Dhammacakkappavattana Sutta

Dhammacakkappavattana Sutta



Namo Tassa Bhagavato Arahato Sammāsambuddhassa

Homage to the Blessed, the Worthy, the Perfectly Self-Enlightened One

Dhammacakkappavattana Sutta

(Saü 3.368-371)

(The Setting in Motion of the Wheel of the Dhamma)
This Sutta is the first discourse of the Buddha, and was given to the group of five bhikkhus.

Not long after Prince Siddhattha had gone forth from worldly life into homelessness, he committed himself to the practice of extreme self-mortification at Uruvela. These five bhikkhus waited on him and attended to his few wants. Six years later he recognised that self-mortification was not the way to enlightenment and gave it up. He resumed partaking of the food his body needed. Because of this the group of five bhikkhus wrongly thought that he had given up striving for enlightenment. Being disappointed with him, they left him and went to the Deer Park at Isipatana.

After Prince Siddhattha attained enlightenment and became a Buddha, he realised that the group of five bhikkhus would be the group of human beings most able to realise the Dhamma. Therefore he visited them at Isipatana to expound the Dhammacakkappavatana Sutta.

This Sutta is highly esteemed by Buddhists, since it is the first time the Buddha set in motion the wheel of the Dhamma, which was not heard before among gods and humans. The Sutta begins:

Isipatana

‘Thus have I heard: On one occasion, the Blessed One was dwelling in the Deer Park at Isipatana near Bārāõasã.

Here ‘On one occasion’ means on the full-moon day of June-July, nearly two months after the Buddha’s enlightenment. At that time the Buddha went from Bodhagāya to the Deer Park at Isipatana. Here, ‘isi’ means ‘sage’; ‘patana’ means ‘to fall or land’. In the ages before our Bodhisatta became the Enlightened One, many sages, especially Paccekabuddhas, flew from their abodes in the Himalayas to land there in order to go for almsround in Benares. After their almsround, they would fly back to the Himalayas from that Deer Park. They also assembled there for Uposathas and other meetings. The previous Buddhas had also landed there to expound the Dhammacakkappavattana Sutta: the setting in motion the wheel of the Dhamma. That is why the place is called ‘isipatana’, the landing place of sages.

The sutta continues:

The Duty of a Recluse

‘Then the Blessed One addressed the group of five bhikkhus as follows:

‘Bhikkhus, these two extremes should not be followed by one who has gone forth [from the worldly life into homelessness]. What two?’
‘One who has gone forth’ (pabbajita) means one who endeavours to drive out defilements. He renounces worldly life, takes up the duties of a recluse, and practises meditation to destroy all defilements and to realise the eternal peace, Nibbāna.

The five bhikkhus were Venerable Kondañña, Bhaddiya, Vappa, Mahānāma, and Assaji. Among them, Assaji was to become the teacher of Venerable Sāriputta.

All of them had fulfilled the pārāmãs (perfections) 100,000 aeons ago in the time of the Buddha Padumuttara. Furthermore, they had practised vipassanā up to saïkhāråpekkhāñāõa stage, the insight knowledge of equanimity towards formations, in previous Buddhas’ Dispensations.

Four Types of Analytical Knowledge

How are we able to say that they had fulfilled the pārāmãs (perfections)? Because after listening to the Anattālakkhaõa Sutta, they became Arahants and possessed the four types of Analytical Knowledge.

These four types of Analytical Knowledge are:

1. attha-pañisambhidā: the Analytical Knowledge of the Noble Truth of Dukkha, dukkha-sacca.

2. dhamma-pañisambhidā: the Analytical Knowledge of the Noble Truth of the Origin of Dukkha, samudaya-sacca.

3. nirutti-pañisambhidā: the Analytical Knowledge of expression, i.e. of the language and grammar usage regarding the dukkha-sacca-dhammas and samudaya-sacca-dhammas.

4. pañibhāna-pañisambhidā: the Analytical Knowledge of fluency, i.e. of the previous three types of Analytical Knowledge.

Five Causes

Five causes must be fulfilled to attain the four types of Analytical Knowledge:

1. adhigama (achievement): achievement of Arahantship or any other Noble Path.

2. pariyatti (mastery of Scriptures): learning the three piñakas by heart.

3. savana (listening): listening to the Dhamma carefully and respectfully.

4. paripucchā (questioning): learning the commentaries and especially understanding the knotty points in the pāëi texts.

5. pubbayoga (prior effort): having practised vipassanā up to the knowledge of equanimity towards formations (saïkhāråpekkhāñāõa stage) in Dispensations of previous Buddhas by one who has practised the duty of gata-paccāgata-vatta. Gata-paccāgata-vatta means that on their way to the village for alms and on their way back, they were always practising samatha or vipassanā meditation. (Vs 2.72)

Among these five causes, the first one must be fulfilled in the life when they attain the four types of Analytical Knowledge. The remaining four causes must have been fulfilled in the Dispensations of previous Buddhas.
So we should bear in mind that these five bhikkhus had fulfilled the perfections in previous Buddhas’ Dispensations to attain Arahantship together with the four types of Analytical Knowledge.

Two extremes

Concerning the two extremes, the Buddha explains:

‘One is devotion to the pleasures of sense. It is a low practice, vulgar, a practice of worldlings, not a practice of Noble Ones, unbeneficial. The other is devotion to self-mortification. It is painful, not a practice of Noble Ones and unbeneficial.’

Here the Buddha says that one of the two extremes is devotion to the pleasures of the senses. When he was Prince Siddhattha, our Bodhisatta, he indulged in sensual pleasures for many years. He had three splendid palaces one for each of the three seasons to live in. He married a devoted wife, Princess Yasodharā, who was of unsurpassed beauty. She gave birth to their son, Rāhula. Everyone and everything surrounding him were pleasing and delightful. However, he could not find the truth he searched for in such a luxurious life. That is why, after his enlightenment, he declared that devotion to the pleasures of sense is a low practice, vulgar, a practice of worldlings, not a practice of Noble Ones, unbeneficial.

If a bhikkhu devotes himself to the pleasures of the senses, his attachment to the sensual pleasures will increase day by day. He will be caught in the whirlpool of craving. Thus he cannot realise Nibbāna or attain any other lesser achievement in meditation.

The other extreme is devotion to self-mortification, such as: the holding the breath for longer and longer periods of time, fasting, eating nothing but grass, nothing but moss, nothing but dust, , eating only one bean a day, one sesame seed a day, one grain of rice a day, standing on one foot for a long time, lying on thorns and so on. In ancient India, some people wrongly believed that the origin of defilements was rooted in the body. Therefore they practised self-mortification with the expectation of removing defilements. After our Bodhisatta had renounced the world, he practised many such types of self-mortification. Some were so severe that no one else was able to practise them. Emaciated by long fasting, his body became terribly thin. His legs became like reeds, his hips like camel’s hoofs. His backbone stood out on his back like a rope. His ribs on his sides were like the rafters of a ruined house. His eyes were sunk so deep in his head that they looked like the water at the bottom of a deep well. He was at death’s door. In spite of this pain and suffering, he could not find the truth he had long searched for. Therefore after his enlightenment, he declared that devotion to self-mortification is painful, not a practice of Noble ones and unbeneficial.

If a bhikkhu is devoted to self-mortification, his body becomes exhausted and his mind becomes agitated due to the pain, and he will be unable to attain deep concentration. Without deep concentration, he will be unable to realise dhammas(phenomena) as they really are. Therefore, he will not penetrate the Four Noble Truths.

The Middle Path

The Buddha continues:

‘By avoiding these two extremes the Tathāgata has realised that middle path which gives rise to vision, which gives rise to understanding, which leads to peace, to higher knowledge, to enlightenment, to Nibbāna.’

The ‘Middle path’ is so called because it avoids these two extremes.

Here ‘vision’ (cakkhu) means the wisdom eye that sees the Four Noble Truths. ‘understanding’ (ñāõa) means the knowledge that realises the Four Noble Truths. ‘Peace’ (upasama) means the remainderless cessation of all defilements. ‘Higher knowledge’ (abhiññāõa) means the knowledge that understands the Four Noble Truths. ‘Enlightenment’ (sambodha) means the Path Knowledge that knows the Four Noble Truths. ‘Nibbāna’ is the end of the round of rebirths, the emancipation, the ultimate pleasure.

Chiggalayuga Sutta
Here I would like to quote a passage from the Chiggaëayuga Sutta of the Saüyutta Nikāya to explain the importance of the Four Noble Truths:

‘Bhikkhus, suppose a man were to throw a yoke with a single hole into the great ocean and there was a blind turtle which would come to the surface once every hundred years. What do you think, bhikkhus, would that blind turtle, coming to the surface once every hundred years, insert its neck into that yoke with a single hole?’

‘If it were ever to do so, Venerable Sir, it would only be after a very long time.’

‘Sooner, I say, would that blind turtle, coming to the surface once every hundred years, insert its neck into that yoke with a hole than the fool who has gone once to the nether world [would regain] the human state. For what reason? Because here, bhikkhus, there is no conduct guided by the Dhamma, no righteous conduct, no wholesome activity, no meritorious activity. Here there prevails mutual devouring, the devouring of the weak. For what reason? Because, bhikkhus, they have not seen the Four Noble Truths. What four? The Noble Truth of Dukkha, the Noble Truth of the Origin of Dukkha, the noble truth of the cessation of Dukkha and the noble truth of the way leading to the cessation of Dukkha.

‘Therefore, bhikkhus, an effort should be made to understand: “This is dukkha (dukkha-sacca).” An effort should be made to understand: “This is the origin of dukkha (samudaya-sacca).” An effort should be made to understand: “This is the cessation of dukkha (nirodha-sacca).” An effort should be made to understand: “This is the way leading to the cessation of dukkha (magga-sacca).”‘ (S 3.397)

Therefore to prevent a rebirth into woeful states one has to understand the Four Noble Truths. The middle path is the only way to understand them and to attain the vision, the knowledge and the enlightenment to realise Nibbāna.

The Noble Eightfold Path

The Buddha continues:

‘And, bhikkhus, what is that middle path which gives rise to vision, which gives rise to understanding, which leads to peace, to higher knowledge, to enlightenment, to Nibbāna.

It is this very Noble Eightfold Path, namely: Right View, Right Thinking, Right Speech, Right Action, Right Livelihood, Right Effort, Right Mindfulness, and Right Concentration. Bhikkhus, this is that middle path which gives rise to vision, which gives rise to understanding, which leads to peace, to higher knowledge, to enlightenment, to Nibbāna.’

Here I would like to explain the meaning of this passage. What is Right View (sammā-diññhi)? In the Mahāsatipaññhāna Sutta the Buddha explains the four aspects of Right View:

‘dukkhe ñāõaü, dukkhasamudaye ñāõaü, dukkhanirodhe ñāõaü, dukkhanirodhagāminãpañipadāya ñāõam’— (M 2.88)

insight knowledge of dukkha-sacca (the Noble Truth of Dukkha),

insight knowledge of samudaya-sacca (the Noble Truth of the Origin of Dukkha),

insight knowledge of nirodha-sacca (the Noble Truth of Cessation of Dukkha),

insight knowledge of magga-sacca (the Noble Truth of the Path Leading to the Cessation of Dukkha).

These four types of insight knowledge are called Right View.

What is Right Thinking (sammā-saïkappa)? Application of the mind to dukkha-sacca, to samudaya-sacca, to nirodha-sacca, to magga-sacca. These four types of application of the mind are called Right Thinking. In this case, jhāna-dhammas are also included in dukkha sacca. So the application of the mind to the jhāna object as well as jhāna-dhammas is also Right Thinking.

So Right View and Right Thinking always occur together. They arise together in the same consciousness moment (cittak-khaõa). they comprise the training in wisdom.

Right Speech (sammā-vācā), Right Action (sammā-kammanta) and Right Livelihood (sammā-ājãva) comprise sãla training, i.e. the training in virtue. Right Effort, Right Mindfulness and Right Concentration comprise the training in Concentration.

What is Right Effort (sammā-vāyāma)? In samatha meditation, the effort to concentrate on the samatha object completely is Right Effort. In vipassanā meditation the effort to realise dukkha-sacca, samudaya-sacca, nirodha-sacca, and magga-sacca is called Right Effort.

What is Right Mindfulness (sammā-sati)? The mindfulness of dukkha-sacca, the mindfulness of samudaya-sacca, the mindfulness of nirodha-sacca, the mindfulness of magga-sacca. These four types of mindfulness are called Right Mindfulness.

What is Right Concentration (sammā-samādhi)? In samatha meditation the eight attainments together with their access concentration are called Right Concentration, namely, the first jhāna, the second jhāna, the third jhāna, the fourth jhāna, the base consisting of boundless space, the base consisting of boundless consciousness, the base consisting of nothingness, and the base consisting of neither-perception-nor-non-perception. In vipassanā meditation concentrating on formations (saïkhāra-dhammas) and their impermanent (anicca), unpleasant (dukkha) and impersonal (anatta) natures is Right Concentration. Right Concentration always occurs together with Right View. They arise together in the same moment of consciousness. This is mundane concentration. The supramundane concentration arises with Path Knowledge, which sees Nibbāna and penetrates it with wisdom.

The Noble Truth of Dukkha

The Buddha continues:

‘Now, bhikkhus, this is the Noble Truth of Dukkha:

Birth is dukkha, ageing is dukkha, illness is dukkha, death is dukkha; union with what is displeasing is dukkha; separation from what is pleasing is dukkha. Not to get what one wants also is dukkha. In short, the five aggregates subject to clinging are dukkha.’
Here birth, old age, illness and death are suffering (dukkha) according to conventional truth (sammuti-sacca) as well as ultimate truth (paramattha-sacca). All types of ultimate materiality and mentality have three stages: the arising stage (jāti; birth), the static stage (jarā; ageing) and dissolution stage (maraõa; death). The Buddha explained birth, ageing and death in the Mahāsatipaññhāna Sutta thus:

Now, bhikkhus, what is birth? In whatever beings, of whatever group of beings, there is birth, coming-to-be, coming forth, the appearance of the aggregates, the acquisition of the sense-bases, bhikkhus, that is called birth.

And, bhikkhus, what is ageing? In whatever beings, of whatever group of beings, there is ageing, decrepitude, broken teeth, grey hair, wrinkled skin, shrinking with age, decay of the sense-faculties, bhikkhus, that is called ageing.

And, bhikkhus, what is death? In whatever beings, of whatever group of beings, there is a passing away, a removal, a cutting-off, a destruction, a death, a dying, an ending, a cutting-off of the aggregates, a discarding of the body, bhikkhus, that is called death.’

In addition to these types of dukkha, the Buddha explains five other types of dukkha in some Suttas. They are sorrow, lamentation, pain, grief and distress. The Mahāsatipaññhāna Sutta explains them thus:

‘And, bhikkhus, what is sorrow? Whenever, by any kind of misfortune, anyone is affected by something of a painful nature, sorrow, mourning, distress, inward grief and inward woe, bhikkhus, that is called sorrow.

And, bhikkhus, what is lamentation? Whenever, by any kind of misfortune, anyone is affected by something of a painful nature and there is crying out, lamenting, making much noise for grief, and making great lamentation, bhikkhus, that is called lamentation.

And, bhikkhus, what is pain? Whatever bodily painful feeling, bodily unpleasant feeling, painful or unpleasant feeling results from bodily contact, bhikkhus, that is called pain.

And, bhikkhus, what is grief? Whatever mental painful feeling, mental unpleasant feeling, painful or unpleasant sensation results from mental contact. Bhikkhus, that is called grief.

And, bhikkhus, what is distress? Whenever, by any kind of misfortune, anyone is affected by something of a painful nature, distress, great distress, and affliction with distress, with great distress. Bhikkhus, that is called distress.’
Union with what is displeasing, separation from what is pleasing, and not to get what one wants are sarāgadukkha, which means the dukkha that occurs because of attachment. The Buddha explained them in the Mahāsatipaññhāna Sutta thus:

‘And, bhikkhus, what is union with what is displeasing? Here, whoever has unwanted, disliked, unpleasant visible objects, sounds, odours, flavours, tangibles or mental objects (dhammāyatana), or whoever encounters ill-wishers, wishers of harm, of discomfort, of insecurity, with whom they have concourse, intercourse, connection, and union, bhikkhus, that is called union with what is displeasing.’

‘And, bhikkhus, what is separation from what is pleasing? Here, whoever has what is wanted, liked, pleasant visible objects, sounds, odours, flavours, tangibles or mental objects (dhammāyatana), or whoever encounters well-wishers, wishers of good, of comfort, of security, mother or father or brother or sister or younger kinsmen or friends or colleagues or blood-relations, and then is deprived of such concourse, intercourse, connection, or union, bhikkhus, that is called separation from what is pleasing.’

‘And, bhikkhus, what is not to get what one wants? Bhikkhus, in beings subject to birth this wish arises: “Oh that we were not subject to birth, that we might not come to birth!” But this cannot be gained by wishing. That is not to get what one wants.

Bhikkhus, in beings subject to ageing this wish arises: “Oh that we were not subject to ageing, that we might not come to ageing!” But this cannot be gained by wishing. That is not to get what one wants.

Bhikkhus, in beings subject to disease this wish arises: “Oh that we were not subject to disease, that we might not come to disease!” But this cannot be gained by wishing. That is not to get what one wants.

Bhikkhus, in beings subject to sorrow this wish arises: “Oh that we were not subject to sorrow, that we might not come to sorrow!” But this cannot be gained by wishing. That is not to get what one wants.

Bhikkhus, in beings subject to lamentation this wish arises: “Oh that we were not subject to lamentation, that we might not come to lamentation!” But this cannot be gained by wishing. That is not to get what one wants.

Bhikkhus, in beings subject to pain this wish arises: “Oh that we were not subject to pain, that we might not come to pain!” But this cannot be gained by wishing. That is not to get what one wants.

Bhikkhus, in beings subject to grief this wish arises: “Oh that we were not subject to grief, that we might not come to grief!” But this cannot be gained by wishing. That is not to get what one wants.

Bhikkhus, in beings subject to distress this wish arises: “Oh that we were not subject to distress, that we might not come to distress!” But this cannot be gained by wishing. That is not to get what one wants.’
Then the Buddha explains dukkha-sacca in brief thus: ‘In short, the five aggregates subject to clinging are suffering (dukkha).’ They are the objects of insight knowledge.

What are the five aggregates subject to clinging? They are

råpupādānakkhandha, vedanupādānakkhandha, saññupādānakkhandha, saïkhārupādānakkhandha, viññaõupādānakkhandha,

which mean the clinging aggregate of materiality, the clinging aggregate of feeling, the clinging aggregate of perception, the clinging aggregate of formations, the clinging aggregate of consciousness. What is the clinging aggregate of materiality? In the Khandhā Sutta of the Khandhā Vagga Saüyutta (S 22:48) the Buddha taught:

‘Yaü kiñci råpaü atãtānāgatapaccuppannaü ajjhattaü vā bahiddhā vā olārikaü vā sukhumaü vā hãnaü vā paõitaü vā yaü dåre santike vā sāsavaü upādāniyaü ayaü vuccati råpupādānakkhandho.’ (S 2.39)

This is the explanation of the Buddha. What is the meaning?

‘Whatever materiality there is, be it past, future, or present, internal or external, gross or subtle, inferior or superior, far or near, all these types of materiality that are the objects of clinging are called the clinging aggregate of materiality.’

In the same way the Buddha explains the clinging aggregates of feeling, perception, formations and consciousness. So you should understand that the dukkha-sacca-dhammas (things pertaining to the Noble Truth of Dukkha) not only include the present five aggregates subject to clinging but also the future and past, internal and external, gross and subtle, inferior and superior, far and near five aggregates subject to clinging.

Why are these five aggregates subject to clinging? Beings’ mind and bodies are composed of five aggregates. Due to ignorance, worldlings identify materiality as ‘I’, ‘mine’ or ‘my self.’ In this way, craving and clinging towards materiality occur. The same applies to craving and clinging towards feeling, perception, volitional formations, and consciousness. So these five aggregates are subject to clinging for worldlings, who have not seen things or dhammas as they really are. Actually, except supramundane mentality all aggregates are aggregates subject to clinging.

Without realising the Four Noble Truths, one cannot attain Nibbāna. If you want to attain Nibbāna, you should try to realise the Four Noble Truths. Among the Four Noble Truths, dukkha-sacca is one, and dukkha-sacca-dhammas include the aforementioned 11 types of the five aggregates subject to clinging. So if you want to escape from the round of rebirths, you should try to understand all of them.

The Noble Truth of The Origin of Dukkha

The Sutta continues to explain the second Noble Truth as follows:

Now, bhikkhus, this is the Noble Truth of the Origin of Dukkha:

It is that craving that leads to renewed existence, seeking delight here and there: that is, the craving for sensual pleasure, the craving for existence, the craving for non-existence. Bhikkhus, such is the Noble Truth of the Origin of Dukkha.
In this Sutta the Buddha taught that craving is samudaya-sacca. In the Tiññhāyatana Sutta of Aïguttara Nikāya (A 1.178), the Buddha taught that the dependent origination is also samudaya-sacca. I would like to quote a passage from that Sutta to explain the Noble Truth of the Origin of Dukkha completely.

‘What, bhikkhus, is the Noble truth of the origin of Dukkha? (Dukkkha-samudaya-ariya-sacca)


With ignorance as condition, volitional formations (come to be); with volitional formations as condition, consciousness; with consciousness as condition, mentality-and-materiality; with mentality and materiality as condition, the six sense bases; with the six sense bases as condition, contact; with contact as condition, feeling; with feeling as condition, craving; with craving as condition, clinging; with clinging as condition, existence; with existence as condition, birth; with birth as condition, ageing-and-death, sorrow, lamentation, pain, grief, and distress come to be. Such is the origin of this whole mass of suffering (dukkha). This, bhikkhus, is called the Noble Truth of the origin of Dukkha.’ (A. 1.178)

So ignorance (avijjā), craving (taõhā), clinging (upādāna), volitional formations (saïkhārā), and kammic force (kamma) are all samudaya-sacca. In short, all wholesome kammic forces that can lead to renewed existence and all unwholesome kammic forces are samudaya-sacca. (Abhi-com 2.185) In the Sacca Vibhaïga the Buddha taught samudaya-sacca in five ways:

1. Craving (taõhā) is samudaya-sacca.

2. The ten defilements (greed, hatred, delusion, conceit, wrong view, doubt, sloth, restlessness, lack of moral shame, and lack of moral dread) are also samudaya-sacca.

3. All unwholesome states (akusala dhammas) are samudaya-sacca.

4. All unwholesome states and the three wholesome roots (alobha, adosa, amoha) that can lead to renewed existence are samudaya-sacca.

5. All wholesome states that can lead to renewed existence and all unwholesome states, or all wholesome kammic forces that can lead to renewed existence and all unwholesome kammic forces are samudaya-sacca. (Vibhaïga 112-115)

If all wholesome kammic forces that lead to renewed existence and all unwholesome kammic forces are samudaya-sacca, then why did the Buddha teach in this Sutta that craving is samudaya-sacca? Just as a seed that still has sap or potentiality may grow roots when it is sown in a suitable place; so too, the kammic forces occurring together with craving may give rise to their results. Without craving, kammic forces cannot produce any result. That is why the Buddha taught that craving is samudaya-sacca in this Sutta.

Because of craving, beings are ‘seeking delight here and there.’ For this, I would like to relate a birth story, the Assakajātaka, to show how beings are seeking delight here and there.

This story was told by the Master while staying in Jetavana, about a bhikkhu who was distracted by the recollection of his former wife. He asked the bhikkhu whether he was really lovesick. The bhikkhu said, ‘Yes.’ ‘Whom are you in love with?’ the Master continued. ‘My late wife,’ was the reply. Then the Master said, ‘Not only this time, bhikkhu, have you been full of desire for this woman; in olden days her love brought you to great misery.’ And he told the following story.

Assaka Jātaka (Jātaka-com 2.142-144)

Once upon a time, there was a king Assaka reigning in Potali, which was a city of the kingdom of Kāsi. His queen and consort, named Ubbarã, was very dear to him; she was charming, and graceful, and beautiful, her beauty surpassing that of other women, though she was not as fair as a goddess. She died; and at her death the king was plunged into grief, and became miserable. He had her body laid in a coffin, and embalmed with oil and ointment, and he himself laid it beneath his bed upon which he lay. there he lay without food, weeping and wailing. In vain did his parents, relatives, friends, courtiers, priests and laymen, bid him not to grieve, since all things pass away. He could not be moved. As he lay in sorrow, seven days passed by.

Now the Bodhisatta was at that time an ascetic, and had gained the five supernatural faculties and the eight attainments; he dwelt at the foot of Himalayas. He had perfect supernatural vision, and as he looked round India he saw this king lamenting, and immediately resolved to help him. By his miraculous power he flew through the air, and alighted in the king’s park.He sat down on the ceremonial stone, like a golden image.

A young Brahmin of the city of Potali had entered the park, and seeing the Bodhisatta, he greeted him and sat down. The Bodhisatta began a polite conversation with him. ‘Is the king a just ruler?’ he asked.

‘Yes, Sir, the king is just,’ replied the youth, ‘but his queen recently died; he has laid her body in a coffin, and lies down lamenting for her. Today is the seventh day since he began. Why do you not help to free the king from this great grief? Virtuous beings like you ought to help the king overcomehis sorrow.’

‘I do not know the king, young man,’ said the Bodhisatta, ‘but if he were to come and ask me, I would tell him the place where she has now come into the flesh again, and make her speak herself.’

‘Then, holy Sir, please would you stay here until I bring the king to you?’ resquested the youth. The Bodhisatta agreed, so he hastened into the king’s presence. ‘You should visit this being with the divine sight!’ he told the king.

The king was overjoyed at the thought of seeing Ubbarã; and he mounted his chariot and drove to the place. Greeting the Bodhisatta, he sat down to one side, and asked, ‘Is it true, as I am told, that you know where my queen has come into being again?’

‘Yes, I do, my lord king,’ replied the sage.

Then the king asked where that was.

The Bodhisatta replied, ‘O king, she was intoxicated with her beauty, and so fell into negligence and did not do fair and virtuous acts; so now she has become a little dung-worm in this very park.’

‘I don’t believe it!’ said the king.

‘Then I will show her to you, and make her speak,’ answered the Bodhisatta.

‘Please make her speak!’ said the king.

The Bodhisatta commanded, ‘Let the two that are busy rolling a lump of cow dung, come forth before the king!’ and by his power he made it happen. The Bodhisatta pointed one out to the king: ‘There is your queen Ubbarã, O king! She has just come out of this lump, following her husband the dung-worm. Look and see.’

‘What! My queen Ubbarã is a dung-worm? I don’t believe it!’ cried the king.

‘I will make her speak, O king.’

‘Please make her speak, holy Sir!’ said he.

The Bodhisatta by his power gave her speech. ‘Ubbarã!’ said he.

‘What is it, holy Sir?’ she asked in a human voice.

‘What was your name in your former existence?’ the Bodhisatta asked her.

‘My name was Ubbarã, Sir,’ she replied, ‘the consort of king Assaka.’

‘Tell me,’ the Bodhisatta went on, ‘which do you love best now: king Assaka or this dung-worm?’

‘O Sir, that was my former birth,’ said she. ‘Then I lived with him in this park, enjoying shape and sound, scent, savour and touch; but now that my memory is confused by rebirth, what is he? Why, now I would kill king Assaka, and would smear the feet of my husband the dung-worm with the blood flowing from his throat!’ and in the midst of the king’s company, she uttered these verses in a human voice:

‘Once with the great king Assaka, who was my husband dear,

Beloving and beloved, I walked about this garden here.

But now new sorrows and new joys have made the old ones flee,

And far dearer than Assaka my Worm is now to me.’

When king Assaka heard this, he repented on the spot. at once he had the queen’s body removed and washed his head. He saluted the Bodhisatta, and went back into the city; where he married another queen, and ruled in righteousness. the Bodhisatta, having instructed the king, and set him free from sorrow, returned to the Himalayas.

When the Master had ended this discourse, he declared the Four Noble Truths. At the conclusion of the Truths, the lovesick bhikkhu reached the Fruit of the First Path. Then the Master identified the birth story: ‘Your late wife was Ubbarã; you were king Assaka; Sāriputta was the young Brahmin; and the ascetic was I myself.’ (Jātaka-com 1.142-144)

In this way, queen Ubbarã fell into negligence and indulged in sensual pleasures with the king. After death her craving, accompanied with delight and lust, led her to renewed existence as a female dung worm. Even reborn in such a miserable state, she continued indulging in sensual pleasures, seeking delight with her new husband in her new existence. This is the nature of craving, seeking delight here and there. However, not only Queen Ubbarã but also all unenlightened beings seek delight here and there in the round of rebirths, not knowing that craving causes endless suffering (dukkha) in the round of rebirths.

There are three types of craving. According to the explanation of the Visuddhimagga, the meanings of these three types of craving are as follows:

(1) The craving for sensual pleasure (kāma-taõhā) — the craving that occurs for enjoying any of the six sensual objects, colours, sounds, odours, flavours, tangibles and mental objects (dhammāyatana) (including the five types of pasāda råpa — transparent materiality, 16 types of subtle materiality, consciousness, mental factors, and concepts such as the ānāpāna nimitta, kasiõa nimitta. Consciousness and mental factors are called mentality, which also includes Jhāna-Dhammas.

(2) The craving for existence (bhava-taõhā) — the craving that occurs along with the eternality view (sassata-diññhi) that assumes all or any of six objects (colour, sound, odour, flavour, tangible object and mental objects) to be the soul that lasts from existence to existence.

(3) The craving for non-existence (vibhava-taõhā) -- the craving that occurs along with the annihilation view (uccheda-diññhi) that assumes any of six objects to be the soul that breaks up and is completely destroyed after death. (Vs 2.202)

You should remember that samudaya-sacca is the origin of dukkha-sacca. In this Sutta the Buddha taught dukkha-sacca as follows:

‘saïkhittena pañcupādānakkhandhā dukkhā’ –

‘In brief, the five aggregates subject to clinging are dukkha-sacca.’

So samudaya-sacca is the origin of the five aggregates subject to clinging. You should remember this relationship between causes and effects.
Dukkha sacca dhammas and samudaya sacca dhammas are objects of vipassanā insight knowledge, so if you want to practise vipassanā, first you should make an effort to know them. How should you proceed? I will explain in detail later.

