha-padesu).

This fulfilled, the Tathagata directs him to become guarded at the doors of the faculties indrivesu gutta-dvaro).

This fulfilled, the Tathagata directs him to become moderate in eating (bhojane mattaiiii).

This fulfilled, the Tathagata directs him to live devoted to wakefulness (jagariyam anuyutto).

This fulfilled, the Tathagata directs him to become possessed of mindfulness&discernment (sati-sampajafifiena samannagato).
This fulfilled, the Tathagata directs him to resort to a secluded dwelling (vivittam senasanam): a forest(arainiam), the foot of a
tree(rukkha-milam), @ mountain (pabbatam), a gorge(kanaaram), a mountain cave(gir-guham), a charnel ground (susanam), a forest
jungle(vana-pattham), an open space(abbh-okdsam), a heap of straw (paléla-purijam).

¢ Having come back from his almsround, after the meal, he does so, sits down, having crossed his legs, set his body
straight, having mindfulness founded (in the meditation subject) before him parimukham satim upatthapetva).

¢ He abandons the five hindrances: covetousnessabhijiha), ill-will&hatred (bydpada-padosa), sloth&torpor (thina-midaha), restless-
ness&remorse (uddhacca-kukkucca), and scepticism (vicikiccha).

* He, these five hindrances having abandoned (o ime parica nivarane pahdya)(mental contaminations cetaso upakkilese), weakeners
of wisdom pariidya dubbalikarane)), abides in the body the body contemplating kaye kdyanupassi viharati) ...in feelings(vedanasu)...
in consciousness(cite)...in dhammas dhammas contemplating (@hammesu dhammanupassi viharati), ardent(atapi), discerning(sam-
pajéno), mindful (satimg), having removed covetousness and displeasure for the world (vineyya loke abhijjhadomanassam).
(Accordingly, the commentary to the ‘Maha-Sati-Patthana’sutta explains that covetousness/displeasure correspond to all
five hindrances.)

¢ He attains the second jhanadutivam jhanam), third jhana‘ativam jhanam), and fourth jhana(catuttham jhanam). (The first jhana is
implicit in his abandoning the five hindrances.)

¢ He, with consciousness thus concentrated (saméahite citte), purified (parisuddhe), bright(pariyodate), unblemished (@narigape), with
contaminations gone(vigat-tpakkilese), become flexible mudu-bhite), wieldy (kammaniye), fixed (thite), and attained to imperturba-
bility (@nefija-ppatte), he turns(abhininnameti) his mind towards the former-lives recollection knowledge (pubbe-nivas-anussati-fian-
&ya), the decease8&rebirth knowledge (cut-dpapata-Aansya), the Taints-Destruction Knowledge (Asavanam Khaya-Nangya), which is
Arahantship.

£In S.LILiii.6/A.IV.Lv.5 ‘Rohitassa-Suttam’(‘The Rohitassa Sutta’), The Buddha refers to the five aggregates as the world:
‘And furthermore, friend, it is in just this fathom-long carcass with its perception, and with its mind that I make known the
world(lokari-ca paiingpemi), and the origin of the world (loka-samudayari-ca), and the cessation of the world(loka-nirodhari-ca), and the
practice leading to the cessation of the world (loka-nirodha-gaminii-ca patjpadanti).’ Likewise, in S.I1.1.v.4 'Loka-Suttam’(‘The World
Sutta’), The Buddha explains the origin of suffering (the five aggregates) as the origin of the world: ‘In dependence on the
eye and sights, arises eye consciousness. With the meeting of the three, there is contact [etc. through the factors of depend-
ent origination]. This, bhikkhus, is the origin of the world.” And He says the same for the remaining five types of internal/ex-
ternal base, and consciousness. Conversely, with the remainderless dispassion/cessation of craving, the subsequent factors
cease, and: ‘This, bhikkhus, is the extinction of the world.’