The Noble Truth of The Cessation of Dukkha

The sutta continues to explain the third Noble Truth:

‘And, bhikkhus, this is the Noble Truth of the cessation of Dukkha:

‘It is the remainderless fading away and cessation of that same craving, the giving up and relinquishing of it, freedom from it, nonreliance on it.
In this Sutta the Buddha taught that the remainderless cessation of craving is nirodha-sacca. In some other Suttas the Buddha taught that the remainderless cessation of dukkha-sacca is also nirodha-sacca. Why did the Buddha teach this in two ways? These are two ways of saying the same thing. Because of the remainderless cessation of craving, or because of the remainderless cessation of ignorance, craving, clinging, formations and kammic force, the five aggregates (dukkha-sacca) will completely cease without remainder. The five aggregates completely cease without remainder because of the cessation of causes. If the causes completely cease without remainder, the five aggregates will also completely cease without remainder. So the result is the same. That is why sometimes the Buddha taught that the remainderless cessation of craving is nirodha-sacca, and at other times he taught that the remainderless cessation of the five aggregates is nirodha-sacca.

In the Tiññhāyatana Sutta of Anguttara Nikāya (A 1.178), the Buddha taught that the remainderless cessation of the dependent origination is also Niroda Sacca, the Noble Truth of the Cessation of Dukkha. I would like to quote a passage from that Sutta to explain the Noble Truth of the Cessation of Dukkha.

What, bhikkhus, is the Noble Truth of the Cessation of Dukkha (Dukkhanirodha Ariya Sacca)?

From the remainderless fading away and cessation of ignorance comes the remainderless cessation of the volitional formations; from the remainderless cessation of the volitional formations, the remainderless cessation of consciousness, … and so on, … comes the remainderless cessation of the this whole mass of Suffering (dukkha). This, bhikkhus, is called the Noble Truth of the Cessation of Dukkha.In other words, because of the remainderless cessation of ignorance, craving, clinging, volitonal formations and kammic force, consciousness, mentality-and-materiality, the six sense bases, contact, and feeling cease completely without remainder. This type of remainderless cessation of cause and effect is also called the Noble Truth of Cessation of Dukkha, Niroda-Sassa.

This type of Niroda Sacca is the object of vipassana insight. (Vs 737)

Actually Nibbāna is nirodha sacca. The two types of cessation arise due to the Noble Path Knowledge, which takes Nibbāna as an object. Four types of Noble Path Knowledge, taking Nibbāna as an object, destroy defilements without remainder stage by stage. Due to the remainderless cessation of defilements, kamma cannot produce any aggregates after Parinibbāna, the final cessation. So the five aggregates will then cease without remainder. But to understand the concept of Nibbāna is very difficult for some disciples. Because of this reason the Buddha taught either of the two types of cessation to be nirodha sacca. Sometimes Nibbāna is called asaïkhata dhātu, the unconditioned element. Therefore asïkhata Nibbāna, is a cause, two types of cessation are effects. So Nibbāna can be considered either as a cause or as an effect or Nirodha-sacca can be either a cause or an effect, i.e. unconditioned element, Asaïkhata Nibbāna is a cause, and Saupādisesa Nibbāna and Anupādisesa Nibbāna are effects. What are Saupādisesa Nibbāna and Anupādisesa Nibbāna?

The remainderless cessation of defilements is called Saupadisesa-Nibbāna = having the substratum of life remaining, which means that although the defilements cease completely without remainder, the five aggregates still exist. The remainderless cessation of the five aggregates is also called Anupadisesa-Nibbāna = the final cessation without any substratum, which means the final cessation of the five aggregates without remainder.

Again, the remainderless cessation of defilements is also called Kilesa-Parinabbāna = the final cessation of defilements without remainder. The remainderless cessation of five aggregates is also called Khandha-Parinibbāna = the final cessation of five aggregates without remainder.

For example, the Buddha’s remainderless cessation of defilements arose in him when he became the Enlightened One. His Four Noble Paths, taking the unconditioned element (Nibbāna) as object, destroyed all defilements stage by stage without remainder at Gāyā. 45 years later he took Mahāparinibbāna, the final cessation of five aggregates without remainder at Kusinārā.

Nibbāna is the unconditioned element, which is the object of the supermundane Four Noble Paths and Fruitions. However, before realising Nibbāna, during vipassanā practice, there are two types of cessation that are taken as object, they are the remainderless cessation of defilements and the remainderless cessation of the five aggregates. The insight knowledge that realises these objects is called Udaya-vaya-ñāõa (the knowledge of the rising and passing away of formations). This will be explained in later discourses.

The Noble Truth of the Practice Leading to the Cessation of Dukkha

The Sutta continues to explain the fourth Noble Truth:

‘Now, bhikkhus, this is the Noble Truth of the practice that leads to the cessation of dukkha:

‘It is this very Noble Eightfold Path, namely, Right View, Right Thinking, Right Speech, Right Action, Right Livelihood, Right Effort, Right Mindfulness, and Right Concentration.
Sometimes the Noble Eightfold Path is called magga-sacca. But in this Sutta the Buddha called it ‘dukkhanirodhagāminã pañipadā ariyasacca’ i.e. the noble truth of the practice leading to the cessation of dukkha. These two names have the same meaning.

There are two types of the Noble Eightfold Path: mundane and supramundane. To arrive at the supramundane Noble Eightfold Path, you must first develop the mundane Noble Eightfold Path. The supramundane Noble Eightfold path, arises only once in any individual’s mind stream, and so is not itself developed. The mundane path, however, is developed gradually according to the cultivation of the individual. In the mundane Noble Eightfold Path, while you are practising vipassanā, there are five factors of the Noble Eightfold Path present at the same time. For example, if you can discern the five aggregates and their causes, then you must pay attention to the three characteristics of these saïkhāra-dhammas (conditioned things). Both dukkha-sacca-dhammas and samudaya-sacca- dhammas are called saïkhāra-dhammas, also known as formations. By seeing their impermanent nature, you will understand them as anicca. By seeing their nature of being oppressed by the arising and passing away, you will understand them as dukkha. By seeing their nature of not having a permanent self, you will understand them as anattā. While you are contemplating in this way, you know the impermanent nature, unpleasant nature and impersonal nature of these saïkhāra-dhammas. This knowledge is called Right View. The application of the mind to these saïkhāra-dhammas and their impermanent nature, unpleasant nature and impersonal nature of these saïkhāradhammas is called Right Thinking. Right Thinking always arises together with Right View. The effort you exert to see the impermanent nature, unpleasant nature and impersonal nature is called Right Effort. Mindfulness of the impermanent nature, unpleasant nature and impersonal nature of these saïkhāra-dhammas is called Right Mindfulness. Concentration on the impermanent nature, unpleasant nature and impersonal nature of these saïkhāra-dhammas is called Right Concentration. So while a meditator is practising vipassanā, five factors of the Noble Eightfold Path are present. The three of Right Speech, Right Action and Right Livelihood are the training of virtue. Before you practise samatha and vipassanā, you must have undertaken the training of virtue. Thus altogether there are eight factors of the Noble Eightfold Path. But the three factors of the training of virtue arise separate from the other five factors. These three do not arise together with the vipassanā knowledge. It means they cannot arise together in the same consciousness moment, or within the same cognitive-process, in the mundane noble path.

At the end of vipassanā practice, when a meditator sees Nibbāna, the eight factors of the Noble Eightfold Path are present. They are called supramundane Noble Eightfold Path. Seeing Nibbāna is called Right View. The application of the mind to Nibbāna is called Right Thinking. The effort to realise Nibbāna is called Right Effort. Mindfulness on Nibbāna is called Right Mindfulness. Concentration on Nibbāna is called Right Concentration. The defilements that can cause offences against Right Speech, Right Action and Right Livelihood are destroyed by Path knowledge. So these three factors also arise together with Path knowledge. Thus at the time a meditator realises Nibbāna, all the eight factors of the Noble Eightfold Path are present.

Samādhi Sutta

So far I have explained the meaning of the Four Noble Truths and its significance. How should you practise so as to understand the four noble truths? Please listen to the following passage from the Samādhi Sutta of Sacca Saüyutta:

‘Bhikkhus, develop concentration. A bhikkhu who is concentrated understands dhammas as they really are.

And what does he understand as it really is? He understands as it really is: “This is dukkha (dukkha-sacca).” He understands as it really is: “This is the origin of dukkha (samudaya-sacca).” He understands as it really is: “This is the cessation of dukkha (nirodha-sacca).” He understands as it really is: “This is the way leading to the cessation of dukkha (magga-sacca).”

Bhikkhus, develop concentration. A bhikkhu who is concentrated understands dhammas as they really are.

“Therefore, bhikkhus, an exertion should be made to understand: ‘This is dukkha (dukkha-sacca).” An exertion should be made to understand: “This is the origin of dukkha (samudaya-sacca).” An exertion should be made to understand: “This is the cessation of dukkha (nirodha-sacca).” An exertion should be made to understand: “This is the way leading to the cessation of dukkha (magga-sacca).”‘ (S 3.363)

So to understand the four noble truths you should first develop concentration. There are 40 samatha meditation subjects for concentration practice. You may choose any of them. But I would like to explain ānāpānasati meditation, mindfulness of breathing, first and then explain how you should train to understand the four noble truths.

Mindfulness of Breathing

I should like to explain how to practise mindfulness of breathing according to the Mahāsatipaññhāna Sutta. In the Sutta, the Buddha says thus:

‘Bhikkhus, how does a bhikkhu abide contemplating the body as a body?’

Here, bhikkhus, a bhikkhu goes to the forest, or to the foot of a tree or to a secluded place. Then he sits down cross-legged, keeps his upper body erect and establishes his mindfulness on the object of his meditation. He breathes in mindfully; he breathes out mindfully. When he breathes in long, he understands: “I breathe in long.” When he breathes out long, he understands: “I breathe out long.” When he breathes in short, he understands: “I breathe in short.” When he breathes out short, he understands: “I breathe out short.” He trains thus: “I shall breathe in experiencing the whole (breath) body clearly.” He trains thus: “I shall breathe out experiencing the whole (breath) body clearly.” He trains thus: “I shall breathe in tranquillising the whole bodily (or breath) formations .” He trains thus: “I shall breathe out tranquillising the whole bodily (or breath) formations.”

Just like a skilled turner or his apprentice, while he makes a long turn he understands: “I make a long turn.” While he makes a short turn, he understands: “I make a short turn.” In the same way, when a bhikkhu breathes in long, he understands: “I breathe in long.” When he breathes out long, he understands: “I breathe out long.” When he breathes in short, he understands: “I breathe in short.” When he breathes out short, he understands: “I breathe out short.” He trains thus: “I shall breathe in experiencing the whole (breath) body clearly.” He trains thus: “I shall breathe out experiencing the whole (breath) body clearly.” He trains thus: “I shall breathe in tranquillising the whole breath formations.” He trains thus: “I shall breathe out tranquillising the whole breath formations.”‘ (D 2.231-232, M 1.70-71)

The Complete Way is taught only in the Buddha’s Dispensation

This is the Buddha’s instruction on mindfulness of breathing, especially for the attainment of jhāna. In the passage, the word ‘here’ means in this Dispensation of the Buddha. By the word ‘here,’ dispensations other than the Buddha’s are excluded, as they do not teach mindfulness of breathing the complete way as is taught in the Buddhadhamma. Outside the Buddha’s dispensation there is no one who can teach ānāpānasati the complete way. It is taught only in the Buddha’s dispensation. For it is said:

‘Here we find a true recluse (samaõa); other schools are empty of recluses.’ (M 1.92)

Suitable Places

The Buddha points out suitable places for meditators in the passage: ‘A bhikkhu goes to the forest, to the foot of a tree or to a secluded place.’ This makes clear what is an abode appropriate to the meditator for the cultivation of mindfulness.

The mind of the meditator has dwelt on visual objects and other sensual objects for a long time before he comes to meditate. He does not like to enter the road of meditation, because his mind is not tamed and is not used to living without sensual pleasures. He is like a wild young bull who, if he is harnessed to a cart, always wants to run off the road. Before he comes to meditate, his mind constantly came into contact with various kinds of sensual objects, such as movies, pleasant music, delicious food, and enjoyable social life. And his mind took great delight therein. But now there are no movies, no music, etc. to please his eyes, and ears, and thus his mind is just like a fish taken out from water and put on the dry ground, jumping about in distress and longing for water. Now the in-and-out breath is just like the dry ground; it is too monotonous and is unsatisfying to his mind, which longs for sensual pleasures. While sitting, instead of concentrating on the breath, he spends much of his time dwelling on past sensual pleasures that he enjoyed, or on future sensual pleasures that he expects to enjoy. This is just a waste of time and not helpful to mental cultivation. Even if he practises in this way for his whole life there will be no improvement in his meditation.

Thus, in order to overcome his bad habit he should repeatedly bring his mind back to the breath, keeping his mind on it as long as possible. In this way he begins to develop a new habit of concentrating on the breath. It is like a cowherd who wishes to tame a wild calf nourished entirely on the milk of a wild cow. He leads that calf away from the cow to a stout post firmly sunk in the ground and then ties it to it. When that calf jumps here and there it finds that it is impossible to run away. Eventually it tires of struggling and crouches down or lies down at that very post. In the same way, he who wants to tame the wild mind that has for a long time been nourished on visible and other sensual objects leads the mind away from them and ushers it into a forest, to the foot of a tree or to a secluded place. Then he ties that mind to the post of the object of the foundation of mindfulness, such as the breath, with the rope of mindfulness. His mind will also jump here and there. When it cannot obtain the objects it had long grown used to and finds it impossible to break the rope of mindfulness and run away, it will finally sit or lie down at that very object by way of access and full absorption.

Therefore, the ancient commentators said:

As one who wants to break a wild young calf

Would tether it to a stout stake firmly, here,

In the same way the meditator should tie fast

His own mind to the meditation object. (D-com 2.353)

Mindfulness of breathing is not easy to accomplish without leaving the neighbourhood of a village because sound is a thorn to absorption. In a place that is uninhabited it is easy for the meditator to take up this meditation subject. Therefore, The Blessed One pointed out the abode suitable for that with the words, ‘goes to the forest, or to the foot of a tree, or to a secluded place.’
After a master in the science of selecting building sites has seen a stretch of ground good for building a town and has considered it well from all sides, he advises: ‘Build the town here.’ When the building of the town is completed he receives high honour from the royal family. In the same way, after the Buddha has well considered the abode suitable for the meditator from all angles, he advises: ‘This meditation subject should be chosen.’ When Arahantship has eventually been reached by the meditator, he expresses his gratitude and admiration with the words: ‘Certainly, The Blessed One is the Supremely Awakened One.’

The bhikkhu is comparable to a leopard. Like the leopard he lives alone in the forest and accomplishes his aim by overcoming those contrary to him, namely, the passions.

A great king of leopards hidden in the forest in grass-bush, jungle-bush or hill-thicket, seizes wild buffalos, elks, pigs and other beasts. In the same way, the bhikkhu devoting himself to the meditation subject gains the Four Noble Paths and Fruitions one after another. Therefore the ancient commentators said:

As a leopard lies in ambush and captures beasts,

So does this son of the Awakened One,

The striving man, the man of keen vision,

Having gone into the forest seize therein

Fruition that truly is supreme. (D-com 2.354)

Although you are now neither in the forest nor at the foot of a tree, and the place here is crowded with many meditators, if you are able to ignore the presence of others, put aside all other things and just be aware of your meditation object, this place will be just like a secluded place to you. Furthermore, group meditation helps you to arouse energy and progress faster in meditation.

Suitable Posture

‘Keeps his body erect’ means to keep the vertebrae in such a position that every segment of the backbone is placed upright and end to end throughout. The body is held straight from the waist upwards. The Buddha recommends this posture because it is the most stable and comfortable posture, and helps to keep your mind calm yet alert.

Fix the mind by directing it towards the meditation object

What does ‘establishes his mindfulness on the object of his meditation’ mean? It means to fix the mind by directing it at the meditation object. For example, if you are practising ānāpānasati, you must establish mindfulness of the breath. If you are practising the four-elements meditation, you must establish mindfulness of the four elements, not, for example towards your family.

He breathes in mindfully; he breathes out mindfully

‘He breathes in mindfully; he breathes out mindfully,’ means that he breathes in and out without abandoning mindfulness. Mindfulness is very important. Here mindfulness means remembrance. If you keep remembering the breath around your nostrils or upper lip, your mindfulness as well as concentration will become stronger and stronger. When concentration improves, you will see a nimitta. If you concentrate on the nimitta firmly, you will attain all the four jhānas.

Long and Short

How should you breathe in mindfully? How should you breathe out mindfully? The Buddha instructed that:
‘When he breathes in long, he understands: ‘I breathe in long.’ When he breathes out long, he understands: ‘I breathe out long.’’

The commentory explains:

Now breathing in long; etc. is said in order to show the different ways in which he is a mindful worker. For in the Pañisambhidā, in the exposition of the clause ‘He breathes in mindfully, he breathes out mindfully’, this is said:

First Tetrad

‘He is a mindful worker in 32 ways:

(1) When he knows unification of mind and non-distraction by means of breathing in long, mindfulness is established in him; owing to that mindfulness, and that knowledge he is a mindful worker,

(2) When he knows unification of mind and non-distraction by means of breathing out long, mindfulness is established in him; owing to that mindfulness, and that knowledge he is a mindful worker.

You should note the following in the same way:

(3) ... by means of breathing in short ...

(4) ... by means of breathing out short ...

(5) ... by means of breathing in experiencing the whole body (of breath) ...

(6) ... by means of breathing out experiencing the whole body (of breath) ...

(7) ... by means of breathing in tranquillising the bodily formation ...

(8) ... by means of breathing out tranquillising the bodily formation ...

Second Tetrad

(9) ... by means of breathing in experiencing rapture ...

(10) ... by means of breathing out experiencing rapture ...

(11) ... by means of breathing in experiencing pleasure ...

(12) ... by means of breathing out experiencing pleasure ...

(13) ... by means of breathing in experiencing the mental formation ...

(14) ... by means of breathing out experiencing the mental formation ...

(15) ... by means of breathing in tranquillising the mental formation ...

(16) ... by means of breathing out tranquillising the mental formation ...

Third Tetrad

(17) ... by means of breathing in experiencing the mind ...

(18) ... by means of breathing out experiencing the mind ...

(19) ... by means of breathing in gladdening the mind...

(20) ... by means of breathing out gladdening the mind ...

(21) ... by means of breathing in concentrating the mind...

(22) ... by means of breathing out concentrating the mind...

(23) ... by means of breathing in liberating the mind ...

(24) ... by means of breathing out liberating the mind...

Fourth Tetrad

(25) ... by means of breathing in contemplating impermanence...

(26) ... by means of breathing out contemplating impermanence...

(27) ... by means of breathing in contemplating fading away...

(28) ... by means of breathing out contemplating fading away...

(29) ... by means of breathing in contemplating cessation...

(30) ... by means of breathing out contemplating cessation...

(31) ... by means of breathing in contemplating relinquishment...

(32) when he knows unification of mind and non-distraction by means of breathing out contemplating relinquishment, mindfulness is established in him; owing to that mindfulness and that knowledge he is a mindful worker. (Ps 174)

If a meditator breathes in these 32 ways, we can say that he breathes in mindfully and he breathes out mindfully. I would like to explain these 32 ways of breathing step by step. First of all I would like to explain long breath and short breath.

Long in nine ways

length of breath should be understood by its extent (addhāna). The breaths that travel over a long extent in entering in and going out are to be understood as long in time; and the breaths that travel over a short  extent in entering in and going out as short in time.

Now this bhikkhu understands ‘I breathe in, I breathe out, long’ while breathing in and breathing out long in nine ways. And the development of the Foundation of Mindfulness consisting in Contemplation of Body (Kāyānupassanā) should be understood to be perfected in one aspect in him who knows thus, according as it is said in the Pañisambhidā.

How, when breathing in long, does he understand: ‘I breathe in long’, breathing out long, does he understand: ‘I breathe out long’?

(1) ‘He breathes in a long in-breath during a long stretch of time. (2) He breathes out a long out-breath during a long stretch of time. (3) He breathes in and breathes out long breaths during long stretches of time.

‘As he breathes in and breathes out long in-breaths and out-breaths each a long stretch of time, zeal (chanda), arises in him.

(4) Through zeal he breathes in a long in-breath more subtle than before during a long stretch of time. (5) Through zeal he breathes out a long out-breath more subtle than before during a long stretch of time. (6) Through zeal he breathes in and breathes out long in-breaths and out-breaths more subtle than before, each during long stretches of time.

As, through zeal, he breathes in and breathes out long in-breaths and out-breaths more subtle than before during a stretch of time, rapture (pãti) arises in him. (7) Through rapture he breathes in a long in-breath more subtle than before during a long stretch of time. (8) Through rapture he breathes out a long out-breath subtle than before during a long stretch of time. (9) Through rapture he breathes in and breathes out long in-breaths and out-breaths more subtle than before during long stretches of time.

As, through rapture he breathes in and breathes out long in-breaths and out-breaths more subtle than before, each during long stretches of time, his mind turns away from the long in-breaths and out-breaths and equanimity is established.

Long in-breaths and out-breaths in these nine ways are a body (kāya). The establishment (foundation) is mindfulness. The contemplation is knowledge. The body is the establishment (foundation), but it is not the mindfulness. Mindfulness is both the establishment (foundation) and the mindfulness. By means of that mindfulness and that knowledge he contemplates that body. That is why ‘Development of the foundation (establishment) of mindfulness consisting in contemplation of the body as body’ is said. (Ps 175)

The same method of explanation applies also in the case of short breaths. So it should be understood that it is when this bhikkhu knows in-breaths and out-breaths in these nine ways as ‘a long extent’ and as ‘a little duration’ that, ‘breathing in long, he understands ‘I breath in long’, breathing out long, he understands ‘I breathe out long; breathing in short, he knows ‘I breathe in short; breathing out short, he understands ‘I breath out short’ is said of him.

Explanatory notes

In accordance with the above-mentioned explanation, if a meditator breathes slowly, then we can say that his breath is long, and if he breathes quickly, then we can say that his breath is short.

If he can concentrate well on long and short breaths, then his concentration will improve gradually and zeal arises in him.

‘Zeal arises’: additional zeal, which is profitable and very important for meditation and has the characteristic of a desire to act or to meditate on mindfulness of breathing, arises due to the satisfaction obtained when the meditation has brought progressive improvement.

‘More subtle than before’: more subtle than before the zeal arose; for the breaths occur more subtly owing to the meditation’s influence in tranquillising the body’s distress and disturbance.

‘Rapture arises’: fresh happiness or rapture (pãti) arises. Depending on its strength it is classed as ‘minor rapture, momentary rapture, showering rapture, uplifting rapture, and pervading rapture. That rapture is the gladness that accompanies the consciousness occupied with the meditation and is due to the fact that the peacefulness of the object, i.e., the long breath and short breath, increases with the growing subtlety of the breaths and to the fact that the meditation keeps to its course. To have gladness or rapture in meditation is very important for higher concentration. If you do not have rapture while meditating, your concentration cannot improve further. When will rapture appear? If you have removed agitation and wandering thoughts, and are able to concentrate on the whole long subtle breath or the whole short subtle breath completely, your concentration will improve gradually. When your concentration deepens, rapture will arise in your mind.

‘The mind turns away’: At a certain point in meditation the breath becomes very subtle due to increased concentration. At this point the meditator may be unable to discern the breath clearly. If he exerts effort to maintain strong mindfulness at the touching point very soon he will feel the subtle breath clearly and the nimitta will appear. When the nimitta appears the mind will automatically turn away from the breath and will take the nimitta as its object.

‘Equanimity (tatramajjhattupekkhà) is established’: when concentration, classed as access and absorption, has arisen due to that counterpart sign (nimitta), then, since there is no need for further deliberate interest to achieve jhāna, disinterested on looking (equanimity) ensues, which is neutrality of attitude.

‘In these nine ways’ that occur in the nine ways just described.

‘Long in-breaths and out-breaths ... are a body’: the in-breaths and out-breaths, exist as a mass of particles which athough they have the aspect of length, constitute a ‘body’ in the sense of a mass. And here the sign (nimitta) that arises, dependent on the original breaths, is also called ‘in-breath and out-breath’. (Pm 1.319)

‘The establishment (foundation) is mindfulness (sati)’: mindfulness is called ‘establishment (foundation) — (upaññhāna)’ since it engages the object, such as the breath or the nimitta, and remains there. In this case foundation (upaññhāna) is used in the sense of the action of mindfulness. Mindfulness is becoming firmly established.

‘The contemplation is knowledge (¤āna)’: contemplation of the sign (nimitta) with an attitude of serenity is knowledge. Contemplation of ultimate mentality- materiality by discerning with insight is also knowledge by means of insight. In this case the ultimate mentality-materiality is classified thus:

(1) the body of in-breath and out-breath,

(2) the body of materiality, and

(3) the body of mentality

The body of in-breath and out-breath, and the body of materiality are materiality. The consciousness and the mental states associated with it are mentality. Contemplation of mentality-materiality by discerning each with insight as mentality and materiality is knowledge. (Ps. 181, Pm. 1.320)

‘The body is the establishment (foundation)’: In this case foundation (upaññhāna) is used in the sense of the object upon which mindfulness acts. The body is the place where mindfulness in applied. there is that body (three types of body), and mindfulness approaches it by making it its object and remains there, thus it is called ‘establishment’ (upaññhāna). And the words ‘the body is the establishment’ include not only the body of in-breath and out-breath, but also the body of materiality and the body of mentality too, since the above-mentioned comprehension by insight is needed in all three cases. (Pm-1-320)

‘But it is not the mindfulness’: that body is not called ‘mindfulness’ though it is called ‘the establishment’. Although body is the object of mindfulness it is not the act of being mindful.

‘Mindfulness is both the establishment (foundation) and the mindfulness’ being so both in the senses of remembering (sarana) and in the sense of establishing (upatiññhāna). The mindfulness, which is included in the body of mentality, is the object of insight, and the mindfulness, which is associated with insight, approaches it (the afore-mentioned mindfulness) by making it its object and remains there, thus it is called ‘establishment’ as well as mindfulness’. (Pm-1-320) Mindfulness is both the action of application to the object and the continuous remembering of the object. (Two parallel meanings of mindfulness).

‘By means of that mindfulness’: by means of that mindfulness already mentioned. ‘And that knowledge’: and the knowledge already mentioned. ‘That body’: that in-breath and out-breath body and that material body which is its support, and that mental body. (Pm. 1.320)

‘He contemplates (anupassati)’: he keeps his attention steady continuously-seeing the in-breath and out-breath body or nimitta with jhāna knowledge and the material body and the mental body with insight knowledge. (Pm. 1.320)

‘This is why ‘Development of the foundation (establishment) of mindfulness consisting in contemplation of the body as a body’ is said’: What is meant is this: the contemplation of the three types of body is not contemplation of permanence, in a body whose individual essence is impermanent, ​— like the contemplation of a waterless mirage as water—, but which is rather contemplation of its essence as impermanent (anicca), suffering (dukkha), non-self (anatta), and foul (asubha) according as is appropriate, or alternatively, which is contemplation of it as a mere body only, by not contemplating it as containing anything that can be apprehended as ‘I’ or ‘mine’ or ‘woman’ or ‘man’. all this is ‘contemplation of the body.’ The mindfulness associated with that contemplation of the body is the ‘establishment.’ The development, the increase, of that mindfulness is the ‘development of the foundation (establishment) of mindfulness consisting in contemplation of the body’. (Pm 1.319.320)

The Whole Breath Body

As regards the passage:

‘He trains thus: ‘I shall breathe in experiencing the whole (breath) body clearly.’ He trains thus: ‘I shall breathe out experiencing the whole (breath) body clearly.’‘

He trains himself with the following idea: ‘I shall breathe in making known, making clear to myself the beginning, middle, and end of the whole body of the in-breath. I shall breathe out making known, making clear, to myself the beginning, middle, and end of the whole body of the out-breath. ‘And he breathes in and out with consciousness associated with the knowledge that makes the breaths clear to himself.

In this case you should not misunderstand that you have to note the breath as: ‘this is the beginning, this is the middle, and this is the end.’ Just knowing the whole breath continuously is enough.

To one bhikkhu in the body of an in-breath or body of an out-breath, only the beginning is clear, not the middle or the end. He is able to pick it up only at the beginning. In the middle and at the end he has trouble. To another only the middle is clear and not the beginning or the end. To a third only the end is clear. The beginning and the middle are not clear and he is able to pick up the breath only at the end. He has trouble at the beginning and in the middle. But to a fourth all three stages are clear and he is able to know all three clearly. He has trouble nowhere. To point out that this meditation subject should be developed following the example of the fourth one, the Buddha said: ‘He trains thus: ‘I shall breathe in experiencing the whole breath (body) clearly.’ He trains thus: ‘I shall breathe out experiencing the whole breath (body) clearly.’’
At the early stage of this meditation there is nothing else to be done but just breathing in and out, as it is said: When he breathes in long, he understands: ‘I breathe in long’ When he breathes out long, he understands: ‘I breathe out long.’ When he breathes in short, he understands: ‘I breathe in short.’ When he breathes out short, he understands: ‘I breathe out short.’ Thereafter he should endeavour to bring about knowledge and so forth, therefore it is said, ‘I shall breathe in experiencing the whole (breath) body.’ Knowing the breath clearly is the training of wisdom; concentrating on the breath is the training of concentration; restraining the mind from defilements is the training of morality. He should endeavour to fulfil the three trainings while breathing.

The beginning, middle and end

The navel is the beginning of the wind issuing out, the heart is its middle and the nose-tip is its end. The nose-tip is the beginning of the wind entering in, the heart is its middle and the navel is its end. if he follows after that, his mind will be distracted by disquiet and perturbation, accordingly it is said:

‘When he goes in with mindfulness following the beginning, middle and end of the in-breath, his mind is distracted internally, both his body and his mind are disquieted, perturbed and shaky. When he goes out with mindfulness following the beginning, middle and end of the out-breath, his mind is distracted externally, both his body and his mind are disquieted, and perturbed and shaky. (Ps. 165)

‘Following (anugamana)’ is occurring along with, going after the breath, by means of mindfulness through making the breaths the object as they occur. Hence it is said ‘And that is not by following after the beginning, middle and end’.

‘The navel is the beginning’ means the place of its first arising, not in the sense of the moment of beginning in time. For the particles which compose the breath actually arise throughout the whole length of the breath from the navel to the nose tip; and wherever they arise, there in that same place they dissolve, because there is no travelling or movement of dhammas, (ultimate realities). The breath is just a group of small particles. In each particle, there are nine types of materiality: earth-element, water-element, fire-element, wind-element, colour, odour, flavour, nutritive essence and breathing sound. These are ultimate realities (paramattha dhammas). They do not move on from one place to another. Wherever they arise, there, in that same place, they dissolve. The ordinary term ‘motion’ refers to successive arising in adjacent locations according to conditions.

‘The heart is the middle’: near the heart, just above it, is the middle.

‘The nose tip is the end’: the place, where the nostrils are, is the end: that is the limit of the application of the ordinary term ‘in-breaths and out-breaths’, for it is accordingly that they are called ‘mind-produced materiality’ there being no production externally of what is mind-produced materiality. (Pm. 1.329)

The beginning, middle and end of the in-breath and out-breath are called the whole breath body. What is meant is that the meditator should know what they are and be aware of them without his mindfulness leaving the tip of the nose to follow after the breaths inside the body or outside it, speculating on what becomes of them. The natural way of breathing is described above: the breath originating at the navel and so on. However for the purpose of this meditation the attention should remain firmly fixed at the touching point– the upper lip and nostrils.

He trains thus: he strives, he endeavours in this way, i.e., experiencing the whole breath body clearly. Or else the restraint of the mind from the hindrances here in this training is higher virtue (adhisãla). his concentration on the breath object is the training of higher consciousness or higher concentration (adhicitta). his understanding is higher wisdom (adhipaññā). So he trains repeatedly, develops and practises, these three kinds of training with mindfulness. This is how the meaning should be regarded here.
Present Tense and Future Tense

In the first part of the system, he should only know the long breath and short breath, and not do anything else at all. it is only afterwards that he should apply himself to the arousing of knowledge, concentration and virtue. Consequently the present tense is used there in the text ‘He understands ‘I breathe in’ ... he understands ‘I breathe out’. Of course, arousing of knowledge must be admitted to take place there too because of the presence of awareness of the length and shortness of the breaths as they actually are; and it is not hard to do that; for it is merely the taking account of them as they occur. That is why it is put in the present tense here.

But the future tense in the passage beginning ‘I shall breathe in experiencing the whole breath body’ should be understood as used in order to show that the aspect of arousing knowledge, concentration and virtue has to be undertaken from then on. What follows is as hard as for a man to walk on a razor’s edge; which is why the future tense is used for the subsequent stages in order to indicate the need for exceptional prior effort. (please see Vs 1.265-266, Pm 1.322.)

Tranquillising the Bodily Formations

As with regards to the passage:

‘He trains thus: ‘I shall breathe in tranquillising the whole breath body formations.’ He trains thus: ‘I shall breathe out tranquillising the whole breath body formations.’
He thinks: I shall breathe in and out, quieting, making smooth, making tranquil and peaceful the activity of the in-and-out-breathing. In that way he trains himself.

In this connection, coarseness, fineness, and calm should be understood thus: Without contemplative effort, the body and the mind of this bhikkhu are distressed and coarse. The in-and-out-breathings, too, are coarse and do not proceed calmly. The nasal aperture becomes insufficient and he has to breathe through the mouth. But when the body and the mind are under control then they become placid and tranquil. When they are at rest, the breathing proceeds so finely that the bhikkhu doubts whether breathing is going on.

The breathing of a man who after running up a hill, puts down a heavy burden from his head, and stands still is coarse. His nasal aperture becomes insufficient and he breathes through the mouth, too. But when he rids himself of his fatigue, takes a bath and a drink of water, and puts a wet cloth over his chest and is lying in the shade, his breathing becomes fine. he is at a loss to know whether it exists or not. Comparable to that man is the bhikkhu whose breaths become so fine after the taking up of the practice of contemplation that he finds it difficult to say whether he is breathing or not. What is the reason for this? Without taking up the meditation he does not perceive, concentrate on, reflect on, or think over, the question of calming the gross breaths. But with the meditation he does. Therefore, the activity of the breath becomes finer in the time in which meditation is practised than in the time in which there is no practice. So the ancient commentators said: ‘In the agitated mind and body the breath is of the coarsest kind. In the unexcited body, it is subtle.’ (Vi-com 2.17)
How does he train himself with the thought: ‘I shall breathe in tranquillising the breath formations. I shall breathe out tranquillising the breath formations.’? What are the breath formations (kāyasaïkhāra)? Those aspects of the breath, bound up with the breath, are the breath formations. He trains himself in causing the whole breath formations to become composed, to become smooth and calm. He trains himself thinking thus: Tranquillising the whole breath formations by (quieting) the bodily activities of bending forwards, sideways, all over, and backwards, and calming the moving, quivering, vibrating, and quaking of the body, I shall breathe in and out. I shall breathe in and out, tranquillising the whole breath formations by way of whatever peaceful and fine bodily activities of non-bending of the body forwards, sideways, all over and backwards, of non-moving, non-quivering, non-vibrating, and non- quaking.

So far I have shown you the four stages of developing concentration using mindfulness of breathing: to concentrate on

(1) the long breath,

(2) the short breath,

(3) the whole breath, and

(4) the subtle breath.

Method of Development

If you can concentrate on the breath object thoroughly for a long time, that is good. But if you cannot, I would like to suggest to begin as follows:—

To begin meditation, sit in a comfortable position and try to be aware of the breath as it enters and leaves the body through the nostrils. Do not follow the breath inside the body or outside the body. Just be aware of the breath at the place where it brushes against and touches either the top of the upper lip or around the nostrils. If you follow the breath in and out, you will not be able to perfect your concentration, but if you keep aware of the breath at the most obvious place it touches, either the upper lip or around the nostrils, you will be able to perfect your concentration.

If your mind does not concentrate easily on the in-and-out breath the Visuddhimagga suggests to count the breaths. This will aid you develop of concentration.

You, as a beginner, should first give attention to this meditation subject by counting. And when counting, you should not stop short before five or go beyond ten or make any break in the series. By stopping short before five your thoughts may get excited in the cramped space, like a herd of cattle shut in a cramped pen. By going beyond ten your thoughts take the number rather than the breaths for their support. By making a break in the series you wonder if the meditation subject has reached completion or not. So you should do your counting without these faults.
Counting as a grain measurer does

When counting, you should at first do it slowly as a grain measurer does. As he fills his measure he counts ‘one, one, one, …’. When it is full and h empties it he notes ‘one’. Refilling it he starts with ‘Two, two’, and so on. So, taking the in-breath or the out-breath, whichever appears most plainly, you should begin with, ‘One, one’ and count up to ‘Ten, ten’, noting each as it occurs. For each breath:

‘Breathing-in, one, one...

Breathing-out, one, one...

Breathing-in, two, two...

Breathing-out, two, two...

In this way you should count up to at least five, and not count up to more than ten. But we encourage you to count to eight, because it reminds you of the Noble Eightfold Path, which you are trying to develop. So you should count, as you like, up to any number between five and ten, and should determine in your mind that during that time you will not let your mind drift or wander off. You want to simply be calmly aware of the breath. When you count like this, you find that you are able to concentrate your mind, and make it calmly aware of only the breath.
Counting as a cowherd does

As you do your counting in this way the in-breaths and out-breaths become evident to you as they enter in and issue out. Then you can leave off counting slowly, like a grain measurer, and you can count quickly as a cowherd does. For a skilled cowherd takes pebbles in his pocket and goes to the cow pen in the morning, whip in hand; sitting on the bar of the gate, prodding the cows in the back, he counts each one as it reaches the gate, saying ‘One, two’, dropping a pebble for each. And the cows of the herd, which have been spending the three watches of the night uncomfortably in the cramped space, come out quickly in parties, jostling each other as they escape. So you count quickly ‘Three, four, five and so up to eight or ten. In this way the in-breaths, and out-breaths which had already become evident to you while you counted them in the former way, now keep moving along quickly. You should count after the end of each breath:

In, out, ‘one,’

In, out, ‘two,’

In, out, ‘three,’

In, out, ‘four,’

In, out, ‘five,’

In, out, ‘six,’

In, out, ‘seven,’

In, out, ‘eight,’

You should count up to at least five, and not count up to more than ten.

In this way the in-breaths and out-breaths are counted together, in one go quickly. Then knowing that they keep moving along quickly, not apprehending them either inside or outside the top of the upper lip or around the nostrils, but apprehending them just as they reach the [nostril or upper lip], you can do your counting quickly. For as long as the meditation subject is connected with counting it is with the help of that very counting that the mind becomes unified, just as a boat in swift current is steadied with the help of a rudder.

You should not misunderstand quick counting. It is not necessary to breath quickly for quick counting. Please allow your breath to be natural. You should not purposely try to make it quick. You want to simply be calmly aware of the breath, and count both in-breath and out-breath together as ‘One, two, etc. When you count like this, you find that you are able to concentrate your mind on the breath object, make it calmly aware of only the breath.
Remember this Point carefully

When you count quickly in this way, the meditation subject becomes apparent to you as an uninterrupted process. Then, knowing that it is proceeding uninterruptedly, you can count quickly in the way just described, not discerning the wind either inside or outside the touching point, that is either the top of the upper lip or around the nostrils. For by bringing your consciousness inside along with the incoming breath it seems as if it were buffeted by the wind inside or filled with fat. If you give much attention to the wind that has gone inside, that place, especially your abdomen seems to you as if it were buffeted by the wind like a ball, or as if it is filled with fat. By taking your consciousness outside along with the outgoing breath it gets distracted by the multiplicity of objects outside.

Phuññhaphuññhokāse pana satim ñhapetvā bhāventasseva bhāvanā sampajjati. (Visuddhi 1.271)

However, the meditator’s development is successful when he fixes his mindfulness on the place touched by the breaths, that is either the top of the upper lip or around the rim of the nostrils. (Vs 1.271)

That is why it was said above ‘you can count quickly in the way just described, not discerning the wind either inside or outside.’

The meaning of this may be understood through the similes of the Man Who Cannot Walk, and the Gatekeeper given in the commentaries, and through the simile of the saw given in the Pañisambhidāmagga.

The Simile of the Man Who Cannot Walk

Here is the simile of the man who cannot walk: just as a man unable to walk, who is rocking a swing for the amusement of his children and their mother, sits at the foot of the swing post. And sees both ends and the middle of the swing plank successively coming and going yet does not move from his place in order to see both ends and the middle. So too, when a bhikkhu places himself with mindfulness, as it were, at the foot of the post for anchoring mindfulness and rocks the swing of the in-breaths and out-breaths; he sits down with mindfulness on the top of upper lip or around the nostrils at that same place, and follows with mindfulness the beginning, middle and end of the in-breaths and out-breaths at the place touched by them as they come and go; keeping his mind fixed there, he then sees them without needing to move from his place. This is the simile of the man who cannot walk.

The Simile of the Gate-keeper

This is the simile of the gate-keeper: just as a gate-keeper does not examine people inside and outside the town, asking ‘who are you? Where have you come from? Where are you going? What have you got in your hand? For those people are not his concern, but does examine each man as he arrives at the gate: so too, the incoming breaths that have entered and the outgoing breaths that have exited are not your concern, but they are your concern each time they arrive either at the nostril gate or on the top of the upper lip gate itself.

The Simile of the Saw

Suppose there were a tree trunk placed on a level piece of ground, and a man was cutting it with a saw. The man’s mindfulness is established by the saw’s teeth where they touch the tree trunk, without his giving attention to the saw’s teeth as they approach and recede, though they are not unknown to him as they do so; and he manifests effort carries out a task achieving the desired effect, cutting through the trunk. As the tree trunk placed on the level piece of ground, so is the sign, i.e., the top of upper lip or around the nostril, for the anchoring of mindfulness. As the saw’s teeth, so are the in-breaths and out-breaths. As the man’s mindfulness, is established by the saw’s teeth where they touch the tree trunk, so too the bhikkhu sits, having established mindfulness at the nose tip or on the top of upper lip, without giving attention to the in-breaths and out-breaths as they approach and recede, though they are not unknown to him as they do so, and he manifests effort, towards a task and achieves an effect.

Effort, Task and Effect

‘Effort’: What is meant by effort (padhāna)? The effort is to produce a certain quality of mind— one that is easily turned to any task. This effort is manifest by one who is energetically engaging body and mind to attend untiringly to the meditation object. This produces the quality of wieldiness. So one who is energetically applying body and mind is manifesting the correct effort.

What is the task (payoga)? The task is to abandon the imperfections, hindrances and initial application of the mind. At the attainment of first jhāna the hindrances will have been abandoned, by second jhana applied thoughts will have been abandoned.

One who manifests the correct effort by energetically engaging body and mind will abandon the hindrances, and attain the first jhāna. In brief, the task is the attainment of first jhāna and beyond.

What is the effect (visesa)?

The fetters are abandoned in one who is energetic in meditating, and his inherent tendencies are done away with — this is the effect (visesa). (visuddhi 1.274)

So if you concentrate on the in-breaths and out-breaths thoroughly on the top of upper lip or around the nostrils without following them inside or outside the body as mentioned above, once your concentration has developed to a sufficient level you will attain jhāna.

How long are you to go on counting?

But how long are you to go on counting? Until the mind no longer has to be restrained from drifting away from the object and naturally follows the breaths without effort. At this point it must be clear that without counting mindfulness will remain settled on the in-breaths and out-breaths as its object. For counting is simply a device for settling mindfulness on the in-breaths and out-breaths as object by cutting off the external dissipation of initial application.

Long and Short

When you count like this, you find that you are able to concentrate your mind, and make it calmly aware of only the breath. After you can concentrate your mind like this for at least half and hour, you should proceed to the next stage which is:

1. When he breathes in long, he understands ‘I breathe in long,’ or when he breathes out long ‘he understands: ‘I breathe out long.’

2. When he breathes in short, he understands: ‘I breathe in short.’ When he breathes out short, he understands: ‘I breathes out short.’

At this stage you have to develop awareness of whether the in-breaths and out-breaths are long or short. Long or short here do not refer to length in feet and inches, but to length of time, the duration. You should decide for yourself what length of time you will consider to be short. Be aware of the duration of each in-and out-breath. You will notice that sometimes the breath is long in time, and sometimes short. If you breathe slowly it is called long, and if you breathe quickly it is called short. Just knowing this is all you have to do at this stage. You should not note, ‘In, out, long - in, out, short,’ but just know if the breath is ‘in or out,’ and be aware of whether the breaths are long or short. You should know this by just being aware of the length of time that the breath brushes and touches the upper lip, or around the nostrils, as it enters and leaves the body. Sometimes the breath may be long throughout the sitting and sometimes it may be short throughout the sitting. But you should not purposely try to make it long or short.

While you are concentrating on the long and short breaths, you should however try to balance the long and short breaths. If your in-breath is long and out-breath is short for a long time, then your body will bend backwards slowly. Again if your out-breath is long and in-breath is short for a long time, then your body will bend forwards slowly. If it is so, then your concentration will decrease, because the path of your breath is not straight and you will not be able to breathe smoothly. You will not be able to maintain your concentration perfectly. So when the breath is not balanced you should try to balance it by lengthening the short and shortening the long until in breath and out breath are the same length. Once they have been balanced return to allowing the breath to be natural and cease making any effort to control it.
The whole breath body

For some meditators at this stage the nimitta may appear if they can maintain their concentration for a long time in every sitting. But if you can concentrate on your long and short breaths calmly for about one hour in every sitting for a few days and no nimitta appears, you should move on to the next stage:

He trains thus: ‘I shall breathe in experiencing the whole (breath) body clearly.’ He trains thus: ‘I shall breathe out experiencing the whole breath body clearly.’

Here the Buddha is instructing you to be aware of the whole breath continuously from beginning to end. You are training your mind to be thus continuously aware of the breath from beginning to end. As you are doing this, the nimitta may appear. If the nimitta appears you should not immediately shift your attention to it, but continue to be aware of the breath. If you are continuously and calmly aware of the breath from beginning to end for about one hour, and no nimitta appears you should move on to the next stage:

The Subtle Breath

He trains thus: ‘I shall breathe in tranquillising the whole breath (or bodily) formations.’ He trains thus: ‘I shall breathe out tranquillising the whole breath (or bodily) formations.

To do this you should make an intention to see the the breath grow calm, and go on being continuously aware of the breath from beginning to end. You should do nothing else to make the breath calm, because if you do, you will find that your concentration will break and fall away. There are four factors given in the Visuddhimagga that make the breath calm. They are: concern (ābhoga), reaction (samannāhāra), attention (manasikāra), and reviewing (paccavekkhaõā). Please listen to the following statement of the Visuddhimagga.

What is that? Because previously, at the time when the meditator has still not discerned the in-and-out breath there is no concern in him, no reaction, no attention, no reviewing, to the effect that ‘I am progressively tranquillising each grosser bodily formation, i.e., the in-and-out breath.’ But when he has discerned the in-and-out breath, there is. So his bodily formation, the in-and-out breath at the time when he has discerned is subtle in comparison with that at the time when he has not. (Vs 1.267, The Path of Purification- Page- 296, Para:- 178)

Concern (ābhoga) means initial paying of attention or apprehending or adverting the mind that I will try to make the breath calm. If you pay attention in this way again and again it is called reaction (samannāhāra), it is the sustained paying of attention. Attention (manasikāra) literally means ‘making in the mind’ in this case it is to make the breath calm.’ Attention is the mental factor responsible for the mind’s advertence to the object, by virtue of which the object is made present to consciousness. Reflecting (paccavekkhaõā) means reviewing (vãmaüsā) to make the breath calm.

So all you need to do at this stage is to decide to calm the breath, and to be continuously aware of the breath. Practising in this way, you will find that the breath becomes calmer and calmer as your concentration improves gradually. When the breath become very calm it becomes so soft and light that it is difficult to discern. This is called the subtle breath.
Connexion (anubandhanā)

Connexion is the uninterrupted following of the in-breaths and out-breaths with mindfulness after counting has been given up. Again please notice the four stages of developing concentration using mindfulness of breathing

(1) the long breath,

(2) the short breath,

(3) the whole breath, 

(4) the subtle breath.

In this case you should understand that it is possible for three stages, the long, whole and subtle breaths, to be combined in one. That means while you are breathing a long subtle breath, you must try to remain aware of the whole long subtle breath. If the breath is not yet subtle, you should incline your mind to have subtle breath. If you practise in this way, when your concentration improves, the whole breath will become subtle. You should then try to be aware of the whole long subtle breath with strong zeal. If you practise so, you may succeed in attaining the jhānas.

It is also possible for three stages, the short, whole and subtle breaths, to be combined in one. So while breathing a long subtle breath you should know the three, the long breath, whole breath and subtle breath, together. And while breathing a short subtle breath, you should know the whole short subtle breath. If you practise in this way with enough zeal and joy, your concentration will improve. In Visuddhimagga this combination is called connexion (anubandhanā). When your concentration improves, the breath becomes finer and finer. At that time you should not become disappointed, with the thought: ‘Oh, my breath is not clear.’ Because it will make you agitated. Consequently your concentration will decrease. In fact, it is good to have the breath become subtle. Why? If a nimitta appears then, and your mind sticks to it, you will not be disturbed by the breath. If, however, your breath is gross, you may know the nimitta as well as the breath; your mind will have two objects. With two objects your mind is not collected, and your concentration will not improve. So you should be happy when the breath becomes finer and finer.

When the breath becomes subtle

Just before the nimitta appears a lot of meditators encounter difficulties. Mostly they find that the breath becomes very subtle, and not clear to them. For while other meditation subjects become clearer at each higher stage, this one does not. In fact, as he goes on developing it, it becomes more subtle for him at each higher stage, and it even comes to the point at which it is no longer manifest.

However, when it becomes unmanifest in this way, the bhikkhu should not get up from his seat, shake out his leather mat, and go away. What should be done? He should not get up with the idea ‘Shall I ask the teacher?’ Why? By going away, and so disturbing his posture, the meditation subject has to be started anew. The reason for this is that if he pays attention to the breath object again in the same way in next sitting and his concentration improves further, the breath will become unmanifest in the same way. So he should go on sitting as he was and temporarily substitute the place normally touched for the actual breaths as the object of contemplation. The point made here is that if the breaths themselves get temporarily too faint to be observed, he should carry on by observing around the nostrils or upper lip where they normally touch till they become apparent again. He brings the meditation back to mind for the moment, ‘as the place’ where they were last noticed, instead of ‘as breaths,’ which have temporarily vanished.

These are the means for doing it. The meditator should recognise the unmanifest state of the meditation subject and consider thus: ‘where do these in-breaths and out-breaths exist? Where do they not? In whom do they exist? In whom not?’ Then, as he considers thus, he finds that they do not exist in one inside the mother’s womb, or in those drowned in water, or in those born in the world of unconscious beings in the fine-material Brahmā-world, or in the dead, or in those attained to the fourth jhāna, or in those born into a fine-material or immaterial existence, or in those attained to cessation of perception and feeling (an attainment in which consciousness, mental-concomitants, and materiality produced by mind are suspended). So he should apostrophise himself thus: ‘you with all your wisdom are certainly not inside a mother’s womb or drowned in water or in the unconscious existence or dead or attained to the fourth jhāna or born into the fine-material or immaterial existence or attained to cessation. Those in-breaths and out-breaths are actually existent in you, only you are not able to discern them because your investigation is dull?’ Then, fixing his mind on the place normally touched by the breaths, he should proceed to give his attention to that. (Vs 1.275)

These in-breaths and out-breaths occur striking the tip of the nose in a long-nosed man and the upper lip in a short-nosed man. So you should fix the sign thus: ‘This is the place where they strike.’ This was why the Blessed One said;

‘Bhikkhus, I do not say of one who is forgetful, who is not fully aware, that he practises development of mindfulness of breathing.’ (M 3.127, Sm 3.294)

Although any meditation subject, no matter which, is successful only in one who is mindful and fully aware, yet any meditation subject other than this one gets more evident as he goes on giving it his attention. But this mindfulness of breathing is difficult to develop, a field in which only the minds of Buddhas, Pacceka Buddhas, and Buddhas’ sons are at home. It is no trivial matter, nor can it be cultivated by trivial persons. the more continued attention is given to it, the more peaceful and more subtle it becomes. So strong mindfulness and understanding are necessary here.

Just as when doing needlework on a piece of fine cloth a fine needle is needed, and a still finer instrument for boring the needle’s eye, so too, when developing this meditation subject, which resembles fine cloth, both the mindfulness, which is the counterpart of the needle, and the understanding associated with it, which is the counterpart of the instrument for boring the needle’s eye, need to be strong. A bhikkhu must have the necessary mindfulness and understanding and must look for the in-breaths and out-breaths nowhere else than the place normally touched by them. (Vs 1.276)

This is the suggestion of the commentary as to how you should practise mindfulness of breathing when the breath object becomes unmanifest for you.

You must, however, not purposely make the breath long, short or subtle. When it is subtle, you should not also try to change the breath and make it more obvious. If you do so your effort and the enlightenment factor of investigation of Dhamma will be excessive. When these two are excessive, concentration will decrease. So you should just let your breathing continue in a natural way. This is the best way. Sometimes the breath is long, and sometimes it is short. No problem. Whether the breath is long or short you should try to know the whole (breath) body clearly. When your concentration improves further, you should try to remain aware of the whole subtle breath. When it is long you should try to know the whole long subtle breath. When it is short you should try to remain aware of the whole short subtle breath.

If you can concentrate on the whole subtle breath for more than one or two hours in every sitting your concentration will improve further. You should then take great care to practise continuously. Please stop thinking. Please stop talking. In every posture, standing, walking, sitting, or lying down, you must concentrate on only the breath. You should not pay attention to any other objects.

Nimitta and Light

If you can concentrate on the whole subtle breath, whether it is long or short, continuously for more than one hour in every sitting, successively for more than three days, usually the nimitta will appear. For some meditators, the nimitta appears first. For some other meditators, however, light appears first. You should differentiate the nimitta and light. They are two different things, just like the sun and sunlight.

Light is everywhere, in every direction surrounding your body. Except for the rebirth-linking consciousness, every consciousness that arises dependent on the heart-base produces many kalāpas, small particles, called mind-produced kalāpas. If you analyse those kalāpas, you will see at least eight types of materiality, namely, the earth-element, water-element, fire-element, wind-element, colour, odour, flavour, and nutritive essence. If the consciousness is a concentrated and powerful one, the colour it produces is bright. Further, the fire-elements of those kalāpas produce many new kalāpas called temperature-produced kalāpas, which are spreading not only internally but also externally. In each of them there is also bright colour, the light. When the concentrated mind is very strong and powerful, the light spreads very far. When it is less powerful, the light spreads only a few inches. The colours of mind-produced kalāpas are only internal, whereas the colours of temperature-produced kalāpas are both internal and external. The collection of bright colours is the brilliant light that appears around your body in every direction.

In any case, you should not concentrate on the light, but only on the breath. At that time the breath is usually subtle. To know the subtle, breath strong and powerful effort, mindfulness and investigation of Dhamma are necessary. If you know the breath clearly with these qualities, your concentration will improve. When your concentration improves, usually the ānāpāna nimitta appears, and it appears only at your nostrils.
What is the ānāpāna nimitta?

When your concentration improves, your breath appears as a nimitta. The breath is also produced by the mind (Vs 1.362). If you discern the four elements of your breath, you will see many kalāpas. If you analyse them, you will see at least nine types of materiality, namely, the earth-element, water-element, fire-element, wind-element, colour, odour, flavour, nutritive essence and sound. (Vs 2.223) They are brightly coloured. As I explained before, the fire-elements of those kalāpas also produce many new kalāpas which are brightly coloured. It is the bright colours of those kalāpas that produce the nimitta.

You should not pay attention to its colour or shape

When the nimitta first appears, it is usually not stable. At that time you should not concentrate on it, but only on the breath. When your concentration on the breath becomes stable and deep enough, the nimitta will also become stable. In the beginning the nimitta is grey. When concentration improves the nimitta becomes white, and then transparent; the transparent nimitta is called the pañibhāga nimitta. Depending on your perception, the nimitta may change in shape and colour. Sometimes it may be linear. Sometimes it may be round. Sometimes it may be red. Sometimes it may be yellow. But you should not pay attention to its colour or shape, otherwise it will keep on changing. If you do so, your concentration will decrease. You will not attain any jhāna. Thus you should concentrate on the breath until the nimitta unifies with the breath and your mind automatically sticks to the nimitta. You should then concentrate only on the nimitta, not the breath. If you sometimes concentrate on the breath, and sometimes on the nimitta, your concentration will gradually diminish. (Vs 1.278)

You should not pay attention to the specific characteristics

Again you should not pay attention to the specific characteristics of the four elements of the breath in addition to the nimitta itself, such as— hardness, roughness, heaviness and softness, smoothness, lightness, flowing and cohesion, heat and coldness, supporting and pushing. If you pay attention to them, you are practising the four elements meditation, but not ānāpānasati meditation. (Vs 2.278)

Again you should not pay attention to the breath or nimitta as anicca, dukkha or anatta. These are called the general characteristics. Why? The objects of vipassanā are saïkhāras, formations. They are ultimate materiality and ultimate mentality and their causes. The breath and nimitta are not ultimate realities, but are the result of compactness. So they are not the object of vipassanā. If you pay attention to them as anicca, dukkha, anatta, you are neither practising ānāpāna nor vipassana. (Vs 1.278)

If your ānāpāna-nimitta is a whitish colour and you concentrate on it well, it will become whiter and then as bright as the morning star. Your mind will then automatically sink into the nimitta. If your mind sinks into the nimitta completely without moving for a long time, then that concentration is called absorption concentration. For beginners, this is a very important stage. The same process applies to an ānāpāna-nimitta of other colours.

Different Nimittas

The appearance of the nimitta produced by developing mindfulness of breathing is not the same for everyone, but varies according to the individual.

To some people it appears as a pleasant sensation like:

1. Cotton wool (uggaha-nimitta)

2. Drawn out cotton (uggaha-nimitta)

3. Moving air or a draught (uggaha-nimitta),

4. A bright light like the morning star Venus (uggaha-nimitta and pañibhāga- nimitta),

5. A bright ruby or gem (pañibhāga-nimitta),

6. A bright pearl (pañibhāga-nimitta).

To some people it appears as a coarse sensation like:

1. The stem of a cotton plant (uggaha-nimitta and pañibhāga-nimitta),

2. A sharpened piece of wood (uggaha-nimitta and pañibhāga-nimitta).

To some people it appears like:

1. A long rope or string (uggaha-nimitta and pañibhāga-nimitta),

2. A wreath of flowers (uggaha-nimitta and pañibhāga-nimitta),

3. A puff of smoke (uggaha-nimitta and pañibhāga-nimitta),

4. A stretched out spider’s web (uggaha-nimitta and pañibhāga-nimitta),

5. A film of mist (uggaha-nimitta and pañibhāga-nimitta)

6. A lotus (uggaha-nimitta and pañibhāga-nimitta)

7. A chariot wheel (uggaha-nimitta and pañibhāga-nimitta)

8. A moon (uggaha-nimitta and pañibhāga-nimitta),

9. A sun (uggaha-nimitta and pañibhāga-nimitta)

In most cases a pure white nimitta like cotton wool is the uggaha-nimitta (meaning taken-up sign or learning sign), because the uggaha-nimitta is usually not clear and bright. When the nimitta becomes bright like the morning star, brilliant and clear, it is the pañibhāga-nimitta (counterpart sign). When the nimitta is like a ruby or gem and not bright, it is the uggaha-nimitta, but when it is bright and sparkling, it is the pañibhāga-nimitta. The rest of the images and colours should be understood in the same way.

The nimitta appears to different people in different ways because it is produced by perception. The different perceptions of different meditators, before the arising of the nimitta, produces different types of nimitta. Even though mindfulness of breathing is a single meditation subject, it produces various types of nimitta, depending on the individual.

The nimitta is born of perception, its source is perception, it is produced by differrent perception. Therefore it should be understood that when it appears differently it is because of differences in perception. (Vs 1.277)

‘Because of difference in perception’: because of the difference in the manner of perceiving that occurred before the arising of the nimitta. (Pm 1.335)

According to these commentaries the difference of nimitta occurred dependent upon the difference of perception. But according to the Buddha’s Abhidhamma, the perception itself cannot arise alone. It always arises with other mental formations. In this case, if a meditator pays attention to the ānāpāna-nimitta with a happy mind, there are altogether 34 mental formations. Among them are contact, volition, one-pointedness, attention, initial application, sustained application, decision, effort, and desire. So not only perceptions differ, but also all concomitant mental formations differ, like the attainment of the base of neither-perception-nor-non-perception (neva- saññā-nāsaññā-yatana-jhāna).

This jhāna with its associated states neither has perception nor has no perception because of the absence of gross perception and presence of subtle perception. And here it is not only perception that is like this, but feeling as well as neither-feeling-nor-non-feeling, consciousness is neither-consciousness-nor- non-consciousness, and contact is neither-contact-nor-non-contact, and the same description applies to the rest of the associated states; but it should be understood that this presentation is given in terms of perception. (Vs 1.331. The Path of Purification 367-Para-50)

In the same way it should be understood that this presentation of ānāpāna-nimitta is also given in terms of perception (saññāsãsa).

We are going to explain the 34 mental formations later on in this discourses.