FTHE MATERIAL MEDITATION SUBJECT: for example, in, M.1.iv.3 'Maha-Gopalaka-Suttam’(‘The Great Cowherd Sutta’)(My—M.1.281),
The Buddha explains: *And how, bhikkhus, is a bhikkhu not knowledgeable about materiality(sa rip-a/ii)? Here, bhikkhus, any
whatsoever materiality(yam kifci rgpam), all materiality(sabbam ripam), a bhikkhu does not understand according to reality(yatha-
-bhitam na-ppajanati) as: “The four great essentials (cattarn’ maha-bhitani), and materiality derived from the four great essentials
(catunnafi-ca maha-bhitanam upadaya-rgpant).” That is how a bhikkhu is not knowledgeable about materiality.” In that case, explains
The Buddha, it is ‘impossible that he should meet with growth, augmentation, and expansion in this Dhamma-Vinaya(abhabbo
Iimasmim Dhamma-Vinaye vuddhim viraihim vepullam dpajiitum)’. wa This means he cannot gain growth, etc. with regard to morality/con-
centration/vipassana/Path/Fruit/Nibbana(sia-samadhi-vipassana-Magga-Phala-Nibbanehi). Furthermore, in S.ILIILiv.10 'Tatiya-Samana-
-Brahmana-Suttam’(‘The Third Ascetic&Brahmin Sutta’)(My—S.1.385), The Buddha explains: ‘Any whatsoever ascetics and
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brahmins, bhikkhus, who do not understandna-ppajananti) the earth elementpathavi-dhatum), do not understand the earth elem-
ent’s origination (pathavi-ahatu-samudayam), do not understand the earth element’s cessation (pathavi-ahatu-niroaham), and do not
understand the practice leading to the earth element’s cessation (pathavi-ahatu-niroaha-gaminim patipagam)... who do not understand
the water-...fire-...wind element... origination... cessation... practice leading to wind element’s cessation, they are not by Me,
bhikkhus, reckoned as ascetics or brahmins among ascetics or brahmins. And those venerable ones do not (having by their
own direct knowledge realized it as a present phenomenon) enter upon and abide in the purpose of asceticism (samarii-atth-
an-ca) [sa Nibbana] or the purpose of brahminhood (brahmarii-atthari-ca).” THE MENTAL MEDITATION SUBJECT: in, for example, S.IV.ILii.6
‘Pathama-Sambahula-Suttam’ (' The First “Many” Sutta’)(My—S.2.421), The Buddha explains: ‘Three, bhikkhus, are these feel-
ings: happy feeling (sukha vedang), painful feeling (dukkha vedang), neither painful nor happy feeling(a-aukkham-a-sukha vedana). These
are called feelings. With contact’s origination, there is feeling’s origination (phassa-samudaya vedana-samudayo); with contact’s ces-
sation, feeling’s cessation(phassa-nirodha vedana-nirodho). Only this Noble Eightfold Path is the practice leading to feeling’s cessa-
tion (vegana-nirodha-gamini patjpadg), that is: Right View... Right Concentration.’ Then in S.1V.1L.ii.9 '7atiya-Samana-Brahmana-Sut-
tam’(*The Third Ascetic&Brahmin Sutta’)(My—S.2.432), The Buddha explains: ‘Whatever ascetics or brahmins, bhikkhus, who
do not understand feeling (veganam na-ppajananti)... do not understand feeling’s origin (vedana-samudayam na-ppajananti)... who do not
understand feeling’s cessation (vedana-niroaham na-ppajananti)... who do not understand the practice leading to feeling’s cessa-
tion(veaana-nirodha-gaminim patipadam na-ppajananti), they are not by Me, bhikkhus, reckoned as ascetics or brahmins among ascet-
ics or brahmins. And those venerable ones do not (having by their own direct knowledge realized it as a present phenome-
non) enter upon and abide in the purpose of asceticism (samariiatthari-ca) or the purpose of brahminhood (brahmariii-atthari-ca).'
In S.V.ILiii.10 ‘Uadayi-Suttam’ (‘The Udayi Sutta’), Ven. Udayi describes his practice to The Buddha: ‘The Bhagava taught me
this Dhamma: “Such is materiality, such materiality’s origination, such materiality’s extinction. Such is feeling, [etc.].” Then I,
Venerable Sir, gone to an empty place, going over the rise&fall (wkkujj-avakujjam samparivattento) of these five clinging-aggregates
[sa as rise&perish (udaya-bbaya-vasena)], directly knew according to reality (yatha-bhitam abbh-ainasim): “This is suffering.... suffering’s
origin... suffering’s cessation... the practice leading to suffering’s cessation.” The Dhamma by me, Venerable Sir, has been
recognized (abhisamito), and the Path by me has been obtained (patiladdho).’ He then explains that if he develops that path, he will
attain Arahantship. saThe Dhamma he recognized was insight Dhammavipassana-Dhamma), and the path the insight path (vjpas-
sana-magga).

Then in D.I1.1 ‘Maha-Padana-Suttam’(‘The Great Lineage Sutta’), The Buddha gives an account of the previous six Buddhas,
explaining in some detail Buddha Vipassi’s life, ninety-one aeons ago. And He includes an explanation of how The Buddha
Vipassi discovered dependent origination in regular/negative order, and His thinking: ‘Indeed, I have reached the path to
enlightenment (adhigato kho mydyam maggo sambodhaya yad-idem)[oa the insight path (vipassana-maggo)(as in the 'Udayi’sutta just men-
tioned)].” And then The Buddha Vipassi abode contemplating the rise&perish of the five aggregates (pafcasu upéaaana-kkhanahesu
uaaya-bbay-anupassi):*Such is materiality, [etc.]’, and not long after attained Arahantship and Buddhahood.