Two types of absorption

There are two types of absorption; upacāra-jhāna and appana-jhāna. Appanā-jhāna is the complete uninterrupted absorption of the mind into the object, such as the ānāpāna-pañibhāga nimitta. At this stage there is no arising of the bhavaïga mind state between the consciousness moments that know the object. The jhāna factors are strong enough to hold the mind on the object without any interruption. In upacāra-jhāna or access jhāna, the mind begins to be absorbed into the object for increasing periods, but these periods are sometimes interrupted by the arising of bhavaïga mind states. Here, because the five jhāna factors are not strong enough, the mind is not yet absorbed beyond any distraction.

A baby universal monarch

The commentary explains this stage with the example of a baby universal monarch. The queen who bears a baby universal monarch sees her son in her womb with her physical eyes. At that time she carefully guards her son against misfortune. So too, you should guard your nimitta with great care and respect. You must practise with ardour, comprehension and mindfulness, because a lazy, hazy and forgetful mind cannot attain any distinction in mental development. In every posture you must be mindful of and concentrate on the nimitta. For example, before you start to walk, you should stand at a corner of the walking path and concentrate on your breath. When the nimitta appears and is stable, you should concentrate on it. When your concentration becomes strong and powerful, you should walk slowly with your mind concentrating only on the nimitta.

Guarding the nimitta

You must be mindful of and concentrate on the nimitta in every posture in the same way. Therefore if you are able to arrive at absorption in that same session by concentrating on the nimitta, it is good. If not, then you must guard the nimitta diligently as if it were the embryo of a wheel-turning Universal Monarch.

Here, the way of guarding it is in 7 parts:

(1) abode, (2) resort, (3) speech, (4) person, (5) food, (6) climate, (7) posture.

(1) Abode

An abode is unsuitable if, while you live in it the unarisen nimitta does not arise in you, or is lost when it arises, and where unestablished mindfulness fails to become established and the unconcentrated mind also fails to become concentrated. It is suitable when the nimitta arises and consolidates, when mindfulness becomes established and the mind concentrated. So if a monastery has many abodes you can try them one by one, living in each for three days, and stay on where your mind becomes unified. It was because that abode was suitable that you were able to apprehend your meditation subject.

(2) Resort

A village lying to the north or south of the lodging, not too far, within one Kosa and a half, and where almsfood is easily obtained, is suitable. The opposite kind is unsuitable. North or south of the lodging is to avoid facing the rising sun in coming or going. One Kosa is 300 bows.

(3) Speech
Speech that is included in the 32 kinds of aimless talk is unsuitable; for it leads to the disappearance of the nimitta. But talk based on the ten examples of talk is suitable; though even that should be used in moderation.

Animal talk

Tiracchānakathā: Many translators render this expression as ‘animal talk’. However, tiracchāna means literally ‘going horizontally,’ and though this term is used as a designation for animals, the commentary (M-com 3.155) explains that in the present context it means talk that goes ‘horizontally’ or ‘perpendicularly’ to the path leading to the heaven and liberation (Nibbāna). This means the talk is contrary to progress.

Pointless talk includes talk of kings, robbers, ministers, armies, dangers, battles, food, drink, clothing, beds, garlands, perfumes, relatives, vehicles, villages, towns, cities, countries, women, heroes, streets, wells, the dead, trifles, the origin of the world, the origin of the sea, whether things are so or are not so (Itibhavābhabakathā itivā (M 2.181): there are six types of such talk; (1) talk of externalism, (2) the doctrine of the annihilation of the soul, (3) talk of welfare or good fortune, (4) talk of decrease or loss, (5) talk of the pleasures of the senses, and (6) talk of self-mortification. So altogether there are 32 kinds of aimless talk. (M-com 3.156)

While you are concentrating on your nimitta these 32 kinds of aimless talk are unsuitable for you because they may lead to the disappearance of the nimitta. But talk based on the ten examples of talk is suitable.

The ten examples of talk

The ten instances or examples of talk refer to the ten kinds of talk that are given in the Suttas thus: ‘Such talk as deals with effacement, as favours the mind’s release, and which leads to complete disenchantment, dispassion, cessation, peace, direct knowledge, enlightenment, and Nibbāna, that is, talk on modesty, on contentment, seclusion, aloofness from society, arousing energy, virtue, concentration, wisdom, deliverance, knowledge and vision of deliverance’. (M 3.155)

even such suitable talk as this you should usewith moderation .

(4) Person
Person: one not given to aimless talk, who has the special qualities of virtue, by acquaintance with whom the unconcentrated mind becomes concentrated, or the concentrated mind more so, is suitable. One who is much concerned with his body, one who is occupied with exercising and caring for the body, who is addicted to aimless talk, is unsuitable to associate yourself with; for he only creates disturbances, like muddy water added to clear water.

(5) Food
Sweet food suits one (type of) person, sour food another.

(6) Climate
A cool climate suits one (type of) person, a warm one another. So when you find that by using certain food or by living in a certain climate, you are comfortable so your unconcentrated mind becomes concentrated, or your concentrated mind more so, then that food or that climate is suitable for you. Any other food or climate is unsuitable.

(7) Posture
Walking suits one (type of person); standing or sitting or lying down another. So you should try them, like the abode, for three days each, and that posture is suitable in which your unconcentrated mind becomes concentrated, or your concentrated mind more so. Any other postures should be understood as being unsuitable.

So you should avoid the seven unsuitable kinds and cultivate the suitable. For when you practise in this way, assiduously cultivating the nimitta, then ‘ you need not wait too long until absorption shall your wish fulfil’.

Ten Kinds of Skill in Absorption

However, if this does not happen while you are practising in this way, then you should have recourse to the ten kinds of skill in absorption. Here is the method. Skill in absorption needs to be dealt with in ten aspects:

(1) making the basis clean,

(2) maintaining balanced faculties,

(3) skill in the nimitta,

(4) exerting the mind on an occasion when it should be exerted,

(5) restraining the mind on an occasion when it should be restrained,

(6) encouraging the mind on an occasion when it should be encouraged,

(7) looking on at the mind with equanimity when it should be looked on at the mind with equanimity,

(8) avoidance of unconcentrated people,

(9) cultivation of concentrated people,

  (10) resolution upon that concentration.

(1) Making the basis clean

Making the basis clean is cleaning the internal and the external basis. When your head hair, nails and body hair are long, or when the body is soaked with sweat, then the internal basis is unclean and unpurified. when an old dirty smelly robe is worn or when the lodging is dirty, then the external basis is unclean and unpurified. When the internal and external bases are unclean, then the knowledge associated with consciousness and mental concomitant factors that arise is unpurified, like the light of a lamp’s flame that arises with an unpurified lamp bowl, wick and oil as its support. Formations, i.e. ultimate mentality-materiality and their causes, do not become evident to one who tries to comprehend them with unpurified knowledge, and when you devote yourself to your meditation subject such as the ānāpāna-nimitta, it does not come to growth, increase and fulfilment. But when the internal and external bases are clean, then the knowledge associated with the consciousness and mental concomitant factors that arise is clean and purified, like the light of a lamp’s flame that arises with a purified lamp bowl, wick and oil as its support. Formations become evident to one who tries to comprehend them with purified knowledge as you devote yourself to your meditation subject such as the ānāpāna-nimitta, it comes growth, increase and fulfilment.

(2) Maintaining balanced faculties

to avoid dropping into bhavaïga while you are concentrating on the ānāpāna-nimitta and to develop further, you need the help of the five controlling faculties of faith (saddhā), effort (viriya), mindfulness (sati), concentration (samādhi), and understanding (paññā) to push the mind and fix it on the ānāpāna-pañibhāga-nimitta. The five controlling faculties are the five powers that control the mind, and keep it from straying off the path of Samatha (tranquillity or serenity) and Vipassanā (insight) that leads to Nibbāna.

Confidence or Faith (saddhā)

Of those five, the first is the confidence or faith which has the characteristic of placing faith or trusting. Its function is to clarify, as a water-clearing gem causes muddy water to become clear, or its function is to set forth, as one might set forth to cross a flood. It is manifested as non-fogginess, by the removal of the mind’s impurities, or as resolution. Its proximate cause is something to place faith in such as the Triple Gem, the activity of the law of kamma, the Dependent Origination, or the hearing of the True Dhamma, and those that constitute the factors of stream-entry.

The Aññhasālinã (Abhi-Iñha 1.162) states about saddhā:

It has purifying or aspiring as its characteristic. As the water-purifying gem of the universal monarch thrown into water causes solids, alluvia, waterweeds and mud to subside and makes the water clear, transparent and undisturbed, so faith arising discards the hindrances, causes the corruptions to subside, purifies the mind and makes it undisturbed; the mind being purified, the aspirant of noble family gives gifts, observes the precepts, performs the duties of ‘uposatha’, and commences cultivation of mind (bhāvanā), the development of concentration and insight, Thus faith has purifying as its characteristic.

The Aññhasālinã refers to a simile given in the Questions of King Milinda (31): a universal monarch crosses a small stream with his army. The water has been polluted by the army but his water-purifying gem purifies the water so that mud, sand and waterweeds subside and the water becomes clear and undisturbed. The water which is disturbed by pollution is like the mind that is disturbed by defilements. Faith purifies the mind so that it becomes clear, transparent and undisturbed.

As to the characteristic of ‘aspiring’ the Aññhasālinã uses another simile in order to explain this. A crowd standing on both banks of a great river full of crocodiles, monsters, sharks and demons, is afraid to cross over. A hero crosses the river and repels the dangerous creatures with his sword, clearing the way for the crowd to follows over. The Aññhasālinã (163) states:

..... So faith is the forerunner, the precursor to one who is giving gifts, observing the precepts, performing the duties of uposatha and commencing bhāvanā. Hence it has been said: Faith has purifying and aspiring as its characteristic.

So while meditating one should have faith in, for example the Triple Gem, or faith in kamma and its results. It is important to believe in the enlightenment of the Buddha because if a person does not have such faith he will regress from the work of meditation. It is also important to have faith in the teachings of the Buddha, namely the Four Paths, the Four Fruits, Nibbāna, and the Teaching. The Teaching of the Buddha show us the way of meditation, so at this stage it is important to have complete faith in that teaching which is one third of the Triple Gem, the Dhamma.

Let us say the meditator thinks ‘Can jhāna really be attained by just watching the in-breath and out-breath? Is what has been said about the learning sign (the uggaha-nimitta) being like white cotton wool, the counterpart sign (the pañibhāga-nimitta) being like clear ice or glass, really true?’ If these kinds of thoughts persist they will result in views such as, ‘Jhāna cannot be attained in the present age,’ and then because of that view the meditator will decline in faith in the teaching, and will not be able to stop himself from giving up the development of Samatha.

So a person who is developing concentration with a meditation subject like mindfulness-of-breathing needs to have strong faith. He should develop mindfulness-of-breathing without any doubts. He should think, ‘Jhāna can be achieved if I follow the instructions of the Fully Enlightened Buddha systematically’.

Effort or Energy (Viriya)

Viriya is the state or action of one who is vigorous. Its characteristic is supporting, exertion, and marshalling or driving its conascent or associated mental states (the accompanying consciousness and mental factors, citta and cetasikas) to the object such as ānāpāna-nimitta. Its function is to support or to consolidate these associated states. It is manifested as continuous perseverance. Its proximate cause is a sense of spiritual urgency (saüvega) or a ground for arousing energy, that is, anything that stirs one to vigorous action. Just as new timbers added to an old house prevent it from collapsing, just as a strong reinforcement enables the king’s army to defeat the enemy, so energy upholds and supports all the associated mental states and does not allow them to recede from the object such as the ānāpāna-nimitta. When rightly initiated, it should be regarded as the root of all attainments.

As an old house stands when strengthened by new pillars, so the aspirant meditator, when strengthened by energy, does not fall off or deteriorate as to moral states. Thus should the characteristic of strengthening be understood.

A small army might be repelled when it goes to battle. However, when they are supported by a strong reinforcement sent by the king, they can defeat the hostile army. Thus energy does not allow its associated states to recede or to retreat; it uplifts and supports them. Hence it has been said that energy has the characteristic of supporting.

The function of viriya is to consolidate conascent mental states. Viriya strengthens and supports its associated consciousness and other mental factors so that they can carry out their work and do not collapse.

for example, if one wishes to subdue defilements through the development of Samatha, such as the mindfulness of breathing, and one knows how to develop it, this is the condition for energy and perseverance with regard to the development of Samatha. If one’s goal is knowing ultimate realities as they really are, this is the condition for energy with regard to developing vipassana. This kind of energy or effort arises together with the associated consciousness which is mindful of ultimate mentality or materiality. Right effort arises because of its causal conditions; there is no self which can exert itself. The proximate cause of viriya is a sense of spiritual urgency or grounds for the initiation of energy. Birth, old age and death can remind us of the urgency to develop right understanding which will lead eventually to freedom from the cycle of birth and death. When we are urged to be mindful of in-breath and out-breath or the ānāpāna-nimitta or the ultimate realities, there is no self who makes an effort to be mindful. Right effort, which is a reality, arising because of its causal conditions strengthens and supports the associated consciousness with mindfulness. There is energy, courage and perseverance to develop the eightfold Path since this is the only way leading to the end of dukkha.

Sickness, old age and death are realities of daily life, which can remind us of the urgency to develop right understanding, they are like a goadstick which can stir us. They are the proximate cause of Right Effort, which is energy for the mindfulness of the ānāpāna-nimitta or the ultimate realities.

Viriya is the ‘root of all attainments,’ as we read in the definition by the Visuddhimagga. effort is a controlling faculty (indriya), which has to be developed together with the other controlling faculties for the attainment of jhāna and the attainment of enlightenment. Viriya controls or inhibits laziness. Laziness is an obstruction to jhāna and to enlightenment. effort can also be seen in the aspect of a path factor and as such it is called Right Effort (sammā-vāyāma). Right effort has to accompany Right View (sammāditthi), of the Noble eightfold path in order to be a path factor. Right effort of the Noble eightfold path is developed through the four applications of mindfulness. When there is mindfulness of reality there is also Right Effort.

Mindfulness (Sati)

The word Sati derives from a root meaning ‘to remember’, but as a mental factor it signifies presence of mind, attentiveness to the object.

When we apply ourselves to generosity (dāna), to morality (sila), or to mental development (bhāvanā), there is faith or confidence (saddhā) with wholesome consciousness (kusala-citta). Without confidence in the value of wholesome dhammas (kusala) we could not perform any kind of wholesome kamma (kusala kamma). A kusala citta needs not only need confidence in order to perform its task, it also needs mindfulness (sati), which is heedful, non-forgetful of kusala. There are many opportunities for generosity, morality and mental development, but we are often forgetful of kusala and we waste such opportunities. When mindfulness arises there is heedfulness of kusala and then the opportunity for kusala which presents itself is not wasted. There has to be mindfulness with generosity, morality and the development of samatha and insight.

Mindfulness has the characteristic of not wobbling, i.e., not floating away from the object, such as the ānāpāna-nimitta, or the ultimate realities. The commentators explain that sati keeps the mind as steady as a stone instead of letting it bob about like a pumpkin in water. Mindfulness ‘does not allow the floating away of moral states’, such as the four applications of mindfulness and the other factors leading to enlightenment. Another characteristic of mindfulness is ‘acquiring’ or ‘taking up’ (upagaõhanā), that is, acquisition of what is useful and beneficial. Mindfulness, when it arises, ‘searches well the courses of states (dhammas) advantageous and disadvantageous: — ‘these dhammas are advantageous, those disadvantageous, these dhammas are serviceable, those unserviceable’ — and then removes the disadvantageous and takes up the advantageous’.

Its function is absence of confusion or unforgetfulness of the object such as the ānāpāna-nimitta. It is manifested as guardianship, or as the state of confronting an objective field or the state of facing the object such as the ānāpāna-nimitta. Its proximate cause is strong perception or firm perception (thirasañña) or the four foundations of mindfulness. It should be regarded as a door-post from its being firmly established on the object such as the ānāpāna-nimitta and as a door-keeper from its guarding of the doors of the senses from the defilements.

Mindfulness is heedful of what constitutes wholesome dhammas (kusala) and it keeps us from unwholesome dhammas (akusala). Actually those who do not know about the dhamma are also able to perform wholesome deeds, but it is through the Dhamma that one can know more precisely what is kusala and what is akusala; what is good and what is bad. Association with a good friend in the Dhamma, listening to the dhamma and considering it are most helpful conditions for mindfulness in the field of generosity, morality, samatha and insight, thus for all levels of mindfulness. The Buddha explained in detail what is right and what is wrong. We should consider His words and test their meaning. Then we can verify ourselves the truth of His Teachings.
There is not only mindfulness which is non-forgetful of generosity or morality, there is also mindfulness with mental development. The development of calm or serenity (samatha), is one way of mental development. There is mindfulness with the kusala citta, (the wholesome consciousness) which develops samatha. There are many degrees of samatha. Jhāna, absorption, is a high level of samatha and it is extremely difficult to attain this level. One can only attain jhāna if one has the accumulation of merit for it and if there is Right Understanding of its method of development. One may have no accumulations for jhāna, but there can be moments of calm in daily life. For example, if there is Right Understanding of the characteristic of mindfulness of breathing, which is one of the meditation subjects of samatha, this quality can be developed in daily life and then there is calm conditioned by mindfulness of breathing. When there is calm, no matter of what degree, there is also mindfulness of the object of calm, be it mindfulness of breathing, loving kindness, the recollection of the Buddha or any other object of samatha.

The study of the Dhamma is included in mental development. When we study the Dhamma with the aim to have more understanding of realities there is mindfulness at that moment. When we study the Dhamma and consider it there is intellectual understanding of realities and this is different from direct understanding of the reality which appears at the present moment. Intellectual understanding is a necessary foundation for the development of direct understanding or insight, vipassanā. If you have enough concentration, be it access concentration or absorption concentration, then you can train for the development of direct understanding, or insight.

Concentration (samādhi) or One-pointedness (ekaggatā)

Ekaggatā, one-pointedness or concentration, is another mental factor (cetasika) among the seven ‘universals’ which arise with every consciousness (citta). The characteristic of citta is cognising an object and thus, every citta which arises must have an object. There is no citta without an object and each citta can know only one object at a time. Ekaggatā is the mental factor which has the function of focusing on that one object. Seeing-consciousness or eye-consciousness, for example, can only know visible objects, it cannot know any other object and ekaggatā focuses on a visible object. Hearing-consciousness or ear-consciousness can only know sound, it cannot know visible objects or any other object and ekaggatā focuses on sound.

Ekaggatā is the unification of the mind with its object. Although this factor comes to prominence in the jhānas, where it functions as a jhāna factor, the Abhidhamma teaches that the germ of that capacity for mental unification is present in all types of consciousness, even the most rudimentary. there it functions as the factor that fixes the mind on its object. One-pointedness has non-wandering or non distraction as its characteristic. Its function is to conglomerate or unite the associated states. It is manifested as peace, and its proximate cause is rapture.

Ekaggatā which has the function of focusing on an object is translated as ‘one-pointedness’ or concentration. When we hear the word concentration we may believe that ekaggatā only occurs in samatha, tranquillity meditation but this is not so. It is true that when calm is developed ekaggatā also develops, but āit is not restricted to samatha alone. Ekaggatā accompanies every citta, although its quality is different when it arises with different cittas.

Ekaggatā which accompanies an akusala citta is also called ‘micchā-samādhi’, wrong concentration. Ekaggata accompanying a kusala citta is also called ‘sammā-samādhi’, right concentration. Samādhi is another word for ekaggatā cetasika. Although wrong concentration and right concentration are both ekaggatā cetasika, their qualities are different. Sammā-Samādhi focuses on the object in the right way, the wholesome way. There are many levels of concentration, first jhāna concentration, second jhana concentration and so on.

The Aññhasālinã, the commentary to the Dhammasangaõi, (Abhi-com 1.162) explains about ekaggatā, here it deals with sammā-samadhi:

This concentration, known as one-pointedness of mind, has non-scattering of itself or non-distraction of associated mental states as its characteristic, the welding together of the coexistent states as its function, as water binds bath-powder into a paste. It has peace of mind or knowledge as its manifest action. For it has been said: ‘He who is concentrated knows, sees according to the truth.’ It is distinguished by having ease or rapture (sukha) usually as its proximate cause. Like the steadiness of a lamp in the absence of wind, so should steadfastness of mind be understood.

Sammā-samādhi is one of the jhāna-factors which are developed in samatha in order to suppress the hindrances and attain jhāna. The jhāna factors of initial application (vitakka), sustained application (vicāra), rapture (pãti), pleasure or happy feeling (sukha) and samādhi have to be developed together in order to attain jhāna. All the jhāna-factors assist the citta to attain tranquillity by means of a meditation subject, such as mindfulness of breathing or ānāpāna- nimitta.

There is also sammā-samādhi of vipassanā. As we have seen, the second manifestation of ekaggatā cetasika or samādhi mentioned by the Aññhasālinã is knowledge, seeing according to the truth which is wisdom (paññā). When with wisdom (paññā) one knows an ultimate mentality (nāma) or an ultimate materiality (råpa) as it really is, at that moment right concentration is performing its function. When one knows with paññā, for example, the impermanent (anicca) nature, unpleasant (dukkha) nature or impersonal (anatta) nature of ultimate mentality-materiality and their causes, sammā-samādhi focuses on the same object in the right way. When sammā-samadhi accompanies lokuttara paññā, sammā-diññhi, which sees and realises Nibbāna, then sammā-samadhi also focuses on Nibbāna. Then sammā-samadhi is a factor of the supramandane Noble Eightfold Path (lokuttara magga).

Understanding (paññā)

In the Abhidhamma, the three terms understanding or wisdom (paññā), knowledge (ñāna), and non-delusion (amoha) are used synonymously. Sometimes paññā is called the wisdom faculty (paññindriya). Pañña, wisdom knows the dhammas or ultimate realities—consciousness (citta), mental factors (cetasika), materiality (råpa) and Nibbāna—as they really are. It is here called a faculty because it exercises predominance in comprehending the dhammas as they really are.

There are many kinds and degrees of understanding. There can be understanding which knows the benefit of wholesomeness and the disadvantages of unwholesomeness, there can be understanding which stems from contemplation on the shortness of life, and so on. These kinds of understanding can arise even when one has not listened to the dhamma. When one has studied the dhamma there can be intellectual understanding about ultimate mentality, materiality and their causes, i.e., the activity of the law of kamma and its results. When understanding develops further there can be direct understanding of ultimate mentality, materiality, and the activity of the law of kamma or the dependent origination. Direct understanding of realities can develop to the highest wisdom, the wisdom of the Noble Path, which eradicates all defilements when it realises Nibbāna stage by stage.

Seeing things (dhammas) as they really are is the goal of the Buddha’s teachings. Understanding should know what is real in the ultimate sense and what is not real. So long as there is wrong view we cannot see realities as they really are. People, animals and houses are not real in the ultimate sense. They are composed of ultimate mentality-materiality or ultimate materiality. Only mind and matter not affected by clinging (nāma and råpa) are real in the ultimate sense. They have their own characteristics which can be directly experienced when they appear one at a time, through one of the six doors. We can verify the truth of the Buddha’s teachings by developing concentration and improving our understanding of them. Then we will be able to find out whether realities are permanent or impermanent, whether there is a person or self who can control realities or not.

Each reality has its own specific characteristic by which it can be distinguished from another reality. For the development of direct understanding of realities it is not enough to know only the specific characteristics (sabhāvalakkhaõa) of realities, the characteristics by which they are distinguished from one another. Understanding has to be developed stage by stage based on concentration, so that it will be able to penetrate the three general characteristic (sāmañña-lakkhaõa) of conditioned realities: the characteristics of impermanence (anicca), suffering (dukkha), and non-self (anatta).

Intellectual understanding is in Pāli: pariyatti. The development of direct understanding or the ‘practice’ is in Pāli: pañipatti. The penetration of the truth is in Pāli: pañivedha.

Understanding is one of the wholesome faculties (indriyas), called the ‘spiritual faculties’, which has to be developed together with the other ‘spiritual faculties’ of confidence or faith (saddhā), energy or effort (viriya), mindfulness (sati), and concentration (samādhi). Through the development of these faculties the Four Noble Truths are fully understood.

Understanding is a controlling faculty, an indriya, in the sense of predominance since it overcomes ignorance. (Abhi-com 1.165). It exercises government over the associated dhammas (the citta and cetasikas it accompanies) by the characteristic of vision, that is the realization of the three characteristics of anicca, dukkha, and anatta. The Aññhasālinã states further on in the same section that understanding has as its characteristic illuminating and understanding. It states that just as a learned physician knows which food is suitable and which is not, understanding knows the dhammas as ‘moral or immoral, serviceable or unserviceable, inferior or superior, soiled or pure ….’ Understanding which has been developed sees the Four Noble Truths.

The Aññhasālinã then gives another definition of understanding:

Understanding or wisdom has the characteristic of penetrating the dhammas according to their intrinsic nature, having unfaltering penetration as its characteristic, like the penetration of an arrow shot by a skilled archer. Its function is to illuminate the objective field as it were a lamp. It is manifested as non-bewilderment or non-perplexity, like a good guide in the forest. Its proximate cause is concentration, because the Buddha says: one who has enough concentration knows and sees the dhammas as they really are. (S 2.12)

Now I would like to discuss balancing the five controlling faculties while you are concentrating on the ānāpāna-pañibhāga-nimitta. Maintaining balanced faculties is equalising the five controlling faculties of faith and the rest.

If, however, a person lets his faith concerning the object become excessive, and here we are talking about the meditation subject of mindfulness-of-breathing, then because of excess faith, the faculty of wisdom is not clear, and the remaining faculties of effort, mindfulness and concentration are also weakened. At that time the faculty of effort is not able to perform its function of exerting or raising associated mental formations, i.e., both consciousness and its mental concomitants, to the ānāpāna-pañibhāga-nimitta, and keeping them there. Also mindfulness will not be able to perform its function of establishing the knowledge of the ānāpāna-pañibhāga-nimitta. The faculty of concentration will not be able to perform its function of preventing distraction from the ānāpāna-pañibhāga-nimitta. The faculty of wisdom will not be able to perform its function of clearly discerning the ānāpāna-pañibhāga-nimitta. Because of the unability of wisdom to penetrate the ānāpāna-pañibhāga-nimitta and support the faculty of faith, faith decreases.

So in that case the faith faculty should be modified either by reviewing the individual essences of the dhammas (dhamma-sabhāvapaccavekkhaõa) or by not giving them attention in the way in which the faculty of faith became too strong. And this is illustrated by the story of the Elder Vakkali. (S 2.97-101)

The Elder Vakkali

He belonged to a Brahmin family of Savatthi and became proficient in the three Vedas. after the first time he saw the Buddha he would never tire of looking at Him and following Him about. In order to be closer to Him he ordained as a bhikkhu, and spent all his time, apart from meals and bathing, in contemplating the Buddha’s person. One day the Buddha said to him;

‘Enough, Vakkali! Why do you want to see this foul body? The sight of my foul body is useless. One who sees the Dhamma, the Noble Path, the Noble Fruition, and Nibbāna, with the wisdom-eye, sees me; one who sees me sees the Dhamma. For in seeing the Dhamma, Vakkali, one sees me; and in seeing me, one sees the Dhamma. (S 2.98)
But even then Vakkali would not leave the Buddha till on the last day of the rains, the Buddha commanded him to depart. Greatly grieved, he lived on Gijjhakåña, practising meditation, but could not attain the path of insight because of his excessive faith in the Buddha. The Buddha then gave him a special exercise to balance the five controlling faculties. He practised vipassanā based on the way of practice instructed by the Buddha, and won Arahantship.

Dhammasabhāvapaccavekkhana

If you have strong faith, for example, in the quality of the Buddha like the Elder Vakkali, then you should not pay attention to that quality, but instead, you should discern the ultimate mentality and materiality of the Buddha, and then you must contemplate them as anicca, dukkha and anatta, by seeing their impermanent nature, unpleasant nature and impersonal nature. This is one type of reviewing the nature of the Dhamma. If you pay attention in this way, then your faculty of wisdom will become strong and powerful, and the power of the faculty of faith will slowly decrease. When the faculty of wisdom improves, the faculty of faith decreases, and when the faculty of faith improves, then the faculty of wisdom also decreases. This is their nature. So you should try to balance them.

Now you are practising the meditation subject of mindfulness-of-breathing. If your faculty of faith is strong and the others weak, then you should discern the four elements in your breath. When your concentration improves gradually then you will see small particles in your breath. Then you should discern the ultimate materialities in each particle. In each particle there are nine types of materiality: earth element, water element, fire element, wind element, colour, odour, flavour, nutritive essence and breathing-sound. You must slowly contemplate them as anicca, dukkha, anatta. If you do so, your faculty of wisdom will improve and your faculty of faith will decrease.

 this way of practice will be difficult for you because you do not yet practise four elements meditation. But if you have practiced it, it is fine. So the commentary shows you another way of practice, that is, breath or ānāpāna. Here it shows the way in which the faculty of faith became too strong. You should take care to prevent this while practising ānāpāna, or concentrating on the nimitta.

Again, you should also discern the cause of the faculty of faith. Then you should contemplate both of them, cause and effect, as anicca, dukkha and anatta. If you practise in this way, then your faculty of faith will decrease because the faculty of wisdom improves. This way of practise also will be easy for you while you are practising the mental cultivation of insight (vipassanā).

If the faculty of effort is too strong, then the remaining faculties of faith, mindfulness, concentration, and wisdom will again not be able to perform their respective functions of decision or resolving, establishment, absence of distraction, penetrative discernment of the ānāpāna-pañibhāga-nimitta. Thus excessive effort is the cause which prevents the mind from staying calmly concentrated on the anapana-patibhaga-nimitta, and this means the enlightenment factors of tranquillity, concentration, and equanimity do not arise with sufficient strength. So in that case the faculty of effort should be modified by developing the enlightenment factors of tranquillity, concentration, and equanimity, because the faculty of effort is the factor which is balanced by concentration. Hence you must emphasise concentration on the nimitta to make your mind calm.. this is illustrated by the story of the Elder Soõā (Vin. 3.267)

The Elder Soõā

Soõa-Koëivãsa Thera, also called Sukhumāla-Saõā. — He was born in Campā, his father being Usabhaseññi. In Rājagaha he heard the Buddha teach, and full of faith, entered the Order with his parents’ consent. The Buddha gave him a subject for meditation, and he went to Sãtavana. He thought: ‘My body is very soft. It is not possible to gain rapture by rapture. I should practise the meditation subject of a recluse even making my body tire or fatigue.’ Thinking in this way he resolved to use only two bodily postures, standing and walking, without sleeping and sitting. He strove hard, and through pacing up and down in meditation, painful sores developed on his feet. His feet bled, and his walking-path was covered with blood ‘like a slaughter-house for oxen.’ But, because of excessive effort, he won no attainment and was filled with despair. The Buddha, on Gijjhakåña, became aware of this and visited him. The Buddha reminded him that when he was a a lute player, his lute did not sound tuneful nor was it playable when the strings were either too tight or too loose. Even so the faculty of effort, when too strong, results in agitation, when too weak, in idleness. Then the Buddha taught him how to modify the faculty of effort with the faculty of concentration. Thus corrected, he put forth fresh effort and attained Arahantship. This is the story of the Elder Sona.