This threefold contemplation of the five aggregates is given in the ‘Maha-Sati-Patthana’sutta under ‘The Aggregates Sec-
tion(khandha-Pabbam) of dhammas contemplation (@hamm-anupassang), and in S.IL.Liii.1 ‘Dasa-Bala-Suttam’(‘'The Ten Powers
Sutta”), The Buddha describes it as His lion’s roar (siha-nadam), as His setting in motion the divine wheel(brafima-cakkam), the
wheel of the Dhamma (Dhamma-cakka).

Likewise, in S.III.1.viii.6 Siha-Suttam’(‘'The Lion Sutta’). There, He also relates this formula to the identity view: ‘When the
Tathagata arises in the world.... He teaches the Dhamma: “Such is materiality, [etc.].”... When The Buddha by direct knowl-
edge the Dhamma Wheel sets in motion:/ “Identity (sakkdyari-ca) and cessationnirodhai ca), and identity’s coming into existence
(Sakkayassa ca sambhavam),/ And the Noble Eightfold Path (Aryai-c-Atth-Arigikam Maggam), what leads to the calming of suffering (aukh-
-Upasama-gaminam)...."”"

Likewise in A.IV.1.iv.3 Siha-Suttam’(‘The Lion Sutta’), He explains: ‘When the Tathagata arises... “Such is identity (i sakkayo),
such identity’s origination (i#/ sakkdya-samudayo), such identity’s cessation (it sakkaya-niroaho), such the path leading to identity’s ces-
sation (it sakkaya-nirodha-gamini patipaaa)”."

In AVIILLi.2 'Panna-Suttam’(‘The Wisdom Sutta’), The Buddha includes this contemplation in His list of eight means (#etu)
to wisdom (aa vipassana):

'[1] Here, bhikkhus, a bhikkhu lives dependent on the Teacher (Sattharam upanissdya viharati) or a certain respected companion
in the holy life (garutthaniyam sa-brahma-cérim), by whom keen conscience&shame is established (tibbam hir-ottappam paccupatthi-
tam hoti), and affection and respect(pemarica garavo ca).

'[2] From time to time having approached, he asks and enquires: “"How, Venerable Sir, is this? What is the meaning of this?”
The reverend one the undisclosed discloses avivatariceva vivaranti), the unclear makes clear (anuttanikataiica uttani karonts), in
manyfold doubtful thingsanekavihitesu ca karikhathaniyesu ahammesu) dispels the doubtkarikham pativinodenti).

'[3] He [the bhikkhu] that Dhamma having heard [learned], two kinds of withdrawal achieves: withdrawal by body (kaya-
‘vijpakasena) and withdrawal by mind (citta-vipakasena).

'[4] He is moral(siava), abides restrained by the Patimokkha restraint(Patimokkha-samvara-samvuto viharati), possessed of conduct&
resort(acara-gocara-sampanno), seeing fearsomeness in the slightest faults (@numattesu vajjesu bhaya-dassavi), undertaking to
train in the training preceptssamadaya sikkhati sikkha-padesu,).

'[5] He is one who has heard much afu-ssuto), one who retains what he has heard/learned (sufa-dharo), one who generates
learning (suta-sannicayo). Whatever things are in the beginning good(adi-kalyang), in the middle good(majihe-kalyang), in the
end good (pariyosana-kalyans), that are meaningful (s-attham) and eloquent(sabyarijanam); that reveal an utterly perfect and
pure holy lifekevala-paripunpam parisuddham brahma-cariyam abhivadanti). Of such things he is very learned (bahu-ssut3), has mem-
orized(ahatd), has practised verbally (vacasa paricita), become familiar with through discussion (manas-anupekkhita), has pene-
trated well by view (ditthiya su-ppatividdha).

'[6] He abides with with resolute energy (@raadha-viriyo viharissati) for the abandoning of unwholesome things (akusaidnam dhamma-
nam), and the attainment of wholesome things (kusaianam dhammanam), persistent(thamava), of steady perseverance (da/ha-
-parakkamo), unremittingly engaged in wholesome things (anikkhitta-dhuro kusalesu dhammesu,).

'[7]1 Amidst the Sangha he is one who does not talk about this and that [lit. non-various speaker](a-nana-kathiko), who does
not talk about low things [lit. non-low-talker](a-tiracchana-kathiko). Either he himself speaks Dhamma Dhammam bhasati), or
he requests another[to do so], or does not disdain (n-atimafiiati) Noble silence(Ariyam tuphibhadvam)[a the fourth jhana(cat-
uttha-jjhanam).also paying attention to the remaining meditation subjects(sesa-kammatthana-manasikaropi)].
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'[8] He abides contemplating the rise&perish (udaya-bbay-anupassi) in the five clinging-aggregates(upadana-kkhandhesu). “Such is
materiality (7% ripam), such materiality’s origination (i ripassa samudayo), such materiality’s extinction it/ ripassa attharigamo);
such is feeling(# veaang), such feeling’s origination, such feeling’s extinction; such is perception (it sa/i7ig)... such are for-
mations it/ sarikhara)... such is consciousness(iti vifiianam), such consciousness’s origination, such consciousness’s extinc-
tion.”

The Buddha concludes by explaining that because the bhikkhu does these eight things, his companions in the holy admire
him(sambhavent;) for each one, thinking: ‘Surely this reverend one knowing knows (janam janati), seeing sees(passam passati).” And
The Buddha concludes: ‘This thing to dearness(piattaya), to respect(garuttiya), to development(bhavaniya), to asceticism (samari-
fdya)[a = the ascetic’s dutiessamana-ahammatthiya)<see following quotation>], to unity leads ekibhavaya samvattati s = to non-
variance (nirantarabhavatthaya)]."

In AIILILiv.1 Samana-Suttam’(‘The Ascetic Sutta’), The Buddha explains the ascetic’s duties:

‘Three, bhikkhus, are these ascetic’s asceticisms (samanassa samaniyani), an ascetic’s dutiessamapa-karapiyani). What three? Un-
dertaking of the higher-morality training(adhi-sila-sikkha samaaanam), undertaking of the higher-mind training (@dhicitta-sikkha sama-
dénam), and undertaking of the higher-wisdom training (adhi-pariia-sikkha samadanam). Therefore, bhikkhus, you should train thus:

‘[1] “Keen our desire shall betibbo no chando bhavissati) for undertaking the higher-morality training(aadhi-sila-sikkha-samadane).

‘[2] “Keen our desire shall be for undertaking the higher-mind training (@ahi-citta-sikkha-samadane).

‘[3] “Keen our desire shall be for undertaking the higher-wisdom training (adhi.pariia-sikkha-samaaanam).”

‘Thus, bhikkhus, should you trainEvarihi vo, bhikkhave, sikkhitabbam)."

These three trainings, The Buddha describes in, for example, A.IIL.ILiv.9 'Pathama-Sikkhattaya-Suttam’(The First Training
Sutta’): ‘Three, bhikkhus, are these trainings. What three? The higher-morality training(aahisia-sikkha), the higher-mind training
(adhi-citta-sikkhd), and the higher-wisdom training (adhi-pafina-sikkha).

‘[1] And what, bhikkhus, is the higher-morality training? Here, bhikkhus, a bhikkhu is moral (bhikkhu silavé hoti), restrained by
the Patimokkha restraint he abides (Patimokkha-samvara-samvuto viharati), attained to conduct and resort(acara-gocara-sampanno),
in the slightest faults seeing fearsomeness(anumattesu vajjesu bhaya-dassavi), he undertakes(samadaya) to train in the training
precepts (Sikkhati sikkha-padesu). This is called, bhikkhus, the higher morality training.

‘[2] And what, bhikkhus, is the higher-mind training?

‘i1 Here, bhikkhus, a bhikkhu quite secluded from sensual pleasures, secluded from unwholesome things, abides hav-
ing entered upon the first jhana(pathamam jhanam upasampajja viharati), which is with application, with sustainment, and
seclusion-born joy and happiness.

'[ii] With the calming of application and sustainment, and with internal confidence and mental singleness, he abides
having entered upon the second jhana(autiyam jhdnam upasampajja viharati), which is without application, without sus-
tainment, with concentration-born joy and happiness.

'[iil And with the fading away of joy, he abides having entered upon the third jhanatatiyam jhanam upasampajja viharati); he
abides equanimous, mindful, and discerning; and experiences such happiness with the body of which Noble Ones
declare: “Equanimous and mindful [one is, in] a happy abiding.”

‘liv] And with pleasure’s abandonment, with pain’s abandonment, with earlier gladness and sorrow’s destruction, he
abides having entered upon the fourth jhana(catuttham jhanam upasampajja viharati), which is neither painful nor pleasant,
and is by equanimity and mindfulness purified.