In the same way, one should know that when the controlling faculties of concentration and wisdom are in excess, that too will have detrimental effects. For it should be understood that when any one of them is too strong the others cannot perform their various functions.

However, the balancing of faith with wisdom, and concentration with effort, is praised by the wise. If, for instance, faith is strong and wisdom is weak then a person will develop confidence uncritically and groundlessly, and will gain respect for objects that are useless and without essence. For instance, they will develop faith in, and reverence for objects that are respected and revered by religions outside the orthodox Buddhism. For example, faith in and reverence for Guardian Spirits or Protective Deities.

If, on the other hand, wisdom is strong and faith is weak, a person can become crafty and errs on the side of cunning. Without meditating, he will spend his time passing judgments and making evaluations. It is as difficult to cure this as it is to cure a disease caused by an overdose of medicine. He thinks: there are acts of merit consisting of munificence when a person offers something just by imagination alone without really offering any gift, and he will be the victim of his own cunning, misunderstanding the law of kamma. He will not pay attention to the words of the wise, and will be unable to understand the truth. So it is said: it is as difficult to cure this as it is to cure a disease caused by an overdose of medicine. With the balancing of the two, a man has confidence only when there are grounds for it.

If, however, faith and wisdom are balanced, a person will have faith in objects that he should have faith in. He will have faith in the Triple Gem, and in the activity of the law of kamma and its effects. He will believe that if he meditates on the mindfulness of breathing in accordance with the instructions of the Buddha, he will be able to attain the ānāpāna-pañibhāga-nimitta, and jhāna. If he meditates with faith such as this and is able to discern the ānāpāna-pañibhāga-nimitta with wisdom, his faith and wisdom will be balanced.

Again, if concentration is strong and effort is weak, then because of the tendency of concentration to produce laziness, laziness can overwhelm the mind. So you should not pay attention to or concentrate on the ānāpāna-pañibhāga-nimitta with a relaxed mind that can be the supporting cause of idleness.

Again, if effort is strong, and concentration is weak, then because of the tendency of effort to produce agitation, agitation can overwhelm the mind. So you should not pay too much attention to the ānāpāna-pañibhāga-nimitta. Therefore when concentration and effort are balanced, the mind will neither fall into laziness nor into agitation, and will be able to attain jhāna. For concentration coupled with effort cannot lapse into idleness, and effort coupled with concentration cannot lapse into agitation. So these two should be balanced; because absorption comes with the balancing of the two.

Again, concentration and faith should be balanced. When a person wishes to cultivate a Samatha subject it is good to have very strong faith, since it is with such faith and confidence that he reaches absorption. If a person thinks, ‘I will certainly reach jhāna if I develop concentration on the ānāpāna-pañibhāga- nimitta, then by the power of that faith and confidence, and by concentrating on that nimitta, he will definitely achieve jhāna. This is because jhana is based primarily on concentration.

Then there is balancing of concentration and understanding (wisdom). One working on concentration needs strong unification, since that is how he reaches absorption. And one working on insight needs strong understanding (wisdom), since that is how he reaches penetration of characteristic. But with the balancing of the two he reaches absorption as well.

For a person developing Vipassanā it is good that wisdom be strong, because when wisdom is strong he will be able to see the three characteristic penetratively, and acquire knowledge that realises the three characteristics of anicca, dukkha and anatta.

When concentration and wisdom are balanced, mundane jhāna (lokiya-jhāna) can arise. But supra-mundane jhana (lokuttara-jhāna) can also only arise when concentration and wisdom are balanced, because the Buddha taught the development of Samatha and Vipassanā together. (Pañisambhidhamagga - 283 - 8)

Mindfulness is always necessary to balance faith with wisdom, concentration with effort, and concentration with wisdom. Mindfulness is desirable under all circumstances, because mindfulness protects the mind from becoming agitated due to excess faith, effort, or wisdom. Mindfulness also protects the mind from falling into laziness because of excess concentration.

So mindfulness is necessary under all circumstances as is the seasoning of salt in all sauces, and as a prime minister is for all the king’s affairs. Hence it says in the ancient commentaries that the Blessed One said, ‘Mindfulness is always necessary in any meditation subject.’ Why is that? It is because mindfulness is a refuge and protection for the meditating mind. Mindfulness 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 not capable of attaining any special and extraordinary states. Mindfulness protects the mind and keeps the object of meditation like the ānāpāna-pañibhāga-nimitta, from being lost. That is why to one discerning it with insight knowledge, mindfulness appears as that which protects the object of meditation, as well as the mind of the meditator. Without mindfulness a person is unable to lift up the mind or restrain the mind. That is why the Buddha has said it is useful in all instances. This is the way of balancing the five controlling faculties. (See also Vs 1.125-126, Pm 1. 149…154)

(3) Skill in the sign

Skill in the sign is (1) skill in producing the as yet unproduced sign of unification of mind through the ānāpāna-pañibhāga-nimitta, or other meditation objects, (2) skill in developing the sign or nimitta once it has been produced, (3) and in protecting the sign or nimitta once it has been developed. The last is what is intended here.

(4) Exert the mind when it should be exerted

If one is to achieve jhāna using mindfulness-of-breathing, it is also important to balance the Seven Factors of Enlightenment. They are

(1) The Enlightenment Factors of Mindfulness (sati) which is the mindfulness that remembers the ānāpāna-pañibhāga-nimitta, and discerns it again and again.

(2) The Enlightenment Factor of Investigation of Dhamma (dhammavicaya) which is the penetrative understanding of the ānāpāna-pañibhāga-nimitta.

(3) The Enlightenment Factor of Effort (viriya), which is the effort to bring the enlightenment factors together, and balance them on the ānāpāna-pañibhāga-nimitta; especially the effort to further strengthen the Enlightenment Factor of Investigation of Dhamma, and the Enlightenment Factor of Effort itself.

(4) The Enlightenment Factor of Rapture (pãti), which is the gladness of the mind when experiencing the ānāpāna-pañibhāga-nimitta.

(5) The Enlightenment Factor of Tranquillity (passaddhi) which is the calmness of the mind and mental-concomitants that have the ānāpāna-pañi- bhāga-nimitta as their object.

(6) The Enlightenment Factor of Concentration (samādhi) which is the one-pointedness of the mind on the ānāpāna-pañibhāga-nimitta.

(7) The Enlightenment Factor of Equanimity (upekkhā), which is the evenness of mind that becomes neither excited nor withdrawn from the ānāpāna-pañibhāga-nimitta.

How does he exert the mind when it should be exerted?

A meditator must develop and balance all seven enlightenment factors. However, when his mind is slack due to over-laxness of effort, too much rapture, and no sense of spiritual urgency, the mind of the meditator will fall away from the object of meditation, which in this case is the ānāpāna-pañibhāga-nimitta. Then he should not develop the three enlightenment factors of tranquillity, concentration, and equanimity, but instead develop the three enlightenment factors of investigation of Dhamma, effort, and rapture. In this way the mind is raised up again. For this is said by the Blessed One:

‘On an occasion, bhikkhu, when the mind becomes sluggish, it is not the time to develop the enlightenment factor of tranquillity, the enlightenment factor of concentration, and the enlightenment factor of equanimity. For what reason? Because the mind is sluggish, bhikkhus, and it is difficult to arouse it with those factors.

‘Suppose, bhikkhus, a man wants to make a small fire flare up. If he throws wet grass, wet cowdung, and wet timber into it, sprays it with water, and scatters dust over it, would he be able to make that small fire flare up?’

‘No, Venerable Sir.’

‘So, too, bhikkhus on an occasion when the mind becomes sluggish, it is not the time to develop the enlightenment factor of tranquillity, the enlightenment factor of concentration, and the enlightenment factor of equanimity. For what reason? Because the mind is sluggish, bhikkhus, and it is difficult to arouse it with those factors.

‘On an occasion, bhikkhus, when the mind becomes sluggish, it is the time to develop the enlightenment factor of investigation of Dhamma, the enlightenment factor of effort, and the enlightenment factor of rapture. For what reason? Because the mind is sluggish, bhikkhus, and it is easy to arouse it with those factors.’

‘Suppose, bhikkhus, a man wants to make a small fire flare up. If he throws dry grass, dry cowdung, and dry timber into it, blows on it, and does not scatter dust over it. Would he be able to make that small fire flare up?’

‘Yes, Venerable Sir.’

‘So, too, bhikkhus on an occasion, bhikkhus, when the mind becomes sluggish, it is the time to develop the enlightenment factor of investigation of dhammas, the enlightenment factor of effort, and the enlightenment factor of rapture. For what reason? Because the mind is sluggish, bhikkhus, and it is easy to arouse it with those factors.’ (S 3.99)

Wise Attention

And here the development of the enlightenment factors of the investigation-of-dhammas, effort, and rapture, should be understood as giving wise attention to the nutriment or cause of each one respectively, for this is said by the Buddha:

And what, bhikkhus, is the nutriment (or cause) for the arising of the unarisen enlightenment factor of investigation of dhammas, or the nutriment which leads to the growth, fulfilment, development and perfection of the arisen enlightenment factor of investigation of dhammas? There are, bhikkhus, wholesome and unwholesome dhammas, blame-worthy and blameless dhammas, inferior and superior dhammas, dark and bright dhammas with their counterparts. Frequently giving wise attention to them is the nutriment for the arising of the unarisen enlightenment factor of investigation of dhammas, or nutriment which leads to growth, fulfilment, development and perfection of the arisen enlightenment factor of investigation of dhammas. (S 3.91)

And what, bhikkhus, is the nutriment for the arising of unarisen enlightenment factor of effort or the nutriment which leads to the growth, fulfilment, development and perfection of the arisen enlightenment factor of effort? There are, bhikkhus, the element of initial arousal, the element of endeavour, the element of exertion. Frequently giving much attention to them is the nutriment for the arising of the unarisen enlightenment factor of effort or nutriment which leads to the growth, fulfilment, development and perfection of the arisen enlightenment factor of effort. (S  3.92)

‘And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor of rapture, or the nutriment which leads to the growth, fulfilment, development and perfection of the arisen enlightenment factor of rapture? There are, bhikkhus, dhammas that are the basis for the enlightenment factor of rapture. Frequently giving wise attention to them is the nutriment for the arising of the unarisen enlightenment factor of rapture or nutriment which leads to the growth, fulfilment, development and perfection of the arisen enlightenment factor of rapture. (S- 3.92)

  There are, besides, seven dhammas that lead to the arising of the enlightenment factor of investigation of dhammas:

(1) asking questions of the meaning of Pāëi Texts, learning the commentaries and having the knotty points of it explained,

(2) making the basis clean,

(3) balancing the five controlling faculties,

(4) avoidance of people without understanding,

(5) association with people with understanding,

(6) reviewing the field for the exercise of profound knowledge,

(7) resolution upon that investigation of dhammas.

Association with people with understanding means the cultivation of the Noble Ones who have penetrated and are experts regarding the Four Noble Truths, Dependent Origination, or very wise persons who are practically practising Samatha and Vipassanā successfully.

Reviewing the field for the exercise of profound knowledge means reviewing the five aggregates, 12 bases, 18 elements, four noble truths, dependent origination and the suttas which reveal the nature of reality as void of permanence, void of happiness, void of self, and which can be understood and realised by profound knowledge.

Resolution upon that investigation of dhammas means always inclining the mind to arouse the enlightenment factor of investigation of dhammas.

11 dhammas lead to the arising of the enlightenment factor of effort:

(1) reviewing the fearfulness of sufferings in the four woeful States (Apāya-dukkha).

(2) Seeing the benefit in obtaining the mundane and supramundane distinctions, such as jhānas, insight knowledge, Four Noble Path and Fruition knowledges. 

(3) reviewing the course of the journey (or the path) to be travelled thus ‘The Path, leading to the Nibbāna, taken by the Buddhas, Pacceka Buddhas, and the Great Disciples has to be taken by me, and it cannot be taken by an idler’.

(4) being a credit to the almsfood by producing great fruit for the givers.

(5) reviewing the greatness of the Master, thus ‘My Master praises the energetic, and this unsurpassable Dispensation that is so helpful to us is honoured in the practice, not otherwise’.

(6) reviewing the greatness of the heritage thus, it is the great heritage called the Good Dhamma that is to be acquired by me, and it cannot be acquired by an idler’.

(7) removing stiffness and torpor by attention to perception of light, change of postures, frequenting the open air, and other prescribed measures.

(8) avoidance of idle persons.

(9) association with energetic persons.

(10) reviewing the Right Endeavours.

(11) resolution upon that effort.

Reviewing the Fearfulness of Sufferings in the Four Woeful States

Here, the enlightenment factor of effort arises in one who reviews the fearfulness of suffering in woeful states thus: ‘This is the time for putting forth effort, bhikkhu; for at the time of undergoing great pain starting with the torture of the fivefold transfixing in the hells; and in the animal existence at the time of being caught in nets and snares and trammels, and at the time of drawing carts, when one is being struck and beaten with goads or thorns, and in the realm of ghosts at the time of being sick with hunger and thirst for many thousands of years during the interval between Two Buddhas; and among the Kālakañjika-Asura (demons) at the time of undergoing suffering through wind and sun through having a body consisting merely of bones and skin 60 to 80 hands high– at such times it is not possible to arouse the enlightenment factor of effort.’

Seeing the Benefits

It arises also in one who perceives its benefits thus: ‘The nine supramundane states cannot be obtained by one who is idle, but they can by one who is strenuous— this is the benefit of effort.’

Being a Credit to the Almsfood

It arises also in one who reviews being a credit to the almsfood thus: ‘Those who support you with almsfood— these people are not your relatives, nor your slaves or servants, nor do they give you find almsfood, thinking: ‘We shall live in dependence on him.’ But rather they give expecting great fruit from the wholeso​me kammas they have performed. your requisites were not allowed by the Buddha, The Great Teacher, for the sake of your growing fat and living in pleasure: rather were they allowed to you so that by making use of them and doing the recluse’s duties you should be freed from the suffering of the round of existence. Now, by living in idleness you are no credit to that almsfood. Only one who is strenuous is a credit to the almsfood, like the Elder Mahamitta.’

The Elder Mahamitta

The story goes that the Elder Mahamitta was living in the Kassakaleõa (Farmer’s Cave). In his alms village there was a certain prominent woman devotee who cared for him as if for her own son. As she was going to the forest one day, she told her daughter: ‘My dear, in such and such a place there is matured rice, in this place milk, in that place ghee, in that sugar. When your brother the Venerable Elder Mitta comes, offer him the rice you have cooked, together with the milk, ghee, honey, and sugar. And eat some yourself.’ ‘But what will you eat, my dear?’ `I have already eaten the cooked rice left over from yesterday with some gruel.’ ‘What will you eat at midday, my dear?’ ‘Cook some sour gruel with broken rice’ and put some herbs in it and keep it for me my dear’

As he was taking out his bowl after putting on his outer robe, the Elder heard that conversation with the divine ear and exhorted himself thus: ‘‘It looks like the great devotee has eaten stale rice and gruel and at midday will eat sour gruel and herbs. But she has ordered matured rice, and so on for you. Yet she does not expect either fields or land or cloth or food from you in return for that. she gives it hoping for the three kinds of success, human, divine, and Nibbāna. Can you or can you not give her those kinds of success? Then thinking: ‘this almsfood cannot be taken by me if I still have greed, hatred and delusion (ragā, dosa, and moha)’ he put his almsbowl back in its bag, unloosened the knot of his sash and turned back; going into the Farmer’s Cave, he put the bowl under the bed and the robe on the robe rack and sat down resolving upon effort (viriya) thus: ‘I will not go out without reaching Arahantship.’

This bhikkhu who had long been diligent, by increasing insight, reached Arahantship before the walking for alms and so the Great One whose taints are destroyed sat smiling like an opening lotus. A deity dwelling in a tree at the door of the cave uttered this paean:

‘Homage to you, O Noble One, homage to you, O Blest of Men; O Sorrowless One, with cankers gone, you are worthy of every offering.’

And said to him: ‘Venerable Sir, by giving alms to Arahants like you who wander for alms, the old woman will be freed from suffering.’

When the Elder had risen and opened the door, he knew on looking out that it was still early, and he took his bowl and outer robe and went into the village. The girl had prepared the meal and sat watching at the door, thinking: ‘Now my brother will come, now my brother will come.’ When the Elder arrived at the door of the house, she took the bowl and, filling it with the milk​ rice together with ghee and sugar, she put it in his hand. After giving the benediction ‘May you be happy’, the Elder went away.

She stood watching him, for the Elder’s complexion was then extremely purified, his faculties clear, and his face shone exceedingly like a ripe palmyra fruit loosed from its stalk. When the great devotee came back from the forest, she asked: ‘Well, my dear, did your brother come?’ She told her all that had occurred. The devotee then knew: ‘My son’s task for which he went forth has reached its culmination today’, and she said: ‘Your brother, my dear, delights in the Buddha’s dispensation, he is not dissatisfied.’

So the enlightenment factor of effort arises also in one who reviews being a credit to the almsfood by producing great fruit for the givers. (Abhi-com 2.266-268)

Reviewing the Greatness of the Master

It arises also in one who reviews the greatness of the Master (the Buddha) thus: ‘Great indeed is your Master. The ten thousandfold world system shook at the time of your Master’s taking rebirth in his mother’s womb, at the time of his coming forth, at the time of his enlightenment, when He set in motion the Wheel of the Dhamma, showed the Twin Miracle, descended from the Tavatiüsa heaven, and renounced His life-principle and at the time of His Mahāparinibāna, final extinction. Is it fitting for you, who has gone forth in the dispensation of such a Master, to be idle?’

Reviewing the Greatness of the Heritage

It arises also in one who reviews the greatness of the Heritage thus: ‘Great indeed is the Master’s heritage, namely, the seven Noble Treasures— the treasures of faith (saddhā), virtuous conduct (sãla), moral shame (hiri), fear of wrongdoing (ottappa), learning and knowing the ultimate realities and their causes (suta). generosity (cāga), and understanding or insight (paññā). Those cannot be had by one who is idle. For just as an erring son is disowned by his parents who say: ‘This is not our son’, and he does not obtain any inheritance, so indeed one who is idle does not obtain the heritage of the Noble Treasures. Only one who is strenuous obtains them.’

11 dhammas lead to the arising of the enlightenment factor of rapture:


(1) the recollection of the Buddha,


(2) the recollection of the Dhamma,


(3) the recollection of the Sangha,


(4) the recollection of Virtue,


(5) the recollection of generosity,


(6) the recollection of deities,


(7) the recollection of Peace,


(8) avoidance of rough people,


(9) association with refined persons,

 (10) reviewing encouraging discourses,

 (11) resolution upon that rapture.

The Enlightenment Factor of Rapture

The enlightenment factor of rapture arises in one who recollects the qualities of the Buddha, and it pervades his whole body up to access concentration; also in one who recollects the qualities of the Dhamma and the Sangha; also in one who reflects on the fourfold purity of conduct preserved unbroken over a long time, and also in lay devotees who review the ten precepts or the five precepts observed by them unbroken over a long time.

It arises also in one who reviews their generosity, after offering good food to fellow meditators in the life of purity during a time of scarcity, thinking: ‘Thus we offered’, and also in a lay devotee who reviews having donated gifts to the virtuous in such a time of scarcity.

It arise also in one who reviews the presence in himself of such qualities— faith, virtuous, conduct, being learned in the scriptures and knowing the ultimate realities and their causes, generosity, and understanding— as those, possessed of which others have been reborn in a celestial realm.

It arises also in one who reviews thus: ‘The defilements suppressed by the attainments do not occur for 60 or 70 years,’ and also in one who avoids rough people who, being corrupt and rough in showing disrespect on seeing shrines, the Wisdom Tree, and elders are, through lack of trust and love for the Buddha and so on, like the dirt on a mule’s back.

It arises also in one who associates with people who are full of trust, gentle and loving in regard to the Enlightened One and so on; also in one who reviews trust-inspiring discourses which illustrate the qualities of the Three Jewels. And it arises also in one whose mind tends, inclines and leans thereto for the purpose of arousing rapture while standing, sitting, reclining and walking.

So by arousing these dhammas in these ways, he develops the enlightenment factors of investigation of dhammas, effort and rapture. This is how he exerts the mind on an occasion when it should be exerted.

(5) Restrain the mind on an occasion when it should be restrained

How does he restrain the mind when it should be restrained? When one’s mind is agitated through an excessive sense of spiritual urgency, and rapture, then, instead of developing the three enlightenment factors of the investigation of dhammas, effort, and rapture, he should develop the three enlightenment factors of tranquillity, concentration, and equanimity. For this is said by the Blessed One.

‘On an occasion, bhikkhus, when the mind becomes  agitated it is the time to develop the enlightenment factor of tranquillity, the enlightenment factor of concentration, and the enlightenment factor of equanimity. For what reason? Because the mind is agitated, bhikkhus, and it can well be quieted by those factors.’

‘Suppose, bhikkhus, a man wants to extinguish a great bonfire. If he throws wet grass, wet cowdug, and wet timber into it, sprays it with water, and scatters dust over it, would he be able to extinguish that great bonfire?’

‘Yes, Venerable Sir.’

‘So too, bhikkhus, on an occasion when the mind becomes agitated it is the time to develop the enlightenment factor of tranquillity, the enlightenment factor of concentration, and the enlightenment factor of equanimity. For what reason? Because the mind is agitated, bhikkhus, and it can well be quieted by those factors. ‘But mindfulness, bhikkhus, I say is always useful.’ (S 3.100)

Here whatever method has been found previously to be useful for the development of the enlightenment factors of tranquillity, concentration and equanimity should be understood as the nutriment (cause) for each one respectively. For this is said:-

‘And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor of tranquillity or the nutriment which leads to the growth, fulfilment, development and perfection of the arisen enlightenment factor of tranquillity? There is, bhikkhus, tranquillity of the physical body, ãand tranquillity of the mind. Frequently giving wise attention to them is the nutriment for the arising of the unarisen enlightenment factor of tranquillity or the nutriment which leads to the growth, fulfilment, development and perfection of the enlightenment factor of tranquillity.’

And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor of concentration or the nutriment which leads to the growth, fulfilment, development and perfection of the arisen enlightenment factor of concentration? There is, bhikkhus, the characteristic of serenity, the characteristic of  collectedness. Frequently giving wise attention to them is the nutriment for the arising of the unarisen enlightenment factor of concentration or the nutriment which leads to the growth, fulfilment, development and perfection of the enlightenment factor of concentration.

‘And what, bhikkhus, is the nutriment for the arising of the unarisen enlightenment factor of equanimity or the nutriment which leads to the growth, fulfilment, development and perfection of the enlightenment factor of equanimity? There are, bhikkhus, dhammas that are the basis for the enlightenment factor of equanimity. Frequently giving wise attention to them is the nutriment for the arising of the unarisen enlightenment factor of equanimity or the nutriment which leads to the growth, fulfilment, development and perfection of the enlightenment factor of equanimity. (S  3.92)

Here wise attention given to the three instances is attention occurring in arousing tranquillity, concentration and equanimity by observing the way in which they arose in him earlier and repeating it. The characteristic of serenity is a term for serenity (samatha) itself, and collectedness (non-diversion) is a term for that too in the sense of non-distraction.

There are, besides seven dhammas that lead to the arising of the enlightenment factor of tranquillity:

(1) using superior food,

(2) living in a good climate,

(3) maintaining an agreeable posture,

(4) keeping to the middle, or effort at neutrality,

(5) avoidance of violent or restless persons,

(6) association with people who are tranquil in body,

(7) and right resolution upon that tranquillity.

The Enlightenment Factor of Tranquillity

(1) The enlightenment factor of tranquillity arises in one who (1) eats mild, suitable food and also in one who (2) takes advantage of the most suitable climate (3) uses a suitable posture from among the four postures. (this is not said with reference to one who, with a nature like that of a Great Men (Bodhisattas), can bear all kinds of weather and postures; but to one for whom some kinds of weather and postures are contrary, it arises when he avoids the contrary kinds of weather and postures and uses favourable ones). It also arises from:

(4) Reviewing one’s own and others’ ownership of kamma is called ‘keeping the middle.’ It arises through this keeping to the middle.

(5) Also it arises in one who avoids a person who is physically violent in such that he goes about attacking others with clods and sticks 

(6) also in one who associates with a person who is controlled in hand and foot and exhibits bodily tranquility.

(7) it arises also in one whose mind tends, inclines and leans thereto for the purpose of arousing tranquillity while standing, sitting, reclining or walking.

11 dhammas lead to the arising of the enlightenment factor of concentration:

(1) making the basis clean or personal cleanliness,

(2) skill in the sign (i.e., the meditation object),

(3) balancing the controlling faculties,

(4) restraining the mind on occasion when it should be restrained,

(5) exerting the mind on occasion when it should be exerted,

(6) gladdening and encouraging the listless mind by means of faith, and a sense of spiritual urgency,

(7) looking on with equanimity at what is occuring rightly,

(8) avoidance of unconcentrated people,

(9) associating with concentrated people,

 (10) reviewing of the jhānas and liberations (vimokkhas),

 (11) and right resolution upon that concentration.

The Enlightenment Factor of Concentration

Here, (1) ‘making the basis clean’‘ and (2) ‘balancing the controlling faculties’’ should be understood as explained before.

(2) ‘Skill in the sign’ is a name for skill in acquiring the anapana-sign (ānāpāna-nimitta) or kasina sign or any samatha meditation object.

(4) ‘Restraining the mind when it should he restrained’ is the restraining of the mind, when it is agitated through over-strenuousness, etc., by arousing the enlightenment factors of tranquillity, concentration, and equanimity.

(5) ‘Exerting the mind when it should be exerted’ is exerting of the mind, when it is limp through over-laxity, etc., by arousing the enlightenment factors of the investigation of the Dhamma, effort and rapture.

(6) ‘Gladdening and encouraging the listless mind by means of faith and a sense of spiritual urgency’: when the mind is disheartened through the lax exercise of understanding or through failure to attain the pleasure of pacification, then he arouses it by reviewing the eight grounds for a sense of spiritual urgency (saüvega). the first four are birth, old age, sickness and death, and the second set of four are: the suffering of the woeful states fifthly, and the suffering rooted in the past round of rebirths, the suffering rooted in the future round of rebirths, and the suffering rooted in the present search for food. And he creates trust through recollecting the qualities of the Three Jewels.

(7) ‘Looking on with equanimity at what is occurring rightly’: when the mind, having attained to the right practice, is free from sluggishness, agitation and disheartenment, is proceeding evenly in the meditation, and has entered on the way of tranquillity, then he undertakes no work of exerting, restraining and gladdening, like a charioteer does when the horses are progressing evenly.

(8) ‘Avoiding unconcentrated people’ means the avoiding from afar people who are distracted in mind and who have not reached either access or absorption.

(9) ‘Association with concentrated people’ means the frequently, associating with those who are concentrated in mind by means of either access or absorption.

(10) Reviewing of the jhānas and liberations: reflecting on the first and the other jhānas, which themselves are liberations because they are well-liberated from the things (dhammas) adverse to them. It is the repeated consideration of these in the following way: ‘This is the development of the meditation, thus the entering into jhana, the resolving as to its duration, the emerging from it, thus its impurity, thus its purification.’

(11) ‘Right resolution upon that concentration’ means the tending, inclinging and leaning of the mind there to for the purpose of arousing concentration while standing, sitting, reclining or walking.

Five dhammas lead to the arising of the enlightenment factor of equanimity:

(1)
maintenance of neutrality (towards living beings,

(2)
maintenance of neutrality towards formations (i.e., inanimate objects),

(3) avoidance of persons who show favouritism towards people and formations (or avoiding possessive people),

(4)
association with persons who maintain neutrality towards other people and formations ,

(5)
and right resolution upon that equanimity.

The Enlightenment Factor of Equanimity

(1) Here he arouses the ‘maintenance of neutrality towards living beings’ in two ways, (A) through reviewing ownership of kamma thus: You have come according to your kamma and you will go according to your kamma; and this one has come according to his kamma, and will go according to his kamma; who is it that you treasure?’. and (B) through reviewing the absence of any such thing as a being thus: ‘In the ultimate sense no being exists; but there is just mentality-materiality which always arises and passes away moment by moment; who is it that you treasure?’

(2) He arouses the ‘maintenance of neutrality towards formations’‘ in two ways, (A) by means of reviewing ownerlessness thus: ‘This robe will gradually fade and wear out; after becoming a foot-wiping cloth, it will be thrown away with the end of a stick: but if it had had an owner he would not allow it to come to ruin ‘like this’; and (B) by means of reviewing transitoriness thus: ‘This is not lasting, it is temporary. And as in the case of the robe, so should it be construed in the case of the bowl and so on.

(3) ‘Avoidance of people who show favouritism towards beings and formations’: (A) a ‘favouritism towards beings is a name for the person who is possessively fond, as a householder, of his own sons, daughters, etc., or as one gone forth, of his own pupils, equals, preceptor, etc. With his own hands he does the shaving of their heads, sewing, washing and dyeing of robes, bowl-baking, and so on, and if they are out of his sight for a while, he looks here and there like a lost deer, asking: ‘Where is the novice so and so, where is the young bhikkhu so and so?’ And if another asks him: ‘Send so and so to us for a while for shaving our heads’, he will not allow it, saying: ‘We do not even make him do his own work; if you take him, you will tire him.’ But (B) a ‘favouritism towards formations’ is a name for one who is possessively fond of robes, bowls, vessels, sticks, staffs and so on. He will not allow somebody else to touch them. If asked for the temporary loan of them, he says: ‘I am fond of this and do not use it, how can I give it to you?’ But he who is neutral in these two aspects is called ‘one who maintains the middle state or neutrality towards beings and formations.’ This enlightenment factor of equanimity arises in one who thus avoids from afar such people who treasure beings and people.

(4) It arises also in one who associates with people who maintain the middle state or neutrality with regard to beings and formations.

(5) And it arises also in one whose mind tends, inclines and leans thereto for the purpose of arousing that equanimity while standing, sitting, reclining or walking.

So by arousing these dhammas in these ways he develops the enlightenment factors of tranquillity, concentration and equanimity. This is how he restrains the mind when it should be restrained. 

Now I will continue the aspect ‘Encourage the mind when it should be encouraged’ from Ten Kinds of Skill in Absorption.
(6) Encourage the mind when it should be encouraged

How does he encourage the mind when it should be encouraged? when his mind is listless owing to sluggishness in the exercise of understanding or to failure to attain the pleasure of peace, then he should stimulate it by reviewing the eight grounds for a sense of spiritual urgency. These are (1) birth, (2) ageing, (3) sickness, (4) death, (5) suffering in the four planes of misery, (6) the suffering in the past rooted in the round of rebirths, (7) suffering in the future rooted in the round of rebirths, and (8) the suffering in the present rooted in the search for food. And he creates confidence by recollecting the special qualities of the Buddha, the Dhamma, and the Sangha. This is how he encourages the mind on an occasion when it should be encouraged.

(7) Look on at the mind with equanimity when it should be looked on at with equanimity.

How does he look on at the mind with equanimity on an occasion when it should be looked on at with equanimity? when he is practising in this way and his mind follows the road of serenity, occurs evenly on the meditation object, such as in-and-out breath, or ānāpāna-pañibhāga-nimitta, and is unidle, unagitated and not listless, then he is not interested to exert or restrain or encourage it. He is like a charioteer when the horses are progressing evenly. This is how he looks on at the mind with equanimity on an occasion when it should be looked on at with equanimity.

(8) Avoidance of unconcentrated people

Avoidance of unconcentrated persons is keeping far away from persons who have never trodden the way of renunciation, who are busy with many affairs, and whose minds are distracted.

(9) Association with concentrated persons.

Association with concentrated persons is approaching periodically persons who have trodden the way of renunciation and obtained concentration.

(10) Resolution upon concentration

Resolution upon concentration is the state of being resolute upon concentration; the meaning is, giving concentration importance, tending, leaning and inclining to concentration.

This is how the tenfold skill in concentration should be undertaken; and how the five controlling faculties and seven factors of enlightenment are balanced.

Now I would like to continue with mindfulness of breathing.

A kind of will power

To be able to concentrate on the nimitta in every posture is to have a kind of will power. You have this will power. So please practise hard. You can succeed. If you practise continuously very soon your mind will sink into the nimitta completely. This is absorption, also called jhāna. Although absorption does not last long for the first few times, you should not give up. You should practise again and again. If you practise hard with strong and powerful comprehension and mindfulness you will soon succeed in maintaining your concentration on the nimitta for a long time. In the beginning stage, staying in absorption must be emphasised more. Reflecting on the jhāna factors, on the other hand, must be restrained. If you reflect on the jhāna factors frequently, your concentration will decrease. So please try staying in absorption for increasing lengths of time.

Staying in absorption must be emphasised more

When you, as a beginner, have reached the first jhana in this sign (ānāpāna-pañibhāga-nimitta) you should enter it often without reviewing its factors. For the first jhāna factors occur crudely and weakly in one who reviews them much. Then because of that they do not become conditions for higher endeavour. While you are endeavouring for the unfamiliar higher jhāna, you fall away from the first jhāna and fail to reach the second. Hence the Blessed One said:

‘Bhikkhus, suppose there were a foolish, stupid mountain cow, with no knowledge of fields and no skill in walking on craggy mountains, who thought ‘what if I walked in a direction I never walked in before, ate grass I never ate before, drank water I never drank before?’ and without placing her forefoot properly she lifted up her hindfoot; then she would not walk in the direction she never walked in before or eat the grass she never ate before or drink the water she never drank before, and also she would not get back safely to the place where she had thought ‘what if I walked in a direction I never walked in before,…. drank water I never drink before?’ Why is that? Because that mountain cow was foolish and stupid with no knowledge of fields and no skill in walking on craggy mountains. So too, bhikkhus, here is a certain foolish, stupid bhikkhu with no knowledge of fields and no skill quite secluded from sensual pleasures, secluded from unwholesome dhammas, in entering upon and abiding in the first jhāna, which is accompanied by initial application and sustained application with rapture and pleasure born of seclusion. He does not repeat, develop or cultivate that sign (ānāpāna-pañibhāga-nimitta; in the case of this is the method explained earlier in the book) or properly establish it. He thinks ‘what if with the subsiding of initial application and sustained application I enter upon and abide in the second jhāna, which has internal confidence and singleness of mind without initial application, without sustained application with rapture and pleasure born of concentration?’ He is unable with the subsiding of initial application and sustained application to enter upon and abide in the second jhāna which has internal confidence and singleness of mind without initial application, without sustained application with rapture and pleasure born of concentration. Then he thinks ‘what if quite secluded from sensual pleasures, secluded from unwholesome dhammas I entered upon and abide in the first jhāna, which is accopanied by initial application and sustained application with rapture and pleasure born of seclusion. This bhikkhu is called one who has slipped between the two, who has fallen between the two just like the foolish, stupid mountain cow, with knowledge of fields and no skill in walking on craggy mountains.… (A 3.216).

Therefore you should acquire mastery in the five ways first of all with respect to the first jhāna. So please first try staying in the first jhāna absorption for increasing lengths of time.

The First Jhāna

When you reach jhana in this way your mind will know the ānāpāna-pañibhāga-nimitta without interruption. This can continue for several hours, even all night, or for a whole day.

The attainment of any jhāna comes about through a two-sided process of development — on one side is the elimination of the unwholesome dhammas obstructive to it, on the other the acquisition of the dhammas composing it. The former set is called its factors of abandonment, the latter its factors of possession. In the case of the first jhāna the factors of abandonment are the five hindrances, its factors of possession the basic five jhāna factors. Both are alluded to in the standard formula for the first jhāna:

Quite secluded from sensual pleasures, secluded from unwholesome dhammas, a bhikkhu enters upon and abides in the first jhāna, which is accompanied by initial application and sustained application, with rapture and pleasure born of seclusion. (Abhi - 1.44, D- 1.69)

In this formula the first part, the phrase ‘quite secluded from sensual pleasures, secluded from unwholesome dhammas’ refers to the elimination of the hindrances. The second part, mentioning the dhammas found in the jhāna, enumerates the factors of possession.

The Five Hindrances

The five hindrances are sensual desire, ill-will, dullness and rigidity, restlessness and worry, and doubt. This group merits special attention because it is the principal classification the Buddha uses for the obstacles to meditation. The defilements included in this set obstruct not only the first jhāna, but the entire thrusts of man’s aspiration for liberation and enlightenment. They receive the name ‘hindrances’ because they hinder and envelop the mind, preventing meditative development in the two spheres of serenity and insight. Hence the Buddha calls the five hindrances ‘obstructions, hindrances, corruptions of the mind, weakeners of wisdom.’ (S 3.83) Again he says: ‘These five hindrances, bhikkhus, are causes of blindness, causes of loss of vision, causes of unknowing, opposed to wisdom, aligned with vexation, leading away from Nibbāna.’ (S 3.86)

Although there are other unwholesome dhammas as well, nevertheless only the hindrances are mentioned subsequently in the Vibhanga in order to show their opposition to, and incompatibility with, the jhāna factors. For the hindrances are the opposites of the jhāna factors: what is meant is that the jhāna factors are incompatible with them, eliminate them, abolish them. Concentration (samadhi) is incompatible with sensual desire (kāmacchanda), joy or rapture (pãti) with ill-will (byāpāda), initial application (vitakka) with dullness and rigidity (thina-middha), pleasure (sukha) with restlessness and worry (uddhacca-kukkucca), and sustained application with doubt (vicikicchaā).

Your absorption must be deep and stable. When it is deep and stable for more than one or two hours, it is a good achievement. I would advise you to practise until you are able to stay in the absorption for at least three hours. If you are able to remain absorbed in the nimitta for more than one, two or three hours in every sitting for three consecutive days, you may then reflect on the jhāna factors. To do so you must first stay in deep absorption for more than one hour. Having emerged from it, you should discern the interior of your heart to discern bhavaïga, the life continuum, which arises dependent on your heart-base. In the beginning, usually many meditators are not able to differentiate between bhavaïga and the nimitta. When they discern bhavaïga, they see the same ānāpāna nimitta inside the heart. They think that is bhavaïga. Actually that is not bhavaïga. Bhavaïga is like a mirror inside the heart.

‘Pabhāsara midaü bhikkhave cittaü’ – (A 1.9)

‘bhikkhus bhavaïga consciousness is brilliant.’

This is mentioned in the accharāsaïghāña chapter of the Aïguttara Nikāya. Bhavaïga is a kind of consciousness. It is not brightness itself, but it can produce brilliant light. It can produce many mind-produced kalāpas. the fire-elements of those kalāpas further produce many temperature-produced kalāpas. The colours of those two types of kalāpas are bright. The degree of brightness depends on the power of wisdom associated with bhavaïga consciousness. The higher the power of wisdom, the brighter the light will be. So if the force of kamma that produces bhavaïga is that of insight knowledge, the power of wisdom associated with bhavaïga will be very high, and the light will be bright and powerful. Thus bhavaïga is one thing, and light is another. But that clear, transparent, bright light, like a mirror produced by bhavaïga-consciousness and the above mentioned fire-element is metaphorically called bhavaïga. Therefore the word: ‘bhavaïga consciousness is brilliant is a figure of speech, because no consiousness has colour. (A-com 1.45)

You should reflect on bhavaïga for only a few seconds, because if you reflect on bhavaïga for a longer time, for example, two or three minutes, your heart may feel painful and your concentration will deteriorate. So if you are able to discern bhavaïga within a few seconds, it is fine. If not, you should again concentrate on the ānāpāna nimitta until your absorption is deep and the nimitta is brilliant. You may then try to discern bhavaïga again. If you practise like this again and again, you may be able to understand bhavaïga. When you are able to discern bhavaïga, you should again concentrate on the ānāpāna nimitta until your absorption is deep and the nimitta is brilliant. Then when you discern bhavaïga, you will see that the nimitta appears inside bhavaïga, just like when looking into a mirror you see your face. You may then discern the five jhāna factors, namely, initial application (vitakka), sustained application (vicāra), joy or rapture (pãti), pleasure (sukha) and one-pointedness (ekaggata).

The Five Jhāna Factors

Initial application (vitakka): it has the characteristic of directing the mind onto an object or mounting the mind on its object like the ānāpāna-pañibhāga-nimitta or the application of the mind to the ānāpāna-pañibhāga-nimitta. Its function is to strike at and thresh the object. Hence the meditator is said, in virtue of it, to have the object struck by initial application, threshed by initial application. It is manifested as the leading of the mind onto the object, like the ānāpāna-pañibhāga-nimitta.

sustained application (vicāra); continued maintenance, is what is meant. It has the characteristic of continued pressure on the object like the ānāpāna-pañibhāga-nimitta, or maintaining the mind on the ānāpāna-pañibhāga-nimitta. Its function is to keep conascent or concomitant mental factors occupied with that. It is manifested as keeping consciousness anchored on that object.

though the two are sometimes not separate, initial application is the first contact of the mind in the sense that it is both gross and inceptive, like the striking of a bell. Sustained application is the act of keeping the mind anchored, with continued pressure, like the ringing of the bell. Initial application intervenes, being the interference of consciousness at the time of first arousing thought, like a bird’s spreading out of its wings when about to soar into the air, and like a bee’s diving towards a lotus when it is minded to follow up the scent of it. The behaviour of sustained application is quiet, being the non-interference of consciousness, like the bird’s planing with outspread wings after soaring into the air, and like the bee’s hovering above the lotus after it has dived towards it.

In the commentary to the Book of twos of the Anguttara Nikāya this is said:

‘Initial application occurs as a state of directing the mind onto an object, like the movement of a large bird taking off into the air by engaging the air with both wings and forcing them downwards. For it causes absorption by being unified. Sustained application occurs with the individual essence of continued pressure, like the bird’s movement when it is using its wings for the purpose of keeping hold on the air. For it keeps pressing the object.’

That fits in with the occurrence of sustained application as anchoring. This difference becomes evident in the first and second jhāna in the fivefold reckoning. (Vs - 1 -138)

Furthermore, initial application is like the hand that grips firmly and sustained application is like the hand that rubs, when one grips a tarnished mental dish firmly with one hand and rubs it with powder and oil and a woolen pad with the other hand. Likewise, when a potter has spun his wheel with a stroke on the stick and is making a dish, his supporting hand is like initial application and his hand that moves back and forth is like sustained application. Likewise, when one is drawing a circle, the pin that stays fixed down in the centre is like initial application, which directs the mind onto the object, the pin that revolves round it is like sustained application, which continuously presses the object.

So this jhāna occurs together with this initial application and this sustained application; and it is called ‘accompanied by initial application and sustained application,’ as a tree is called ‘accompanied by flowers and fruits’. But in the Vibhanga (267) the teaching is given in terms of a person in the way beginning ‘He is possessed, fully possessed, of this initial application and this sustained application’. The meaning should be regarded in the same way there too. (Vs 1.138 -139)

rapture (Pãti): It refreshes the mind, thus it is rapture. It has the characteristic of endearing the object. Its function is to refresh the body and the mind; or its function is to pervade and thrill with rapture. It is manifested as elation. But it is of five kinds as minor rapture, momentary rapture, showering rapture, uplifting rapture, and pervading (rapturous) rapture.

(1) Minor rapture (khuddikā-pãti): it is only able to raise the hairs on the body.

(2) Momentary rapture (khaõikā-pãti): it is like flashes of lightening at different moments.

(3) Showering rapture (Okkantikā-pãti): is breaks over the body again and again like waves on the sea shore.

(4) Uplifting rapture (Ubbegā-Pãti): it can be powerful enough to levitate the body and make it spring up into the air.

(5) Pervading (rapturous) rapture (pharaõā-pãti): when it arises, the whole body is completely pervaded like a filled bladder, like a rock cavern flooded by a huge wave.

Now this fivefold rapture, when conceived and matured, perfects the twofold tranquillity, that is, bodily and mental tranquillity. When tranquillity is conceived and matured, it perfects the twofold pleasure, that is, bodily and mental pleasure. When pleasure is conceived and matured, it perfects the threefold concentration, that is, momentary concentration (khaõika-samādhi), access concentration (upacāra-samādhi), and absorption concentration (appanā-samādhai). Of these, what is intended in this context by rapture is pervading rapture, which is the root of absorption and comes by growth into association with absorption. (Vs.1.139-140)

Pleasure (sukha): it has gratifying as its characteristic. Its function is to intensify associated dhammas. It is manifested as aid. In this case, it is the pleasant feeling of experiencing the anapana-pañibhāga-nimitta.

And wherever the two are associated, rapture is the contentedness at getting a desirable object, and pleasure is the actual experiencing of it when got. Where there is rapture there is pleasure; but where there is pleasure there is not necessarily rapture. Rapture is included in the aggregate of formations; pleasure is included in the aggregate of feeling. If a man exhausted in a desert saw or heard about a pond on the edge of a jungle, he would have rapture; if he went into the jungle’s shade, and used the water, he would have pleasure. And it should be understood that this is said because they are obvious on such occasions. (Vs.1.141)

One-pointedness (ekaggatā): it is the unification of the mind with the object, like ānāpāna-pañibhāga-nimitta. It is also called concentration (samadhi). It puts consciousness evenly on the object (ānāpāna-pañibhāga-nimitta) or it puts it rightly on it, or it is merely the collecting of the mind, thus it is concentration. Its characteristic is non-wandering, or non-distraction. Its function is to conglomerate conascent dhammas as water does with bath powder. It manifests as peace. Usually its proximate cause is pleasure. It should be regarded as steadiness of the mind, like the steadiness of a lamp’s flame when there is no draught. (Vs.2-94)

There are five jhāna factors. When you discern them, you should first discern them one by one. Having done this, you may discern them simultaneously. If you are able to do so, you should then develop the five masteries, as follows:

The Five Masteries

First, you should practise entering jhāna whenever you wish to enter jhāna. Second, you should try to emerge from jhāna whenever you wish to do so. Third, you should stay in jhāna for one, two or three hours according to your determination. The fourth and fifth are actually done in just one step, that is to say, to reflect on the jhāna factors when you want to reflect on them. Reflecting on the jhāna factors by mind-door adverting consciousness (manodvārāvajjana) is called mastery of āvajjana, and by impulsion consciousness within the same cognitive process of the āvajjana is called mastery of paccavekkhaõa. This is the only difference. If you succeed in developing the five masteries, you can practice the second jhāna, the third jhāna and the fourth jhāna systematically. In the first jhāna the breath becomes very subtle; in the second Jhāna it is subtler; in the third jhāna it is even subtler; and in the fourth jhāna it stops completely.

The Opinion of the Dãgha and Saüyutta Reciters

In discerning the meditation subject the in-breaths and out-breaths are gross, and it is in  comparison with those in the first-jhāna access concentration which are more subtle; also they are gross in first jhāna access concentration, in comparison with those in the first jhāna. In the first jhāna and second-jhāna access concentration they are gross, by comparison with those in the second jhāna which are more subtle. In the second jhāna and third-jhāna access concentration it is gross, and in the third jhāna subtle. In the third jhāna and fourth-jhāna access concentration they are gross, by comparison with those and in the fourth jhāna when they are so exceedingly subtle that they even reach cessation. This is the opinion of the Dãgha and Saüyutta Reciters.

The Opinion of the Majjhima Reciters

But the Majjhima reciters have it that it is subtler in each access concentration than in the jhāna before in this way: In the first jhāna it is gross, and in the second-jhāna access concentration it is subtle by comparison and so on. It is, however, the opinion of all that the bodily formation, i.e. the in-and-out breath, before the time of discerning becomes more tranquil at the time of discerning, and the bodily formation at the time of discerning becomes more tranquil in the first-jhāna access concentration… and the bodily formation occurring in the fourth-jhāna access concentration becomes more tranquilin the fourth-jhāna. This is the method of explanation in the case of serenity (samatha).

In the Case of Insight (vipassanā)

But in the case of insight, the bodily formation occurring at the time of not discerning ultimate realities is gross, and in discerning the four primary elements it is by comparison subtle. That also is gross, in comparison with discerning derived materiality which is subtle. That also is gross, in comparison with discerning all materiality which is subtle. That also is gross, in comparison with discerning the ultimate materiality and mentality which is subtle. That also is gross, in comparison with seeing mentality-materiality with its conditions which is subtle. That also is gross in comparison with insight that sees the characteristics of anicca, dukkha, anatta, which is subtle’. That also is gross in weak insight in comparison with strong insight which is subtle. Why? As meditation is developed stage by stage it becomess increasingly refined.

Here, tranquillisation should be understood as the relative tranquillity of the subsequent compared with the previous. Thus should the gross and subtle states, and the progressive tranquillisation be understood here. (Vs 1.267- 268)

The Statement of the Patisambhidāmagga

the meaning of this is given in the Patisambhidāmagga:How is it that he trains thus ‘I shall breathe in tranquillising the whole bodily formation; I shall breathe out tranquillising the whole bodily formations? What are the whole bodily formations?

Long in-breaths… out-breaths experiencing the whole breath body belong to the body: these things (dhammas) being bound up with the body, are the breath formations. He trains in tranquillising, stopping, stilling those breath formations.

He keeps his body absolutely still and progressively allows his breathing to become finer and softer.Because of tranquillsing the breath it becomes so subtle that it cannot be felt. What should one do? The commentary gives the example of a gong:Just as when a gong is struck. At first gross sounds occur and consciousness occurs because the sign of the gross sounds is well apprehended, well attended to, well observed. And when the gross sounds have ceased, then afterwards faint sounds occur and consciousness occurs because the sign of the faint sounds is well apprehended, well attended to, well observed. And when the faint sounds have ceased, then afterwards consciousness occurs because it has the sign of the faint sounds as its object.

So too, at first gross in-breaths and out-breaths occur and consciousness does not become distracted because the sign of the gross in-breaths and out-breaths is well apprehended, well attended to, well observed. And when the gross in-breaths and out-breaths have become soft and faint, then afterwards faint in-breaths and out-breaths occur and consciousness does not become distracted because the sign of the faint in-breaths and out-breaths is well apprehended, well attended to, well observed. And when the faint in-breaths and out-breaths have ceased, then afterwards consciousness does not become distracted because it has the sign of the faint in-breaths and out-breaths as its object.

ânāpāna and nimitta

I have explained the ānāpāna nimitta. When your concentration on the whole long and short breaths improves, your breath appears as a nimitta.

Assāsapassāse nissāya uppannanimittampettha assāsapassāsasamaññameve vuttaü. (Pm. 1 - 319).

The nimitta which appears depending on the original in-and-out breath is also called assāsapassāsa, the in-and-out breath. (Pm. 1.319)

So you should remember that the nimitta is also called the in-and-out breath. When the nimitta appears and becomes stable your mind will stick to the nimitta, and then you must pay attention just to the nimitta although there is still subtle breath. In the first jhāna the breath becomes very subtle; in the second jhāna it is subtler; in the third jhāna it is even subtler; and in the fourth jhāna it stops completely. Although it stops completely, there is still a nimitta, which is the counter-part sign (ānāpāna-pañibhaga-nimitta). The four types of jhāna arise taking that nimitta as their object. Because of this, there is the development of concentration through mindfulness of breathing. The first jhāna abandons five factors, possesses five factors, is beneficial in three ways and possesses ten characteristics. I would like to explain them one by one.

Abandons five factors

The abandoning of five factors is the abandoning of these five hindrances, namely, sensual desire, ill will, dullness and rigidity, restlessness and worry, and doubt. No jhāna arises until these have been abandoned. So they are called the factors of abandoning. For although other unwholesome dhammas too are abandoned at the moment of jhāna, still only these are specifically obstructive to jhāna.

The mind affected through sensual desire for varied objective fields does not become concentrated on an object. When pestered by ill-will towards an object, it does not occur uninterruptedly. When overcome by dullness and rigidity, it is unwieldy. When seized by restlessness and worry, it is unquiet and buzzes about. When stricken by doubt or uncertainty it fails to use the correct way to accomplish the attainment of jhāna. So it is these five that are called factors of abandoning because they are specifically obstructive to jhāna.

Possesses five factors

Initial application directs the mind onto the object. Sustained application keeps it anchored there. rapture produced by the success of the effort refreshes the mind whose effort has succeeded through not being distracted by those hindrances; and pleasure also intensifies it for the same reason. Then unification (one pointedness) aided by this directing onto, this anchoring, this refreshing and this intensifying, evenly and rightly centers the mind with its associated mental factors on the object, like the ānāpāna-pañibhāga-nimitta. Consequently possession of five factors of this first jhāna should be understood as the arising of these five, namely, initial application, sustained application, rapture, pleasure and unification of mind.

For it is when these have arisen that jhāna is said to have arisen, which is why they are called the five factors of possession. Therefore it should not be assumed that jhāna is which possesses them. But just as ‘The army with four factors’, ‘Music with the five factors’ and ‘The path with the eight factors (eightfold path)’ are described simply in terms of their factor, so this too should be understood as being stated simply in terms of its factors, when it is said to ‘‘consist of five factors’. That is, each of the five jhāna factors is called a jhāna factor, and all of them occurring together is called jhāna.

these five factors are also actually present at the moment of access concentration and are stronger than in normal consciousness. They are stronger still in jhāna concentration acquiring the characteristics of the fine-material sphere. For here initial application arises directing the mind on to the object in an extremely lucid manner, and also sustained application by pressing the object very hard, and the rapture and pleasure pervade the entire body. Hence it is said ‘And there is nothing of his whole body not permeated by the rapture (or joy or rapture), and pleasure born of seclusion’. (D 1 -70). unification too arises due to complete contact with the object.

Although the unification of mind (one pointedness, ekaggatā) is not actually listed among these factors in the above-mentioned formula beginning ‘which is accompanied by initial application and sustained application…’, nevertheless it is mentioned later in the Vibhanga as follows, ‘jhāna’: it is initial application, sustained application, rapture, pleasure, unification’ (Vbh. 267), and so it is a factor too; for the intention with which the Blessed One gave the summary is the same as that with which he gave the exposition that follows it. (Vs. 1.141-142)

Rapture and Pleasure (Piti and Sukha)

Rapture (pãti) and pleasure (sukha) arise with their associated mental jhāna body depending on heart-base where bhavaïga, the mind-door, rests; but they do not arise depending on the body-base (kāyapasāda); hence they do not pervade the whole body. However, it is said: ‘And there is nothing of his whole body not permeated by the rapture and pleasure (D 1.70).’ This is said figuratively. What is the meaning of this sentence? The first jhāna consciousness associated with the five jhāna factors, including rapture and pleasure, produces many generations of mind-produced materiality. This materiality arises as small particales called kalāpas. Hence jhāna consciousness is an exalted one. one jhāna consciousness produces numerous kalāpas. As jhāna consciousness is an exalted one, the kalāpas produced by it are also superior ones, spreading throughout the whole body. The tangible objects, earth, fire, and wind elements of those kalāpas impinge on the body-base-transparent-elements (kāyapasāda) of kamma-produced materialities, which are also spreading throughout the whole body. The pleasant bodily feelings associated with body-consciousness appear due to the combination of three dhammas, i.e., the body-transparent-base, the tangible objects, and body-consciousness. the rapture and pleasure of the jhāna arise just depending on the heart-base alone, not on the body-transparent-element. when the tangible objects impinge on both doors, that is, the body-door and the mind-door (bhavaïga) simultaneously, the meditator experiences bodily and mental blissful feelings. However this is only after emerging from his jhāna attainment. Here although the one who was actually absorbed in the first jhāna is not concerned with the feeliing of pleasure, nevertheless he would feel the rapture and pleasure associated with his mental body, and after emerging from the jhāna he would also feel rapture and bliss since his mental body would have been affected by the exceedingly superior materiality originated by the rapture and pleasure associated with his jhāna mental body. Although these jhāna-dhammas is not spread throughout the whole body, the exceedingly superior materiality produced by them is spread throughout the whole body and so the meditator feels that: ‘There is nothing of his whole body not permeated by the rapture and pleasure born of seclusion.’ So you may understand that this presentation of rapture and bliss is just a figure of speech. It is said metaphorically. Due to the spreading of the superior materiality produced by jhāna, aforementioned bodily pleasant feelings arise in him throughout the whole body. But these feelings, we say, appear in him due to the rapture and bliss associated with jhāna. This produced that superior materiality of which the tangible elements produce bodily pleasant feelings by impinging on the body-base.
Jhāna is good in three ways, has ten characteristics

The goodness in three ways is being good in the beginning, middle and end. Having ten characteristics refers to the characteristics of the beginning, middle and end. Here is the text.

Of the first jhāna, purification of the practice is the beginning, intensification of equanimity is the middle, and satisfaction is the end.

‘Of the first jhāna purification of the practice is the beginning’: how many characteristics has the beginning? The beginning has three characteristics: (1) the mind is purified of obstructions to that jhāna; (2) therefore it makes way for the central state of equilibrium, which is the sign of serenity; (3) and so the mind enters into that state. 

‘Of the first jhāna, intensification of equanimity is the middle’: how many characteristics has the middle? three:(1) He now looks on with equanimity at the mind that is purified; (2) he looks on with equanimity at it as having made way for serenity; (3) he looks on with equanimity at the appearance of unity (the unity consisting in the appearance of the sign of serenity, which is found in those who devote themselves to the higher consciousness or concentration-adhicitta). ‘Of the first jhāna, satisfaction is the end’: how many characteristics has the end? Four: (1) The satisfaction in the sense that there was non-excess of any of the dhammas (controlling faculties etc.) arisen therein, (2) and the satisfaction in the sense that the faculties had a single function, (3) the satisfaction in the sense that the appropriate energy or effort was effective, and (4) the satisfaction in the achievement of the first jhāna. (Ps. 167)

Further explanations

What is purifications of the practice (Pañipadāvisuddhi)? It is access concentration together with its concomitants.

What is intensification of equanimity (upekkhānubyuhanā)? It is absorption concentration (jhāna concentration).

What is satisfaction (sampahaüsanā)? It is reviewing (peccavekkhaõā)

The Meaning of Jhāna

ârammanåpa nijjhānato paccanikajhāpanato vā jhānaü. (Vs 1.145)

It is called jhāna because of lighting up the meditation object (like the ānāpāna-pañibhaga-nimitta) and because of burning up opposition (i.e., the hindrances).

There are two types of jhāna: ârammanåpanijjāna jhāna and Lakkhaõåpanijjhāna jhāna. The eight attainments are ârammanåpanijjāna jhāna because of lighting up the meditation object, like the earth kasina, and ānāpāna-pañibhaga-nimitta. Insight knowledge, Path knowledge and Frution knowledge are called Lakkhaõåpanijjhāna jhāna. Insight knowledge lights up or knows and sees the anicca, dukkha and anatta characteristics of formations; hence it is called Lakkhaõåpanijjhāna jhāna. The function of insight knowledge succeeds because of the Noble Path; hence the Noble Path is also called Lakkhaõåpanijjhāna jhāna. The Noble Fruition knowledge is also called Lakkhaõåpanijjhāna jhāna because it lights up or sees the truthful or real characteristic of the Noble Truth of Cessation, that is, the peaceful characteristic of Nibbana. (Abi-com 1.211).

How to maintain jhāna

When it has been attained in this way, the mode of its attainment must be discerned by the meditator as if he were a hair-splitter or a cook. For when a very skilful archer, who is working to split a hair, actually splits the hair on one occasion, he takes note of the modes of the position of his feet, the bow, the bowstring, and the arrow like this: I split the hair as I stood thus, with the bow thus, the bowstring thus, the arrow thus. From then on he recaptures those same modes and repeats the splitting of the hair without fail. So too, you must discern such modes as that of suitable food, etc., thus: ‘I attained this after eating this food, attending on such a person, in such a lodging, in this posture at this time’. In this way when that jhāna is lost, you will be able to recapture those modes and renew the absorption, or while familiarising, yourself with it you will be able to repeat that absorption again and again.

just as when a skilled cook is serving his employer, he notices whatever he chooses to eat and from then on brings only that sort and so obtains a reward; so too you discern such modes as that of the food, at the time of the attaining jhāna, and you recapture them and re-obtain absorption each time it is lost. Therefore, you must discern the modes as a hair-splitter or a cook does.

When you recapture those modes by apprehending the sign; you might succeed in reaching absorption, but not in making it last. It lasts when it is absolutely purified from the hindrances that obstruct concentration.

When you enter a jhāna without first completely suppressing sensual desire by reviewing the dangers in sensual desires, without first completely tranquillising bodily irritability, (that is ill-will) by tranquillising the mental body, and without first completely removing dullness and rigidity by bringing to mind the elements of initiative, and without first completely purifying your mind of other hindrances or unwholesome dhammas that obstruct concentration, then you soon come out of that jhāna again, like a bee that has gone into an dirty hive, like a king who has gone into an messy park.

When you enter a jhāna after first completely purifying your mind of unwholesome dhammas that obstruct concentration, then you remain in the attainment for up to a whole day, like a bee that has gone into a completely purified hive, like a king who has gone a perfectly kept park.