‘This is called, bhikkhus, the higher-mind training.

'[3] And what, bhikkhus, is the higher-wisdom training?

‘Here, bhikkhus, a bhikkhu understands according to reality:

‘[il “This is suffering”, he understands according to reality (idam dukkhan'ti yatha-bhitam pajénati).

‘[ii] “This is the origin of suffering”, he understands according to reality (ayam dukkha-samudayoti yatha-bhitam pajanati).

‘[iii] “This is the cessation of suffering”, he understands according to reality (ayam dukkha-nirodhoti yatha-bhitam pajanati).

‘[iv] “This is the practice leading to the cessation of suffering”, he understands according to reality (ayam dukkha-nirodha-
-gamini patipacati yatha-bhitam pajanati).

‘This is called, bhikkhus, the higher-wisdom training.’

 SUCH 1S MATERIALITY/FEELING/ETC.: paIL383 When The Buddha says ‘such is materiality (7t rgpam)’, He is referring to the bhikkhu’s
understanding materiality according to its individual nature(sa-bhévato): defining it as ‘This is materiality (idam ripam), so much is
materiality (ettakam ripam), there is nothing further that is materiality (na ito param ripam atthi)." o1.11.383 Such definition is the division
of materiality (ripassa pabhedo) into the four essentials, derived materiality, concrete and unconcrete materiality, kamma-born-,
mind-born-, temperature-born-, and nutriment-born materiality, etc. It is apprehension according to the individual nature of
materiality (sa-ripa-ggahana-bhavato), sa.1.7s according to its individual function(sa-rasato), circumference (pariyantato), definition (paricch-
eaato), and delimitation (paricchinaanato). pa.ire3 It is, in other words, analysis of each type of materiality according to its charact-
eristic(lakkhana), function (rasa), manifestation (paccupatthana), and proximate cause(padatthana). oaives It is materiality apprehension
with nothing missing(an-avasesa-ripa-pariggaho), o1.11.383 having been done exhaustively (paryadiyitva). ot.1.383 Only then does one
understand materiality in accordance with the individual nature of the eye base(cakkh-dyatana), ear base (sot-dyatana), nose base
(ghan-dyatana), etc., as well as colour(vanna), odour (gandha), flavour (rasa), etc., and only then does one understand materiality in
accordance with its individual nature of transformation (ruppana-sa-bhévato).

or.ir.383 Again, when The Buddha says ‘such is feeling(i/ vedans), He is referring to the bhikkhu's understanding feeling accor-
ding to its individual nature (sa-bhévato): defining it as ‘This is feeling(ayam vedana), so much is feeling (eftaké vedang), there is noth-
ing further that is feeling(na /to param vedana atthi)." ba1e3 It is the division of feeling into happy feeling (sukha-vedan3), painful feel-
ing(dukkha-veaan3), and neither painful nor happy feeling(a-dukkham-a-sukha-veaans), bodily (kayikam) and mental(cetasikam), carnal
(samisam) and non-carnal(nir-amisam), eye-contact born(cakkhu-samphassa-jg), ear-contact born(sota-samphassa-ja), etc. Again, it is
feeling apprehension with nothing missing (an-avasesa-vedana-pariggaho), analysis of each type of feeling according to its charac-
teristic(lakkhapa), function (rasa), manifestation (paccupatthana), and proximate cause(padatthana), or.i.383 according to its individual
nature of enjoying the object(anubhavana-sa-bhavato), oa1e3 of feeling/experiencing the object(veaayita-sa-bhavam), etc.

pa1L63 By the same method, ‘such is perception (i safifia), is perception apprehension (safiia-pariggaho) with nothing missing (an-

-avasesa). sight perception (ripa-safifig), sound perception (sadda-saifia), etc., oaies according to its individual nature of perceiving
(safjanana-sabhavam) o1.1.63 colours (blue/yellow/red/etc.). baiLe3 ‘Such are formations it/ sarikharg)' is formations apprehension (sari-
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khara-pariggaho) with nothing missing(an-avasesa); which is apprehension of the remaining types of mental factor with nothing
missing: contact(phassa), volition(cetang), one-pointedness(ek-aggata), life faculty (ivit-indriya), etc., according to their individual nat-
ure of forming(abhisarikharapa-sa-bhavam) and or.ie3 endeavour/accumulation(@ydhana). ‘Such is consciousness (i vififiana) is consci-
ousness apprehension (viifiana-pariggaho) with nothing missing (an-avasesa): eye consciousness(cakkhu-vifiiana), ear consciousness
(Sota-vififiana), five-door adverting consciousness (pafica-dvar-avajjana-citta), mind-door adverting consciousness (mano-dvar-avajjana-
«Citta), life-continuum consciousness(bhavariga-citta), jhana consciousness (jhana-citta), etc., according to their individual nature of
cognizing(vijanana-sa-bhavamy), or.i.383 according to their individual nature of taking the object(@rammanassa upaladahi-sa-bhavam). pa.i1.63
Again, such apprehension one does in every case by analysing each phenomenon according to its characteristic (lakkhana),
function(rasa), manifestation (paccupatthana), and proximate cause(padaithana).