So if you want to remain in the jhāna for a long timeā, you must enter it after first purifying your mind from obstructive unwholesome dhammas. If you are able to do so, you should then develop the five masteries as mentioned above.

One important fact to remember

The ānāpāna-nimitta need not be extended. Why? When you extend the sign of in-breaths and out-breaths (ānāpāna-nimitta), only a quantity of wind is extended, and it has a definite location, the nose-tip or upper lip. So it need not to be extended because of the disadvantage and because of the definiteness of the location. (Please see Vs. 1.109)

Those who want to develop mindfulness of breathing, the definite location for them to keep awareness is at the nose-tip or upper lip where the in-and-out breath brushes and touches when breathing. When one sees the ānāpāna-nimitta, he needs in the same way to concentrate on the ānāpāna-nimitta, unified with the breath, which occurs at the same place where the in-and-out breath brushes and touches. It is possible to reach the goal of this meditation only for those who do this.

The Second Jhāna

The formula for the attainment of the second jhāna runs as follows:

With the stilling of initial application and sustained application, a bhikkhu enters upon and abides in the second jhāna, which has self-confidence and singleness of mind without initial application, without sustained application, with rapture and pleasure born of concentration. (M. 2.207)

When you have become proficient in the five masteries of the first jhāna, you can progress to the second jhāna. To do this you need to enter the first jhāna again for about one hour. then on emerging from the first jhāna you need to reflect on the faults of the first jhāna, and advantages of the second jhāna in this way: This first jhāna is threatened by the nearness of the hindrances, and its factors are weakened by the grossness of initial application and sustained application. You can think of the second jhāna as being quieter than the first jhāna and so end your attachment to the first jhāna and set about doing what is needed for attaining the second jhāna, that is, you must focus on the ānāpāna-patibhāga-nimitta so that you attain the first jhāna absorption again.

When you have emerged from the first jhāna, initial application and sustained application appear gross to you as you review the jhāna factors with mindfulness and full awareness, while rapture, pleasure and unification of mind appear peaceful. Then you should bring that ānāpāna-pañibhāna-nimitta (counterpart sign) to mind again and again with the purpose of abandoning the gross factors and obtaining the peaceful factors and concentrate on that nimitta. If you persist in this way strong powerful absorption will arise and you will be able to attain the second jhāna, possessed of those three factors, rapture, pleasure, and unification of mind with the object. You should then practise the five masteries of the second jhāna. Now I would like to explain the meaning of some phrases mentioned in the second jhāna formula.

The stilling of initial and sustained application

Here, with the stilling of initial and sustained application means: These two must be surmounted to enter second jhāna. 

Confidence: means the same as faith. The jhāna ‘has confidence’ by stilling the disturbance created by initial application and sustained application. 

It might be asked: ‘But does not this faith exist in the first jhana too? Then why is only this second jhāna said to have confidence and singleness of mind?’— It may be replied as follows: It is because that first jhāna is not fully confident owing to the disturbance created by initial application and sustained application, like water ruffled by ripples and wavelets. That is why, although faith does exist in it, it is not called ‘confidence’. And there, too, concentration is not fully evident because of the lack of confidence. That is why it is not called ‘singleness’ there. But in the second jhana, faith is strong, having a footing in the absence of the impediments of initial application and sustained application; and concentration is also evident through having strong faith as its companion. That may be understood as the reason why only this jhana is described in this way. But that much is actually stated in the Vibha(ga too where ‘confidence’ is defined as faith, having faith, trust, full confidence. ‘ ‘Singleness of mind’ is steadiness of consciousness, ….. right concentration’ (Vbh. 268). Without initial application, without sustained application: since it has been abandoned by development, there is no initial application in this jhāna. The explanation applies to sustained application. Also it is said in the Vibha(ga: ‘So this initial application and this sustained application are quieted, quietened, stilled, set at rest, set quite at rest, done away with, quite done away with, dried up, quite dried up, made an end of; hence it is said: without initial application, without sustained application.’ (Vbh. 268)

Born of concentration: born of the first jhāna concentration, or born of associated concentration, is the meaning. although the first jhāna was born of associated concentration too, still it is only this concentration that is worth calling ‘concentration’ because of its complete confidence and extreme immobility due to absence of disturbance by initial and sustained application. So only this jhāna is called ‘born of concentration’, and that is in order to recommend it.

Abandons two factors: the abandoning of two factors should be understood as the abandoning of initial application and sustained application. But while the hindrances are abandoned at the moment of the access of the first jhāna, in the case of this jhāna the initial application and sustained application are not abandoned at the moment of its access. It is only at the moment of actual absorption that the jhana arises without them. Hence they are called its factors of abandoning.

Possesses three factors: Its possessing of three factors should be understood as the arising of the three, that is, rapture, pleasure and unification of mind. So when it is said in the Vibhaïga, ‘ ‘Jhāna’: confidence, rapture, pleasure, unification of mind (Vbh. 268), this is said figuratively in order to show that jhāna with its equipment. But, excepting the confidence, this jhāna has literally three factors that have attained to the characteristic of lighting or seeing the object penetratively, according as it is said: ‘What is jhāna of three factors on that occasion? It is rapture, pleasure and unification of mind’ (Vbh. 276).

The Third Jhāna

Once this jhāna has been obtained in this way, you should then practise the five masteries of the second jhāna, and when you have succeeded and want to develop the third jhāna, you should reflect on the faults of the second jhāna, thus: This attainment is threatened by the nearness of initial application and sustained application; ‘whatever there is in it of rapture, of mental excitement, proclaims its grossness’ (D. 1.34), and its factors are weakened by the grossness of that rapture. Then you can bring the third jhāna to mind as quieter and so end your attachment to the second jhāna and set about doing what is needed for attaining the third jhāna, that is, you must focus again on the ānāpāna-patibhāga-nimitta to attain the second jhāna absorption again.

When you have emerged from the second jhāna, rapture appears gross to you as you review the jhāna factors with mindfulness and full awareness, while pleasure and unification of mind appear peaceful. Then you bring that same sign (ānāpāna-pañibhāga-nimitta) to mind again and again with the purpose of abandoning the gross factor, and obtaining the peaceful factors. If you  persist in this way, you will be able to attain the third jhāna, characterised by pleasure and unification of mind.

The standard formula for the third jhāna appears in the suttas as follows:

‘With the fading away of rapture as well, a bhikkhu abides in equanimity, and mindful and fully aware, he feels pleasure with his body, he enters upon and abides in the third jhāna, on account of which the Noble Ones announce: ‘He has a blissful abiding who has equanimity and is mindful.’

With the fading away of rapture as well: There are two meanings to be understood ‘with the fading away of rapture and what is more, with the stilling of initial application and sustained application (1)’; or ‘with the surmounting of rapture and with the stilling of initial application and sustained application (2)’.

Of course, initial application and sustained application have already been stilled in the second jhāna, too. However, this is said in order to show the path to this third jhāna and in order to recommend it. For when ‘with the stilling of initial application and sustained application’ is said, it is declared that the path to this jhāna is necessarily by the stilling of initial application and sustained application. Again please keep this fact in you mind: ‘The access concentration of the third jhāna is still associated not only with initial application and sustained application but also with rapture. Only the third-jhāna absorption removes these three factors. Because of this reason also it is necessary to mention the above explanation.

A bhikkhu abides in equanimity: equanimity watches meditation objects, like the ānāpāna-pañibhāga-nimitta as they arise, thus it is equanimity (upekkha—or looking on); it sees fairly, without partiality, is the meaning. An attainer of the third jhāna is said to ‘abide in equanimity’ since he possesses equanimity that is clear, abundant and sound.

Ten kinds of equanimity

Equanimity is of ten kinds:

(1) six-factored equanimity (chaëaïgu-pekkhā),

(2) equanimity as a divine abiding, (brahma-vihārupekkhā).

(3) equanimity as an enlightenment factor (bojjha(gupekkhā),

(4) equanimity of effort (viriyupekkhā),

(5) equanimity about formations (saïkhārupekkha),

(6) equanimity as a feeling (vedanupekkha),

(7) equanimity about insight (vippassanupekkhā),

(8) equanimity as specific neutrality (tatramajjhattupekkhā),

(9) equanimity of jhāna (jhānupekkhā), and

 (10) equanimity of purification (pārisuddhupekhā)

(1) Six-factored equanimity is a name of the equanimity in one whose taints are destroyed. It is the mode of maintaining the natural state of purity when desirable or undesirable objects of the six kinds come into focus in the six doors; it is described like this: ‘Here a bhikkhu whose taints are destroyed is neither glad nor sad on seeing a visible object with the eye: he abides in equanimity, mindful and fully aware’ (A. 2.247).

(2) Equanimity as a divine abiding is a name for neutrality towards beings described thus: ‘He abides intent upon one quarter with his heart  endowed with equanimity’ (D. 1.234).

(3) Equanimity as an enlightenment factor is the mode of neutrality in dhammas occurring simultaneously described thus: ‘He develops the equanimity enlightenment factor depending on relinquishment’ (M.1.14…)

(4) Equanimity of effort is otherwise known as neither over-strenuous nor over-lax effort described thus: ‘From time to time he brings to mind the characteristic of equanimity’ (A.1.258).

(5) Equanimity about formations is neutrality in regard to reflexion and composure regarding the hindrances, described thus: ‘How many kinds of equanimity about formations arise through concentration? How many kinds of equanimity about formations arise through insight? Eight kinds of equanimity about formations arise through concentration. Ten kinds of equanimity about formations arise through insight’ (Ps. 62).

The ‘eight kinds’ are those connected with the eight jhāna attainments. The ‘Ten kinds’ are those connected with the four paths, the four fruitions, the void liberation and the signless liberation.

(6) Equanimity as a feeling is known as neither-pain-nor-pleasure described thus: ‘On the occasion on which a sense-sphere wholesome consciousness has arisen accompanied by equanimity’ (Abhi. 1.40).

(7) Equanimity about insight is neutrality about investigation of the characteristics of formations after these characteristics have been seen with insight knowledge. It is described thus: ‘What exists, what has become, that he abandons, and he obtains equanimity’ (M. 3.51…).

The meaning of that text is thus:

This insight knowledge knows and sees the three characteristics of the five aggregates which arise dependent on their own causes. That insight knowledge is what abandons the attachment to the aggregates, because it sees the faults of aggregates which are anicca, dukkha and anatta, and it also abandons wrong perceptions, perception of permanence and so on.

(8) Equanimity as specific neutrality is the equal efficiency of conascent dhammas: it is contained among the ‘or-whatever dhammas’ (yevāpanakas) beginning with desire (chanda). It is the mental factor responsible for maintaining balance among the conascent factors in the beautiful consciousnesses. According to the Abhidhamma specific neutrality is present in every beautiful consciousness, giving balance and harmony to the virtuous mind and without permitting the mind to be sluggish or agitated. As a particular mental factor specific neutrality can assume different forms in different contexts.

(9) Equanimity of jhāna is impartiality towards even the highest pleasure described thus: ‘He abides in equanimity’ (D. 1.71, Abi. 1.45).

(10) Purifying equanimity is purified of all opposition, and is uninterestedness in stilling opposition described thus: ‘A bhikkhu enters upon and abides in the fourth jhāna, which has neither-pain-nor-pleasure and purity of mindfulness due to equanimity’ (D. 1.71).

Here, six-factored equanimity, equanimity as a divine abiding, equanimity as an enlightenment factor, equanimity as specific neutrality, equanimity of jhana and purifying equanimity are one in meaning, that is, equanimity as specific neutrality (tatramajjhattatā). Their difference, however, is one of position or occasion, like the difference in a single being as a boy, a youth, an adult, a general, a king and so on. Therefore it should be understood that equanimity as an enlightenment factor, is not found where there is six-factored equanimity; or that six-factored equanimity; is not found where there is equanimity as enlightenment factor.

just as these have one meaning, equanimity about formations and equanimity about insight have one meaning too; for they are simply understanding (Paññā) classed in two ways according to function. It is like a man who has seen a snake go into his house in the evening and has hunted for it with a forked stick, and then when he has seen it lying in the grain store, has looked to discover whether it is actually a snake or not and by seeing three marks has no more doubt, and so he is neutral about further investigating whether or not it is a snake. So too, when a bhikkhu, who has begun insight, sees with insight-knowledge the three characteristics, then there is neutrality in him about further investigating the impermanence, etc., of formations, and that neutrality is called equanimity about insight.
just as when the man has caught hold of the snake securely with the forked stick and thinks ‘How shall I get rid of the snake without hurting it or getting bitten by it?’ then as he is seeking only a way to get rid of it, he is neutral about catching hold of it. So too, when a bhikkhu, through seeking the three characteristic, sees the three kinds of becoming as if they were burning, he is neutral about attaching to formations. And that neutrality is called equanimity about formations. So when equanimity about insight is established, equanimity about formations is established too. But it is divided into two in this way according to whether it is neutrality about investigating or about attaching to.

Equanimity of effort and equanimity as feeling are different both from each other and from the rest.

So, of these kinds of equanimity, it is equanimity of jhāna that is intended here. That has the characteristic of neutrality. Its function is to be unconcerned. It manifests as uninterestedness. Its proximate cause is the fading away of rapture.

Mindful and fully aware

This is mindfulness and full awareness stated as personal attributes. Mindfulness has the characteristic of remembering the object like the ānāpāna-pañibhāga-nimitta. Its function is not to forget the object. It manifests as keeping the mind on the object.

Full awareness has the characteristic of non-confusion. Its function is to investigate (judge) the object. It manifests as scrutiny of the object.

Although this mindfulness, and this full awareness exist in the earlier jhānas as well—for one who is forgetful and not fully aware does not attain even access, let alone absorption—yet, because of the comparative grossness of those jhānas mind penetrates its meditation object easily, like a man walking across a plain. And so the functions of mindfulness and full awareness are not evident in them. But it is only stated here because the subtlety of this jhāna, which is due to the abandoning of the gross factors, requires that the mind’ entering the meditation object always includes the functions of mindfulness and full-awareness, like that of a man on a razor’s edge.

What is more: just as a calf that follows a cow returns to that cow when separated from her, so too, when the mind attains third jhāna having been led away from rapture, it would return to rapture if not prevented by mindfulness and full awareness. beings are greedy for pleasure, and this kind of pleasure is exceedingly sweet since there is none greater in the mundane world. But here there is no desire for the pleasure owing to the influence of the mindfulness and full awareness, not for any other reason. ise

He feels pleasure with his body: here although in one attained to the third jhāna there is no concern about feeling pleasure, nevertheless he would feel the pleasure associated with his mental body, and after emerging from the jhāna he would also feel pleasure since his material body would have been affected by the exceedingly superior materiality originated by that pleasure associated with the mental body.

to explain in detail: Every consciousness that arises dependent on the heart-base, can produce many generations of small particles. They are called mind-produced materiality. Jhāna consciousness, and access consciousness which take a pañibhāga-nimitta, like the ānāpāna-pañibhāga-nimitta, as their object also produce many generations of mind-produced materiality which are superior, and are spread throughout the whole body. Because of these materialities the meditator feels the pleasure associated with his mental body. And after emerging from the jhāna he would also feel pleasure since his material body would have been affected by those superior materialities. The Enlightened Ones, the Noble Ones announce, praise that person who possesses, enters and abides in that third jhāna thus: ‘He abides in pleasure who has equanimity and is mindful’. But why do they praise him thus? Because he has equanimity towards the third jhāna even though it possesses exceedingly sweet pleasure, the perfection of pleasure. Because he is not drawn towards it by a liking for the pleasure. Because he is mindful with the mindfulness established in order to prevent the arising of rapture, and because he feels with his mental body the undefiled pleasure beloved of Noble Ones, cultivated by Noble Ones. 

Abandons one factor

Here the abandoning of the one factor should be understood as the abandoning of rapture. But that is abandoned only at the moment of absorption, as initial application and sustained application are at that of the second jhāna; hence it is called its factor of abandoning.

Possesses two factors

The possessions of the two factors should be understood as the arising of the two, namely,  pleasure and unification of mind. So when it is said in the Vibhanga,’ ‘Jhāna’: equanimity, mindfulness, full awareness, pleasure, unification of mind’ (Vbh 270), this is said figuratively in order to show that jhāna with its equipment. Butthis jhāna has literally only two factors that have the characteristic of lighting, accordingly it is said ‘What is the jhāna of two factors on that occasion? It is pleasure and unification of mind’ (Vbh. 275). (Please see Vs. 1.153-159).

The fourth jhāna

Once this third jhāna has been obtained in this way, you should practise the five masteries of that jhāna. when you have succeeded and want to develop the fourth jhana, then on emerging from the third jhana, you should reflect on the faults of the third jhāna and the advantages of the fourth jhāna. You should consider that third jhāna is threatened by the nearness of rapture; ‘Whatever there is in it of mental concern about pleasure proclaims its grossness’ (D. 1.34), and its factors are weakened by the grossness of that pleasure and makes it less calm than the fourth jhana, which is without pleasure. You can bring the fourth jhana to mind as quieter and so end your attachment to the third jhana and set about doing what is needed for attaining the fourth jhana, that is, you must focus on the ānāpāna-patibhāga-nimitta again.

When you have emerged from the third jhana, the pleasure, in other words, the mental joy appears gross to you as you review the jhāna factors with mindfulness and full-awareness, while the equanimity as feeling and the unification of mind appear peaceful. Then you should bring that same sign, that is, the ānāpāna-pañibhāga-nimitta, to mind again and again with the purpose of abandoning the gross factor and obtaining the peaceful factors. you should concentrate again on the pañibhāga-nimitta. Practising in this way you will be able to attain the fourth jhāna, possessed of equanimity and the unification of mind.

But there is this difference: blissful (pleasant) feeling is not a condition, for neither-painful-nor-pleasant feeling, and the fourth jhāna must be concomitant with neither-painful-nor-pleasant feeling. Consequently the consciousness of the preliminary-work, (upacāra-javanas) are associated with neither-painful-nor-pleasant feeling. And here rapture vanishes simply owing to their association with equanimity.

The standard suttanta description of the fourth jhāna is as follows:

‘With the abandoning of pleasure and pain, and with the previous disappearance of joy and grief, a bhikkhu enters upon and abides in the fourth jhāna, which has neither-pain-nor-pleasure and has purity of mindfulness due to equanimity’ (M. 2.208).

Explanatory notes

Here, with the abandoning of pleasure and pain is with the abandoning of bodily pleasure and bodily pain.

āDisappearance of joy and grief: with the previous disappearance of the two, that is, mental bliss (happiness) and mental pain; with their abandoning, is what is meant.

But when does the abandoning of these take place? At the moment of access to the fourth jhāna. For joy (mental bliss) is only abandoned at the moment of the fourth-jhāna access concentration, while bodily pain, mental grief, and bodily pleasure (pleasure) are abandoned respectively at the moment of access of the first, second, and third jhānas. So although the order in which they are abandoned is not actually mentioned, nevertheless the abandoning of bodily pleasure, bodily pain, joy (mental bliss), and grief, is stated here according to the order in which the faculties are summarised in the Indriya Vibhanga (Abhi. 2.129-130).

But if these are only abandoned at the moment of access of the several jhānas, why is their cessation said to take place in the jhāna itself in the following passage: ‘And where does the arisen pain faculty cease without remainder? Here, bhikkhus, quite secluded from sensual pleasure, secluded from unwholesome dhammas, a bhikkhu enters upon and abides in the first jhāna, which is …. born of seclusion. It is here that the arisen bodily pain faculty ceases without remainder …. Where does the arisen grief faculty ceases without remainder? in the second jhāna …. Where does the arisen bodily pleasure faculty ceases without remainder? …. in the third jhāna …. Where does the arisen joy faculty cease without remainder? Here, bhikkhus, with the abandoning of pleasure and pain and with the previous disappearance of joy and grief a bhikkhu enters upon and abides in the fourth jhāna, which has neither-pain-nor-pleasure and has purify of mindfulness due to equanimity. It is here that the arisen joy faculty ceases without remainder. (S. 3.188)

It is said in this way there referring to reinforced cessation. For in the first jhāna, it is their reinforced cessation, not just their cessation, that takes place. At the moment of access it is just their cessation, not their reinforced cessation, that take place. For accordingly, during the first jhāna access concentration, which has multiple adverting (multiple mind-door cognitive process), there could be rearising of the bodily pain faculty due to contact with gadflies, flies, or mosquitos, or due to the discomfort of an uneven seat, even though the pain faculty had already ceased, but this could not occur during absorption. Or alternatively, though it has ceased during access concentration, it has not absolutely ceased there since it has not been fully beaten out by opposition. But during absorption the whole body is showered with pleasure owing to pervasion by rapture. And the pain faculty has absolutely ceased in one whose body is showered with pleasure, since at that time it has been fully beaten out then by opposition. And during the second jhāna access concentration too, which has multiple adverting, there could be rearising of the mental grief faculty, although it had already ceased there, because it arises when there is bodily weariness and mental vexation, which have initial application and sustained application as their condition, but it does not arise when initial application and sustained application are absent. When it arises, it does so in the presence of initial application and sustained application, and they are not yet abandoned in the second jhāna access concentration; but this can not be in the second jhāna itself because its causal conditions have been abandoned there.

Likewise in the third-jhāna access concentration there could be rearising of the abandoned bodily pleasure faculty in one whose body was pervaded by the superior materiality originated by the consciousness associated with the rapture. But not so in the third jhāna itself. For in the third jhāna the rapture that is a condition for the bodily bliss (pleasure) has ceased entirely.

Likewise in the fourth-jhāna access concentration there could be rearising of the abandoned joy (mental bliss) faculty because of its nearness and because it has not been properly surmounted owing to the absence of equanimity brought to absorption strength. But not so in the fourth jhāna itself. And that is why in each case the words ‘without remainder’ are included thus: ‘It is here that the arisen pain faculty ceases without remainder’.

Another Question

Here it may be asked: Then if these kinds of feeling are abandoned in the access concentration why are they brought in here?

It is done so that they can be readily grasped. For the neither-painful-nor-pleasant feeling described here by the words ‘which has neither-painful-nor-pleasure’ is subtle, hard to recognise and not readily apprehended. So just as, when a cowherd wants to catch a refractory ox that cannot be caught at all by approaching it, he collects all the cattle into one pen and lets them out one by one, and then he says ‘That is it; I have caught it’, and in this way it gets caught as well, so too the Blessed One has collected all these five kinds of feeling together so that they can be grasped readily; for when they are shown collected together in this way, then what is not bodily pleasure or bodily pain, or mental joy or mental grief can still be apprehended in this way: This is neither-painful-nor-pleasant feeling.

Besides, this may be understood as having been said in order to show the condition for the neither-painful-nor-pleasant mind-deliverance. For the abandoning of bodily pain, etc., are conditions for that, according as it is said: ‘There are four conditions, friend, for the attainment of the neither-painful-nor-pleasant mind-deliverance. Here, friend, with abandoning of pleasure and pain and with the previous disappearance of joy (bliss) and grief a bhikkhu enters upon and abides in the fourth jhāna…. equanimity. These are the four conditions for the attainment of the neither-painful-nor-pleasant mind-deleverance’ (M. 1.370)

Which has neither-pain-nor-pleasure: no pain owing to absence of pain; no pleasure owing to absence of pleasure (bliss). This indicates the third kind of feeling that is in opposition both to pain and to pleasure, not the mere absence of pain and pleasure. This third kind of feeling named ‘neither-pain-nor-pleasure’ is also called ‘equanimity’. It has the characteristic of experiencing what is contrary to both the desirable and undesirable. Its function is neutral. Its manifestation is unevident feeling. Its proximate cause should be understood as the cessation of joy (mental bliss).

And has purity of mindfulness due to equanimity: has purity of mindfulness brought about by equanimity. For the mindfulness in this jhāna is quite purified, and its purification is effected by equanimity, not by anything else. That is why it is said to have purity of mindfulness due to equanimity. And the equanimity due to which there comes to be this purity of mindfulness should be understood as specific neutrality (tatramajjhattatā). And not only mindfulness is purified by it here, but also all associated dhammas. However, the teaching is given under the heading of mindfulness.

Equanimity exists in the three lower jhānas too but it is not evident because it is hidden by the more gross jhāna factors. Just like stars still shine by day in the sky but cannot be seen due to the brightness of the sun’s light. After sun set the stars become visible. So by surmounting the grosser jhāna factors mindfulness becomes purified until in the 4th jhāna equanimity stands out, alone.

Abandons one factor, possesses two factors

Here the abandoning of the one factor should be understood as the abandoning of joy or mental bliss, somanassa). But that joy is actually abandoned in the previous impulsions of the same jhāna cognitive process, that is at the moment of the fourth-jhāna access concentration. Hence it is called its factor of abandoning.

Having two factors should be understood as the arising of the two, namely, equanimity as feeling, and unification of mind.

This is according to the fourfold reckoning of jhāna (catukkajjhāna).

The five fold reckoning of jhāna (Pañcakajjhāna)

Whereas the suttas arrange the jhānas into a fourfold system, the texts of the Abhidhammapitaka present them in two ways— in terms of the familiar fourfold system of the suttas and also in terms of a fivefold system. The fourfold presentation of jhāna becomes fivefold through the separate elimination of initial application and sustained application, instead of the elimination of both of them at the same time. In the fivefold system the factorial constitution of the five jhānas is as follows:

(1)
First jhāna: initial application, sustained application, rapture, pleasure, one-pointedness (unification of mind).
(2)
Second jhāna: sustained application, rapture, pleasure, one-pointedness.

(3)
Third jhāna: rapture, pleasure, one-pointedness.
(4)
Fourth jhāna: pleasure, one-pointedness.
(5)
Fifth jhāna: neither-painful-nor-pleasant feeling (equanimity-as-feeling), one-pointedness.

In following the fivefold system a meditator who has mastered the first jhāna and aspires to attain higher jhāna reviews its factors and finds only initial application to be gross. Thus he endeavours to eliminate only initial application, and attains a second jhāna which is devoid of initial application but still associated with sustained application. This second jhāna of fivefold scheme is the addition not present in the fourfold scheme. After mastering the second jhāna, the meditator finds sustained application to be gross, eliminates it, and attains a third jhāna which is identical with the second jhāna of the fourfold system. The fourth and the fifth jhānas of the fivefold system are the same as the third and the fourth jhānas of the fourfold system, respectively.

The two different systems answer to the differing capacities of meditators for progressing along the scale of mental unification. This difference in capacity could stem either from their differing abilities to comprehend initial application and sustained application simultaneously or from their differing abilities to abandon them simultaneously. The progress of one following the fourfold method is more rapid, as he eliminates two factors in moving from the same place. However both move through the same range of spiritual experience, and arrive in the end at the same destination in their respective systems.

The fivefold reckoning of jhāna first appears in the Abhidhammapiñaka and remains as a distinctive feature of the ‘Abhidhamma method,’ yet this system has a definite basis in the suttas. Though the suttas always speak of four jhānas, they divide concentration into three types: a concentration with the initial application and sustained application, a concentration without initial application but with the sustained application, and a concentration without either initial application or sustained application (D. 3.184).

The Buddha teaches two types of jhāna systems depending on the desire of listeners or the beauty of instruction. While the Buddha was expounding the Abhidhamma in the Deva world, only initial application appeared gross to some listeners as they reviewed the jhāna factors, while sustained application, appeared peaceful. According to their wish the Buddha taught the second jhāna which has four jhāna factors and excludes initial application. 

the Buddha had penetrated the different elements of Dhamma clearly, hence He possessed the beauty of instruction. He was skilful in teaching the dhamma due to his comprehensive knowledge. Therefore He taught the different possible systems according to His own desire. In this system, first jhāna has five factors, the second four factors, the third three factors, the fourth two factors, and the fifth also two factors.:

How to Practise

If you are practising the mindfulness of breathing, when you want to develop fivefold jhāna, then please concentrate on the ānāpāna-pañibhāga-nimitta and enter upon the first jhāna. Then, on emerging from the first jhāna, reflect on the advantages of the second jhāna in this way: This attainment is threatened by the nearness of the hindrances, and its factors are weakened by the grossness of initial application. You should bring the second jhāna to mind as quieter and so end your attachment to the first jhāna and set about doing what is needed for attaining the second, that is, in your case you must focus again on the ānāpāna-patibhāga-nimitta to attain the first jhāna again.

When you have emerged from the first jhāna mindful and fully aware; and only initial application appears gross to you as you review the jhāna factors, while sustained application appears peaceful. Then as you bring that same sign (ānāpāna-pañibhāga-nimitta) to mind with the purpose of abandoning the gross factor and obtaining the peaceful factors the second jhāna will arise in you in the way already described.

Its factor of abandoning is initial application only. The four beginning with sustained application are the factors that it possesses.

When this has been obtained in this way, and once you have mastery in the five ways already described, then on emerging from the second jhāna you can reflect on the faults in it in this way: This attainment is threatened by the nearness of initial application, and its factors are weakened by the grossness of sustained application. You can bring the third jhāna to mind as quieter and so end your attachment to the second jhāna and set about doing what is needed for attaining the third in the same way.

When you emerge from the second jhāna mindful and fully aware, only sustained application appears gross to you as you review the jhāna factors, whilst rapture, and so on appear peaceful. Then as you bring that same sign (ānāpāna-pañibhāga-nimitta) to mind again and again with the purpose of abandoning the gross factor and obtaining the peaceful factors the third jhāna will arises in you in the way already described.

Its factor of abandoning is sustained application only. The three beginning with rapture, as in the second jhāna in the fourfold reckoning, are the factors that it possesses. Continue on with the remaining jhānas in the way previously stated.

So that which is the second in the fourfold reckoning becomes the second and third in the fivefold reckoning by being divided into two. those which are the third and fourth in the former reckoning become the fourth and fifth in this reckoning. The first remains the first in each case.

I have inquired from many meditators to find out which jhāna they consider the best. Many of them said the second jhāna is better than the first jhāna; the third jhāna is better than the second jhāna; and the fourth jhāna is the best of these four.

This achievement is due to will power. Everybody has will power. You should practise diligently in the Buddha’s dispensation take advantage of this rare opportunity. Viryayavato kimana kammam na sijjhati! / For the person who makes a strong effort, with enough determination and wisdom, there is nothing that is beyond his reach. If you practise hard everything is possible for you. You can succeed in attaining all four jhānas.

Assāsapassāsakammika person

If you have attained the fourth jhāna and you want to practise other samatha meditation subjects, such as the ten kasiõas or the four sublime states (brahmavihāra), you can easily do so. If you want to practise vipassanā based on the fourth ānāpāna jhāna, you can do so as well. There are two types of people who practise vipassanā based on the fourth ānāpāna jhāna: an assāsapassāsakammika person and a jhānakammika person. the assāsapassāsakammika person is translated as ‘ānāpāna meditator’ and the jhānakammika person as ‘jhāna meditator’. This translation is inaccurate. Therefore we shall explain how these two types practise vipassanā based on the fourth ānāpāna jhāna.