Understanding the materiality aggregate in this way is materiality apprehension (rpa-pariggaha), and understanding the feeling,
perception, formations, and consciousness aggregates is mentality apprehension(nama-pariggaha). together, they are called the Men-
tality-Materiality Definition Knowledge (Néma-Ripa-Pariccheda-Nana). These two types of apprehension are included in the first of
the three types of full knowledge, the known full-knowledge(fiata-par-iira). It is what The Buddha describes as ‘directly know-
ing(abhijjanam)’ the five aggregates, vsm.xx.736 and is mundane knowledge of the Noble Truth of Suffering.

(With the brevity usual to the commentaries/subcommentaries, DT says it is division of materiality (ripassa-pabhedo)’by way of
essentials-, derived-, etc.(bhit-upad-adi-vasena)'. Likewise, further on, it describes one’s understanding of materiality’s individual
characteristic as ‘according to the individual characteristic of the eye, etc., colour, etc. (cakkh-adi-vapn-adi-sa-bhavato)’. To under-
stand what the various instances of ‘etc.(@d) refer to, one needs to study the divisions they refer to, in this case, the divisions
of the five aggregates in VsM.xiv., which DA has referred to. DT is in the same very brief in describing the necessary divisions
of feeling(vedans)(happy, etc.(sukh-adi)), perception(sainig)(sight perception, etc.ripa-saif-ad)), formations(sarikharg)(contact,
etc. (phass-adi)), and consciousness(viiiana)(eye consciousness, etc. (cakkhu-viiian-adi)). Thus, in each case, further examples
have been added.)

7 CAUSAL/MOMENTARY RISEQPERISH: the commentary to D.I1.9 'Maha-Sati-Patthana-Suttam’(‘The Great Mindfulness-Foundation
Sutta’)(§383) explains that the contemplation of origination and extinction of the five aggregates is seeing the rise&perish of
the five aggregates in five ways paricah-akarehi), as explained by Ven. Sariputta in PsM.Li.6 (§50) ‘Udaya-Bbaya-Nana-Niddeso’
(‘Exposition of the Rise&Perish Knowledge’): ‘The materiality aggregate’s arise seeingripa-kkhandhassa udayam passanto), what five
characteristics does one see(katamani pafica lakkhanani passati)?

‘[1.1] “With ignorance’s origination (avija-samuday3), there is materiality’s origination” (ripa-samudayot;): thus, in the sense of

causal origination (paccaya-samuday-atthena), the materiality aggregate’s origination one seesripa-kkhandhassa udayam passati).

‘[1.2] “With craving’s origination(fanha-samuaaya), there is materiality’s origination”: thus, in the sense of causal origination,

the materiality aggregate’s origination one sees.

‘[1.3] “With kamma'’s origination (kamma-samudayd), there is materiality’s origination”: thus, in the sense of causal origination,

the materiality aggregate’s origination one sees.

‘[1.4] “With nutriment’s origination (Ghara-samuaaya), there is materiality’s origination”: thus, in the sense of causal origination,

the materiality aggregate’s origination one sees.

‘[1.5] The generation characteristic also seeing (nibbatti-lakkhanam passanto-pj), the materiality aggregate’s arising one sees(rijpa-

-kkhanahassa uaayam passati).

‘The materiality aggregate’s arise seeing (rijpa-kkhandhassa udayam passanto), these five characteristics one sees imani parica lakkhan-
ani passati).

‘Perish seeing (vayam passanto), what five characteristics does one see(katamani parica lakkhanani passati) ?

‘[1.1] “With ignorance’s cessation(avijg-niroahd), there is materiality’s cessation” (ripa-nirodhot): thus, in the sense of causal

cessation (paccaya-nirodh-atthena), the materiality aggregate’s perish one seesrijpa-kkhandhassa vayam passati).

‘[1.2] “With craving's cessation (fanha-niroah3), there is materiality’s cessation”: thus, in the sense of causal cessation, the ma-

teriality aggregate’s perish one sees.

‘[1.3] “With kamma'’s cessationkamma-nirodha), there is materiality’s cessation”: thus, in the sense of causal cessation, the

materiality aggregate’s perish one sees.

‘[1.4] “With nutriment’s cessation (@hara-nirodha), there is materiality’s cessation”: thus, in the sense of causal cessation, the

materiality aggregate’s perish one sees.

‘[1.5] The change characteristic also seeing(viparinama-lakkhanam passanto-pj), the materiality aggregate’s perish one sees(ripa-

“kkhandhassa vayam passaty).

‘The materiality aggregate’s perish seeing (ripa-kkhandhassa vayam passanto), these five characteristics one sees imani parica lakkhan-
ani passaty).

‘The rise&perish seeing (udayabbayam passanto), these ten characteristics one sees(imani dasa lakkhapani passati).

Then Ven. Sariputta explains the five characteristics for the arise, and five characteristics for the perish, of each of the re-
maining four immaterial aggregates: all in all forty characteristics. ‘Seeing the rise&perish of the five aggregates, these fifty
characteristics one sees(imani pariiiasa lakkhanani passati).’

To explain this passage, the commentary to D.I1.9 ‘Maha-Sati-Patthana-Suttam’(‘The Great Mindfulness-Foundation Sutta’)
(§383), refers to the detailed explanation in VsM.xx.724-731 'Udaya-Bbaya-Nana-Katha’ (‘Discussion of the Rise&Perish Know-
ledge”):

CAUSAL RISE: vsM.726 Seeing that with ignorance’s, craving’s, kamma'’s, etc.’s, arising, there is the aggregates’ arising, and with
ignorance’s, craving’s, kamma'’s, etc.’s, cessation, there is the aggregates’ cessation, one is seeing causal rise&perish (paccayato
udaya-bbaya-dassanam). vsm.728 That means seeing causal rise is seeing dependent origination in regular order (anufoma). In brief:
‘There being this, that is; this arising, that arises (imasmim sati idam hot;, imass-uppaaa idam uppajjati).” vsmt.724 In other words: ‘There
being ignoranceavijjaya sati) occurring in an earlier existence (purima-bhava-siadhaya), materiality’s arising is(ripassa uppado hoti) in
this existence (imasmim bhave).” And so on for the resultant feelings-, perception-, formations-, and consciousness aggregate.

psMA.50 In accordance with Ven. Sariputta’s description of dependent origination, it is: ‘Because of ignorance, formations,
craving, clinging, and the kammic potency of a past kamma existence, there was the arising of the rebirth-linking conscious-
ness, mentality-materiality, the six bases, contact, and feeling of this resultant existence.’<See his description of how the bhik-
khu knows/sees/has knowledge of/penetrates this, endnote I, p.84.>
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CAUSAL PERISH: the cessation of the five aggregates takes place with one’s attainment of Final Cessation (Pari-Nibbana), as an
Arahant. vsm.728 That means seeing causal perish is seeing dependent origination in negative order (patioma). In brief: ‘There not
being this, that is not; this ceasing, that ceasesimasmim a-sati idam na hot;, imassa nirodha igam nirujjhati).’” vsmt.724 In other words:*With
ignorance’s cessation as non-arising(avijidya an-uppada-nirodhato) by the highest Path Knowledge (Agga-Magga-Nénena), there is future
materiality’s cessation (anagatassa ripassa) as non-arising (an-uppada-nirodho): by the coming to cessation of arising materiality’s
cause (uppajjanaka-ripa-paccayassa niruadha-bhavena).” In accordance with Ven. Sariputta’s description of dependent origination:
‘With the cessation of ignorance, formations, craving, clinging, and the kammic potency in the future, there will be cessation
of the arising, the non-arising, of any rebirth-linking consciousness, mentality-materiality, the six bases, contact, and feeling
of any future resultant existence.’<See his description of how the bhikkhu knows/sees/has knowledge of/penetrates this, endnote I,
p.84.>

MOMENTARY RISE&PERISH: vsM.726 A phenomenon’s generation characteristic is seen only at its arising moment (uppatti-kkhane-yeva)
(the moment it is generated). A phenomenon’s change characteristic is then seen only at its subsequent dissolution moment
(bhariga-kkhape) (the moment it then ceases). That is how one’s seeing the aggregates’ generation and change characteristic is
one’s seeing momentary rise&perish (khanato udaya-bbaya-dassanam) (the moment to moment arising and perishing of each type of
mentality and materiality). vsm.728 By seeing the five aggregates’ generation and change characteristics, one sees the formed
characteristic (sarikhata-lakkhana).

The Buddha describes it in A.IIL.1.v.7 ‘Sarikhata-Lakkhana-Suttam’(‘The Formed Characteristic Sutta’): ‘Three, bhikkhus, are
the formed characteristics of the formed (sarikhatassa sarikhata-lakkhapani). What three? Arising is known (uppéao paiiniayat;), perishing
is known (vayo paiifigyats), becoming otherwise in standing is known (thitassa afifiathattam paffdyati).' s The formed is all phenomena
of the three planes te-bhimaka ahamma). the sensual-sphere plane, the fine-material sphere plane, and the immaterial-sphere
plane, material and immaterial. ‘Arising (ppaao)’ occurs at the formed phenomenon’s arising moment (uppada-kkhane). 1t corre-
sponds to birthjat). ‘Becoming otherwise in standing thitassa affiathattam) occurs at the formed phenomenon’s standing mo-
mentthana-kkhane). It corresponds to ageing(jarg). ‘Perishing(vayo)’ occurs at the formed phenomenon’s moment of breaking
up (bheda-kkhane). s.aw.145 It corresponds to dissolution(bhariga). vsm.740 These three characteristics make the impermanence charac-
teristic(anicca-lakkhana). 1t is because they possess these three characteristics that the five aggregates are impermanent. And
it is then because of their impermanence that The Buddha says the aggregates are also suffering and non-self.

vsm.740 The Buddha says it in S.IIL.1.ii.4 'Yad-Anicca-Suttam’(‘'The “What Is Impermanent” Sutta’): ‘Materiality, bhikkhus, is
impermanent ripam, bhikkhave, aniccam). What is impermanent, it is suffering (yad-aniccam tam dukkham). What is suffering, it is non-
self (yam dukkham tad-an-att). What is non-self, it is: “This is not minen-etam mama), this I am not(n-es-oham-asmi), this is not my
self (na m-eso att3).” Thus this, according to reality (evam-etam yatha-bhitam), with Right Wisdom is to be seen(Samma-Ppaiiaya datth-
abbam)." The Buddha then gives the same analysis and advice for the remaining four aggregates. And He explains that seeing
thus, the Noble Disciple becomes disenchanted with the five aggregates, and attains Nibbana.
7In S.V.XILii.1 'Dhamma-Cakka-Ppavattana-Suttam’(‘The Dhamma-Wheel Setting-in-Motion’), when the Venerable Kondarifia
attains Stream Entry, it is described as his understanding ‘Any whatsoever arising phenomenon, it is every one a ceasing
phenomenon (yam kifici samudaya-ahammanm, sabbam tam nirodha-ahammanm,).”

*To explain how the bhikkhu should exert the mind (cittam paggahetabbam) when it needs it, VsM.iv.64 ‘Dasa-Vidha-Appana-Ko-
sallam’(‘The Ten Types of Proficiency in Absorption’) quotes a passage from S.V.IL.vi.3 Aggi-Suttam’(‘The Fire Sutta’): ‘Just
as if, bhikkhus, a man wanted to make a small fire blaze up. Therein, if he were to put wet grass... wet cowdung... wet faggots
on it, and if he were to inundate it with water...scatter dirt over it, would it then be possible for the man to make the small
fire blaze up? (‘'It would not, Venerable Sir.”) So too, bhikkhus, upon the occasion when the mind is sluggish/inam cittam hoti), it
is the wrong time(akalo) on that occasion (tasmim samaye) to develop the tranquillity... concentration... equanimity enlightenment
factor. What is the reason? The sluggish mind, bhikkhus, is badly stimulated by those things etehi dhammehi du-ssamutthapayam
hoti). Upon the occasion, bhikkhus, when the mind is sluggish, it is the time on that occasion to develop the dhamma-investi-
gation...energy...joy enlightenment factor. What is the reason? The sluggish mind, bhikkhus, is well stimulated (efe/ dhammehi
su-ssamutthapayam hoti) by those things. Just as if, bhikkhus, a man wanted to make a small fire blaze up. Therein, if he were to
put dry grass...cowdung... faggots on it, and if he were to blow it with his mouth, and if he were not to scatter dirt over it,
would it then be possible for the man to make the small fire blaze up? (‘Yes, Venerable Sir.”")’ VsM.iv.65 ibid. then quotes The
Buddha’s opposite explanation for how the bhikkhu should restrain the mindcittam niggahetabbam), when it needs it: like the
man who wants to put out a great fire should not put dry fuel on it but wet, so should the bhikkhu, when the mind is agita-
ted (uddhatam cittam hoti) restrain it with the tranquillity... concentration...and equanimity enlightenment factors. And then The
Buddha explains that mindfulness is universally useful: ‘But mindfulness, bhikkhus, is on all occasions desirable (sabb-atthikam), 1
declare.’
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