In samatha meditation there are 40 subjects, whereas in Vipassanā meditation there are only two, namely, råpakammaññhāna (materiality as the object of meditation) and nāmakammaññhāna (mentality as the object of meditation). Sometimes they are called råpapariggaha (the discernment of materiality) and aråpapariggaha (the discernment of mentality) respectively. If a meditator who has attained the fourth ānāpāna jhāna discerns materiality first, he is called an assāsapassāsakammika person. If he discerns mentality first, he discerns the five jhāna factors first, and he is called a jhānakammika person. (Abhi-com 2.252, M-com 1.280)

After he has emerged from the fourth ānāpāna jhāna, an assāsapassāsakammika should discern the 12 characteristics of the four elements in the breath, namely, hardness, roughness, heaviness, softness, smoothness, lightness, flowing and cohesion, hotness and coldness, supporting and pushing. In terms of groups, there are four elements: hardness, roughness, heaviness, softness, smoothness and lightness comprise the earth-element; flowing and cohesion comprise the water-element; hotness and coldness comprise the fire-element; and supporting and pushing comprise the wind-element. He should discern the four elements of the breath systematically. If he does so he will see many kalāpas. If he analyses those kalāpas, he will be able to see that there are at least nine types of materiality in each kalāpa, namely, the earth-element, water-element, fire-element, wind-element, colour, odour, flavour, nutritive essence and sound. These nine types of materiality are called the body of the in-and-out breath (assāsapassāsa kāya).

After discerning the body of the in-and-out breath he should reflect thus: ‘Dependent upon what does it arise?’ While he is reflecting he sees that it arises dependent on a base. What is the base? According to the Abhidhamma there are six bases, namely, the eye-base, ear-base, nose-base, tongue-base, body-base, and heart-base. According to the Suttanta method the base is the produced body (karajakāya), which comprises four types of materiality: (1) kammaja-råpa – materiality produced by kamma, (2) cittaja-råpa – materiality produced by mind, (3) utuja-råpa – materiality produced by the fire-element (or temperature), and (4) āhāraja-råpa – materiality produced by nutritive essence. Why are they different? Because the Suttanta method is for practical study, whereas the Abhidhamma method is to show the exact meaning. For example, as you discern the four elements in your eyes systematically, you will see six types of kalāpas. One of them is the eye-decad kalāpa (cakkhu-dasaka-kalāpa). If you analyse it you will see its ten types of materiality, namely, the earth-element, water-element, fire-element, wind-element, colour, odour, flavour, nutritive essence, life faculty, and the transparent eye-element (cakkhupasāda). Of the ten, only the transparent eye element is the eye-base. Although the remaining nine types of materiality are not the eye-base, they are accompanied by the eye-base, because they all arise and pass away simultaneously, as a group. If you are unable to analyse them this is because you are not able to break down the compactness of the group (samåha ghana) to see ultimate materiality. Since without analysing kalāpas you cannot see the eye-base, the Suttanta method says that the base is the produced body (karaja kāya). The explanation is the same for the ear-base, nose-base, tongue-base, body-base and heart-base.

The eye decad kalāpa (cakkhu-dasaka-kalāpa) cannot arise alone. As you discern the four elements in your eye systematically you will see many types of kalāpas. If you touch your eye with your hand, you know the touching sensation, because in your eye there are the body-decad kalāpas (kāya-dasaka-kalāpa). The body consciousness (kāya-viññāõa), which knows the touching sensation, arises dependent upon only the body-base. In your eyes there are also the sex-decad kalāpas (bhāva-dasaka-kalāpa). Because of its sex-determining materiality (bhāva råpa) you can easily understand, ‘this is a woman,’ and ‘this is a man.’ The eye-decad kalāpa, body-decad kalāpa and sex-decad kalāpa are produced by past kamma, so they are called kamma-produced materiality (kammaja-råpa). Because you can wink your eyes at will, we know that in your eyes there is also mind-produced materiality (cittaja-råpa) which causes the bodily intimation that results in winking. In every kalāpa there is the fire-element. The fire-element can produce many generations of kalāpas called temperature-produced materiality (utuja-råpa). In every kalāpa there is nutritive essence (ojā). When nutriment-produced nutritive essence digestive fire of life-nonad-kalāpas (āhāraja-ojā) supports this nutritive essence, it produces new generations of kalāpas called nutriment-produced materiality (āhāraja-råpa). So in your eyes there are altogether six types of kalāpas. If you analyse them, you will see there are altogether 54 types of materiality. For the purpose of breaking up compactness you must try to see all 54 types of materiality.

Then you should discern the six sense bases and the 32 divisions of the body in the same way. In each part of the body usually there are four types of materiality: kamma-produced, mind-produced, temperature-produced and nutriment-produced.

The commentary explains what the produced body (karaja kāya) is: ‘The produced body is composed of the four great primaries and the materiality derived from these.’ What does this mean? In each kalāpa there are four primary elements, the earth-element, water-element, fire-element and wind-element, and also derived materiality such as colour, odour, flavour and nutritive essence. In fact, altogether there are 28 types of materiality: the four primary elements and 24 types of derived materiality. The 24 types of materiality are:

The Five Types of Transparent Materiality (pasāda-råpa):

1. Transparent eye element (cakkhu-pasāda)

2. Ear transparent-element (sota-pasāda)

3. Nose transparent-element (ghāna-pasāda)

4. Tongue transparent-element (jivhā-pasāda)

5. Body transparent-element (kāya-pasāda)

The Four Types of sense-field materiality (gocara-råpa):

1. Colour (vaõõa)

2. Sound (sadda)

3. Odour (gandha)

4. Flavour (rasa)

Nutritive-essence (ojā)

Life-faculty (jãvitindriya)

Heart-base materiality (hadaya-råpa)

The Two Types of Sex-Determining Materiality (bhāva-råpa):

1. Male sex materiality (purisa-bhāva-rupa)

2. Female sex materiality (itthã-bhāva-rupa)

Thus these eighteen kinds of material phenomena just enumerated are grouped together as: matter possessing intrinsic nature (sabhāvaråpa) because each type has a distinct objective nature such as hardness in the case of the earth element, etc.; as matter possessing real characteristics (salakhaõaråpa) because they are marked by the three general characteristics of anicca, dukkha and anatta; as concretely produced matter (nipphannaråpa) becauce they are directly produced by conditions such as kamma, etc.; as material matter (råparåpa) because they possess matter's essential characteristic of undergoing deformation; and as matter to be comprehended by insight (sammasanaråpa) because they are to be made the objects of insight contemplation by way of the three characteristics and there are ten that are not concretely produced matter or artificial materiality. They are:

1. Space element (ākāsa-dhātu)

2. Bodily intimation (kāyaviññatti)

3. Verbal intimation (vacãviññatti)

4. Lightness of real materiality (lahutā)

5. Softness of real materiality (mudutā)

6. Wieldiness of real materiality (kammaññatā)

7. Accumulation of real materiality (upacaya)

8. Continuity of real materiality (santati)

9. Ageing of real materiality (jaratā)

10. Impermanence of real materiality (aniccatā)

You must discern all these types of materiality.

If you contemplate only materiality as anicca, dukkha and anatta, it is not enough for you to realise Nibbāna. You must contemplate mentality also as anicca, dukkha and anatta. When you are discerning mentality, āit is best to discern jhāna dhammas first since you are already proficient in discerning the five jhāna factors. Then you must discern sensual plane mentality (kāmāvacaranāma) according to the cognitive-processes and process-free consciousnesses (vãthi and vãthimutta cittas). Therefore the commentary explains: Then he cognises the mentality in the pentad of mental formations beginning with contact (phassapañcamaka), i.e. contact, feeling, perception, (volition) formations, and consciousness. Of the five, feeling is the aggregate of feeling; perception is the aggregate of perception; contact and volition are the aggregate of formations; and consciousness is the aggregate of consciousness. Altogether there are four types of mental aggregates. 28 types of materiality comprise the aggregate of materiality. Altogether there are five aggregates. Among the five aggregates, the commentary mentions only contact and volition for the aggregate of formations, because they are the predominant factors in the aggregate of formations. When these two predominant factors are mentioned, the rest of the formations are also included. It is like a royal procession: when the king is mentioned his retinue is included.

After discerning materiality and mentality, he examines their causes. He sees that the causes of the five clinging aggregates are ignorance (avijjā), craving (taõhā), clinging (upādāna), volitional formations (saïkhāra) and kamma. They were generated by him in his previous life. They produced the rebirth-linking consciousness together with the remaining four clinging aggregates in the present life. He should try to see the causal relationship between causes and effects. This is called the principle of Dependent Origination. Then he concludes that materiality and mentality are simply conditions, and dhammas produced from conditions, and that besides these there is neither a living being nor a person. He then transcends doubt as to the nature of materiality and mentality and their causes.

The meditator who has transcended doubt contemplates the three characteristics, anicca, dukkha, and anatta, of materiality, mentality and their causes, and gradually reaches Arahantship. This type of person is called an assāsapassāsakammika person.

The jhānakammika person

We will explain the jhānakammika person. Having attained ānāpāna jhānas, a jhānakammika person discerns mentality first before discerning materiality. Since he has practised samatha meditation he can easily discern the jhāna factors, when he begins to practise vipassanā he discerns the jhāna factors first. Then he discerns the mental formations associated with the jhāna factors. Those jhāna factors and mental formations are called jhāna dhammas. After discerning them he must examine what these jhāna dhammas arise depending on. Then he sees that they arise dependent on the heart-base. The heart-base is, according to the Suttanta explanation, the produced body (karaja kāya) comprising four types of materiality: kamma-produced materiality, mind-produced materiality, temperature-produced materiality and nutriment-produced materiality. Then he must also discern sensual plane mentality and all other materiality.

The jhāna dhammas and sensual plane mentality are mentality and the produced body is materiality. Having discerned them, he searches for their causes. He sees the causes by comprehending the sequence of dependent origination beginning with ignorance. He concludes that materiality and mentality comprise simply conditions and dhammas produced by conditions and that besides these, there is neither a living being nor a person. Thus he transcends doubt.

The meditator who has transcended doubt contemplates the three characteristics, impermanence (anicca), suffering (dukkha), and non-self (anatta), of materiality, mentality and their causes, and gradually reaches Arahantship. This type of person is called a jhānakammika person. (See M-com 1.254)

If you understand this explanation you will understand the following teachings of the Buddha. In the Mahāsatipaññhāna Sutta, the Buddha taught vipassanā meditation based on ānāpānasati as follows:

‘Thus he abides contemplating the body as a body internally. Or he abides contemplating the body as a body externally. Or he abides contemplating the body as a body both internally and externally.’ (M 1.71)
This is the beginning stage of vipassanā for a bhikkhu who has practised ānāpānasati up to the fourth jhāna. What is the ‘body (kāya)’? According to the Pañisambhidāmagga(181) there are three types of body:

(1) the body of in-and-out breath (assāsapassāsa kāya),

(2) the produced body (karaja kāya), and

(3) the body of mentality (nāma kāya).

I have explained them before. I think you should have understood them by now.

How to Develop Four-Elements Meditation

I have explained how to discern materiality in brief. Now I would like to explain the four-elements meditation further. Before you attempt the four-elements meditation, you should have practised mindfulness of breathing (ānāpānasati) up to the fourth jhāna in every sitting. When the fourth jhāna emits strong light, you can begin the four-elements meditation. This suggestion is only for the ānāpāna-meditator.

In the pāëi texts there are two ways, in brief and in detail, for developing the four elements meditation. The brief method which will be explained here is meant for those of quick understanding and the detailed method is meant for those who have difficulty with the brief method.

The Buddha taught the brief method in the Mahāsatipaññhāna sutta:

A bhikkhu reflects that this very body, however, it be positioned or placed, as consisting of just elements thus, ‘There are in this body just the earth element, the water element, the fire element, and the wind element’. (M 1.73)

The Visuddhimagga (1.342-367.) explains further:

So firstly one of quick understanding who wants to develop this meditation subject should go into solitary retreat. Then he should advert to his own entire material body and discern the elements in brief in this way, ‘In this body what is hard or rough is the earth element, what is flowing or cohesion is the water element, what is maturing (ripening) or heat is the fire element, what is pushing or supporting is the wind element’, and he should advert and give attention to it and review it again and again as earth element, water element, fire element, wind element, that is to say, as mere elements, not a being, and soulless. As he makes effort in this way it is not long before concentration arises in him, which is reinforced by understanding that illuminates the classification of the elements. This concentration is only access concentration and does not reach the level of full absorption because it has profound dhammas with individual essences as its object. (Vs 1.347.)

Or again alternately, there are these four bodily parts mentioned by the Elder Sāriputta for the purpose of showing the absence of any living being in the four great primary elements thus, ‘When a space is enclosed with bones, sinews, flesh, and skin there comes to be the term materiality (råpa)’ (m. 1.p. 190). And he should resolve each of these, separating them in the way already stated thus (above): ‘In these what is hardness ... as its objects’. (vsm. XI, 43) (Vs 1.347.)

The method taught at Pha Auk Tawya is to discern in the whole body:

1. Earth element

= 
hardness, roughness, heaviness, softness, smoothness, 

lightness.

2. Water element

= 
flowing, cohesion.

3. Fire element

= 
heat, coldness.

4. Wind element

= 
supporting, pushing.

The six qualities belonging to the earth element can be found in dhammasaïganã (p.170, para.647). They are in Pāëi: Kakkhaëaü, mudukaü, pharusaü, saõhaü, garukaü, lahukaü.

The pāëi words for the qualities of the water, fire, and wind elements respectively are:

water: paggharana, ābandhana or saïgaha (manifestation)

fire: uõha, sãta

wind:
vitthambhana, samudãraõa (function)

To learn this meditation you must begin by learning to discern each of the twelve qualities or characteristics of the four elements one at a time. Usually the beginner must be taught the characteristics which are easier to discern first and leave the more difficult ones for later. They are usually taught in this order: pushing, hardness, roughness, heaviness, supporting, softness, smoothness, lightness, heat, coldness, cohesion, flowing. Each characteristic must be firstly discerned in one place in the body and then it must be discerned thoughout the whole body.

1. To discern pushing you may begin by being aware, through the sense of touch, of the pushing in the center of the head as you breathe in. Then when you can discern pushing there you should move your awareness to another part of the body nearby to that place and look for it again there. In this way you will slowly be able to discern pushing firstly in the head, then the neck, the trunk of the whole body, the arms, and the legs and feet. You must do this again and again many times until wherever you place your awareness in the whole body you can feel pushing easily.

If the pushing of the breath in the back of the throat is not easy to discern then try being aware of pushing as the chest expands when breathing or as the abdomen moves. If these are not clear then try to discern the pulse beat as the heart pumps or any other obvious form of pushing. Wherever there is movement there is also pushing. Wherever you begin you must continue to slowly develop your sensitivity so that you can discern pushing throughout the whole body. In some places it will be obvious and in other places subtle, but it is present everywhere throughout the body.

2. When you are satisfied that you can do this then try to discern hardness. Begin by discerning hardness in the teeth. Bite your teeth together and feel how hard they are. Then relax your bite and feel the hardness of the teeth. After you can feel this then try to discern hardness throughout the whole body in a systematic way from head to feet in the same way as you used to discern pushing. Care should be taken not to deliberately tense the body.

When you can discern hardness throughout the whole body then again look for pushing throughout the whole body. Alternate between these two, pushing and hardness, again and again discerning pushing throughout the whole body and then hardness throughout the whole body from head to feet. Repeat this process many times until you are satisfied that you can do it.

3. When you can discern pushing and hardness then try to discern roughness. Rub your tongue over the edge of your teeth and you will feel roughness, or brush your hand over the skin of your other arm and you will feel roughness. Now try to discern roughness throughout the whole body in a systematic way as above. If you can’t feel roughness try looking at pushing and hardness again and you may discern it together with them. Alternate among these three, pushing, hardness and roughness, again and again, discerning them throughout the whole body from head to feet. When you can discern roughness then continue again and again to discern pushing, hardness, roughness, one at a time throughout the whole body from head to feet. But if you see them simultaneously it is better.

4. When you are satisfied that you can discern these three characteristics then look for heaviness throughout the whole body. Begin by placing one hand on top of another in your lap and you will feel that the top hand feels heavy, or you can feel the heaviness of the head by bending it forward, or heaviness of the lower part of the body while sitting. Continue to practise systematically until you can discern heaviness throughout the whole body and then you should continue to look for four characteristics pushing, hardness, roughness and heaviness in turn throughout the whole body again and again.

5. When you are satisfied that you can discern these four characteristics then look for supporting throughout the whole body. Begin by relaxing your back so that your body bends forward. Then straighten your body and keep it straight and erect. The force which keeps the body straight, still, and erect is supporting. Continue to practise systematically until you can discern supporting throughout the whole body from head to feet. If you have difficulty in doing this then you can try to discern supporting together with hardness as this can make it easier to discern supporting. Then when you can discern supporting easily you should look for pushing, hardness, roughness, heaviness, and supporting throughout the whole body again and again.

6. When you can discern these five then look for softness by pressing your tongue against the inside of your lower lip to feel its softness. Then continue to practise systematically until you can discern softness throughout the whole body. Then you should relax your body and continue to practise systematically until you can discern softness throughout the whole body. You can now look for pushing, hardness, roughness, heaviness, supporting, and softness throughout the whole body repeatedly.

7. Next look for smoothness by wetting your lips and rubbing your tongue from side to side over them. Then practise as above until you can discern smoothness throughout the whole body and then look for seven characteristics throughout the whole body, one at a time.

8. Next look for lightness by raising a single finger up and down and feeling its lightness. If you feel lightness in this way, it is fine. But if you cannot feel it by doing so, then discern again heaviness. If you feel heaviness throughout the whole body, then look for lightness in the above-mentioned way to feel lightness. Practise until you can discern lightness throughout the whole body and then look for the eight characteristics as explained above.

9. Next look for hotness (or warmth) throughout the whole body. You can begin from any part of your body where heat is clearly felt. For example, begin by placing one hand on top of another in your lap and feel warmth in the place where both hands touch each other. This is usually very easy to do and then discern it systematically throughout the body. You can now discern nine characteristics.

10. Next look for coldness by feeling the coldness of the breath as it enters the nostrils and then discern it systematically throughout the body. You can now discern ten characteristics.

Note: The above ten characteristics are all known directly through the sense of touch, but the last two characteristics, flowing and cohesion, are known by inference based upon the other ten characteristics. That is the reason why we teach them last.

11.To discern cohesion be aware of how the body is being held together by the skin, flesh, and sinews. The blood is being held in by the skin, like water in a balloon. Without cohesion the body would fall into separate pieces and particles. The force of gravity which keeps the body stuck to the earth is also cohesion. Develop it as above.

12. To discern flowing begin by being aware of the flowing of saliva into the mouth, the flowing of blood through the veins, the flowing of wind into the lungs, or the flowing of heat throughout the body. Develop it as above.

If you experience difficulty trying to discern flowing or cohesion then you should firstly discern the other ten qualities again and again one at a time throughout the whole body. When you become skilled in this you will find that the quality of cohesion also becomes clear to you. If cohesion still does not become clear then pay attention again and again to just the qualities of pushing and hardness. Eventually you should feel as if the whole body is wrapped up in the coils of a rope. Then you can discern this as the quality of cohesion. If the quality of flowing does not become clear then pay attention together with the qualities of coldness, heat, or pushing and you should then be able to discern the quality of flowing.

When you can discern all these twelve characteristics clearly throughout the whole body from head to feet you should continue to discern them again and again in this same order. When you are satisfied that you can do this you should rearrange the order to the one first given above which was: hardness, roughness, heaviness, softness, smoothness, lightness, flowing, cohesion, heat, coldness, supporting, pushing. Continue to use this order and try to discern each characteristic one at a time from head to feet. You should try to develop this until you can do it quite quickly, even up to three rounds in a minute.

While practising in this way for some meditators the elements will not be balanced and there may be a tendency for some elements to become excessive and unbearable. In particular, hardness, heat, and pushing can become excessively strong. If this should occur you should pay more attention to the quality opposite to the one that is in excess and continue to develop concentration in that way. You may find that this will balance the elements again and it is for this purpose that twelve characteristics have been taught in the first place. When the elements are balanced it is easier to attain concentration.

In balancing the elements the pairs of opposites are: hardness and softness, roughness and smoothness, heaviness and lightness, flowing and cohesion, heat and coldness, supporting and pushing.

If one member of these pairs is in excess, balance it by paying attention to its opposite. For example if flowing is in excess pay more attention to cohesion, or if supporting is in excess pay more attention to pushing. The rest can be treated in a similar way.

Having now become skilled in the discernment of the twelve characteristics in the whole body and the characteristics having become clear, you should note the first six together at one sight as the earth element, the next two together at one sight as the water element, the next two as the fire element, and the last two as the wind element. You should continue to discern as earth, water, fire, and wind, in order to calm the mind and attain concentration. You should continue to do this again and again for hundreds, thousands, or millions of times.

At this point a good method to use is to take an overview of the body all at once and to continue to contemplate the four elements. In order to keep the mind calm and concentrated you should therefore not move the awareness from one part of the body to another, as before, but instead take an overall view of the body. It is usually best to take the overview as if you were looking from behind the shoulders. It can also be done as if looking from behind the head down, but this may lead to tension and imbalance of the elements in some meditators.

The sub-commentary to the Visuddhimagga (Pm 1.434-435) also says to develop concentration by giving attention in ten ways: In order, not too fast, not too slow, warding off distractions, going beyond the concept, discarding what is not clear, discerning the characteristics, and developing according to Adhicitta sutta, Anuttarasãtibhāva sutta, and bojjhaïga sutta.

1. In order
= anupubbato

The order refers to the order taught by the Buddha, which is earth, water, fire, and wind.

2. Not too fast = nātisãghato

3. Not too slow = nātisaõikato

If you note too fast then the four elements, which are the object of this meditation, will not be clearly seen. If you note too slowly you will not reach the end of the meditation.

4. Warding off distractions = vikkhepapañibāhanato

You should be sure to keep the mind only with the object of meditation, the four elements, and to not let it wander off to other objects. You should not pay attention to any other object except four elements while you are practising the four elements meditation and concentrating on them to attain access concentration.

5. Going beyond the concept = paõõattisamatikkamanato

You should not just mentally recite, ‘earth, water, fire, wind’, but be aware of the actual realities they represent: hardness, roughness, heaviness, softness, smoothness, lightness, flowing, cohesion, heat, coldness, supporting, pushing.

6. Discarding what is unclear = anupaññhānamuñcanato

When you can discern all twelve characteristics and are trying to develop calmness and concentration then you may temporarily leave out those characteristics which are unclear. This is not advisable if it leads to pain or tension because of an imbalance of the elements. You also need to keep at least one characteristic for each one of the four elements and you cannot just work on three, two, or one elements. If all twelve characteristics are clear then that is the best and you should not discard any.

7. Discerning the characteristics = lakkhaõato

When you begin to meditate and the natural characteristics of each element are not clear then you can also pay attention to their function. When the concentration gets better then you should concentrate on the natural characteristics (sabhāva lakkhaõa) of each of the four elements; the hardness and roughness of the earth element, the flowing and cohesion of the water element, the hotness and coldness of the fire element, and the supporting of the wind element. At this point you will only see elements and see them as not a person or self.

8. 9. and 10. These three suttas (Adhicitta sutta, Anuttarasãtibhāva sutta, and bojjhaïga sutta) advise to balance the five faculties (indriyas) of faith, effort, mindfulness, concentration, and understanding; and to balance the seven factors of enlightenment. As to the three Suttantas: the intention here is this: it should be understood that the three Suttantas, namely, those on Higher Consciousness (Adhicitta Sutta or Nimitta Sutta), on Unsurpassed Coolness (Anuttarasãtbhāva Sutta), and on skill in the Enlightenment Factors (Bojjhaïga-kosalla Sutta), have as their purpose the linking of energy or effort with concentration. I would like to mention these Suttas one by one for deeper understanding of the balancing the five controlling faculties and the seven factors of enlightenment.

8. Adhicitta Sutta (Nimitta Sutta)
Here, this Sutta should be understood to deal with Higher Consciousness, that is, Samatha Consciousness and Vipassanā Consciousness or Samatha Jhana Consciousness and Vipassanā Jhāna Consciousness:

‘Bhikkhus, there are three signs that should be given attention from time to time by a bhikkhu intent on higher consciousness.

(1) The sign of concentration should be given attention from time to time.

(2) The sign of exertion should be given attention from time to time.

(3) The sign of equanimity should be given attention from time to time.

If a bhikkhu intent on higher consciousness gives exclusive attention only to the sign of concentration, then his consciousness may conduce to idleness. If a bhikkhu intent on higher consciousness gives exclusive attention only to the sign of exertion, then his consciousness may conduce to agitation. If a bhikkhus intent on higher consciousness gives exclusive attention only to the sign of equanimity, then his consciousness may not become rightly concentrated for the destruction of taints (āsavas).

‘But, bhikkhus, when a bhikkhu intent on higher consciousness (1) gives attention from time to time to the sign of concentration, (2) gives attention from time to time to the sign of exertion, (3) gives attention from time to time to the sign of equanimity, then his consciousness becomes malleable wieldy and bright, it is not brittle and becomes rightly concentrated for the destruction of cankers. ‘

‘Bhikkhus, this is like a skilled goldsmith or goldsmith ‘s apprentice who prepares his furnace, heats it up and puts crude gold into it with tongs. he blows on it from time to time, sprinkles water on it from time to time, and looks at it from time to time.’

‘And if the goldsmith or goldsmith’s apprentice only blew on the crude gold, it would burn up and if he only sprinkled water on it, it would cool down, and if he only looked at it, it would not become refined properly. But when the goldsmith or goldsmiths apprentice blows on the crude gold from time to time, sprinkles water on it from time to time, and looks on at it from time to time, then it becomes malleable, wieldy and bright, it is not brittle and it submits rightly to being wrought; whatever kind of ornament he wants to work it into, whether a chain or a ring or a necklace or a gold fillet it serves his purpose. So too, bhikkhus, there are three signs that should be given attention from time to time by a bhikkhu intent on higher consciousness.

(1) The sign of concentration should be given attention to from time to time.

(2) The sign of exertion should be given attention to from time to time.

(3) The sign of equanimity should be given attention from time to time becomes rightly concentrated for the destruction of cankers.

He attains the ability to be a witness, through realization by direct-knowledge, of any state realizable by direct-knowledge to which he inclines his mind, whenever there is occasion, that is, if he attains the eight-attainments in this very life and if he had enough paramis accumulated in previous existences for the realization by direct-knowledge and for the attainment of higher consciousness.’ (A- 1-258-260)

9. Anuttarasãtibhava Sutta

This sutta deals with unsurpassed supreme Coolness, Nibbāna:

‘Bhikkhus, when a bhikkhu possesses six qualities (dhammas), he is able to realise the unsurpassed supreme Coolness, Nibbāna: Here, bhikkhus,

(1)
when the mind should be restrained, he restrains it;
(2)
when the mind should be exerted, he exerts it;
(3)
when the mind should be encouraged, he encourages it;
(4)
when the mind should be looked on with equanimity, he looks on with equanimity;
(5)
He is resolute on the unsurpassed superior state. Nibbāna, to be attained;

(6)
he delights in Nibbāna.
Possessing these six dhammas a bhikkhu is able to realise the unsurpassed supreme ‘Coolness’, Nibbāna. (A 2.379)

10. Bojjhanga-Kosalla Sutta (or Aggi Sutta)
Skill in the Enlightenment factors has already been dealt with in the explanation of skill in absorption in the passage beginning ‘Bhikkhus, when the mind becomes sluggish, it is not the time for developing the enlightenment factor of tranquillity,... (S 3.98-100). (See page-75)

The brief meaning of the Sutta is this: ‘when the mind becomes sluggish it is not the right time to develop the enlightenment factors of tranquillity, concentration, and equanimity, but it is the right time to develop the enlightenment factors of investigation of dhammas, effort, and rapture. On an occasion when the mind becomes excited or agitated, it is not the time to develop the enlightenment factors of the investigation of Dhamma, effort, and rapture, but it is the time to develop the enlightenment factor of tranquillity, concentration, and equanimity.’
Please look them up for yourself: Adhicitta sutta (Nimitta sutta) (Aïguttara 1. p. 258); Anuttarasãtibhava sutta (Aïguttara 2. p.379); Bojjhaïga sutta (Saüyutta 3. p.71-73).

As you continue to develop concentration based on the four elements and you begin to approach access (upacāra) concentration you will begin to see different kinds of light. For some meditators the light begins as a smoke-like grey colour. If you continue to discern the four elements in this grey colour, it will become whiter like cotton wool and then bright white, like clouds. At this point your whole body will appear as a white form. You should continue to concentrate on discerning the four elements in that white form and you will find it becomes clear like a block of ice or like a block of glass.

This transparent matter (råpa) is the five sensitivities (pasādas) and these we will call ‘transparent elements’. Of these five transparent elements the transparent body element (kāya pasāda) is found spread throughout the whole body. When the transparent body element, transparent eye element, transparent ear element, transparent transparent nose element, and transparent tongue element are seen at this stage they appear as lumps or blocks because you have not yet removed the three kinds of compactness (ghana). (See more below in the section containing theoretical explanations.)

If you continue to discern the four elements in the transparent element of the transparent form of the body you will find that it sparkles and emits light. After this light has been produced continuously for at least half an hour and you then discern the space element in that transparent form by looking for small spaces in it you will find that the transparent form breaks down into small particles called råpa kalāpas. Having reached this stage, which is purification of mind (citta-visuddhi), you can proceed to develop purification of view (diññhi visuddhi) by analysing råpa kalāpas. If, however, your light of concentration is weak and you wish to develop a particular samatha meditation it is best to change to samatha just before seeing the råpa kalāpas. From here you could develop the meditation on the 32 parts of the body. You could take a single part and develop the first jhāna by seeing it as repulsive, or you could use the colour of a part, as a kasiõa to develop concentration up to the fourth jhāna. After that you could proceed to develop the four protective meditations explained above.

If a meditator is a suddha vipassanā yānika individual (a person whose vehicle is pure insight) he should contemplate the four elements according to their individual characteristics until he can see the transparent elements (pasāda råpas), and until the light associated with upacāra concentration is bright and brilliant. He should then continue to develop his meditation until he can see the råpa kalāpas.

Method of Analysing Råpa Kalāpas
The råpa kalāpas fall into two groups, those which are transparent and those that are opaque. Only those råpa kalāpas which contain one of the five material transparent elements (pasāda råpa) are transparent, all other råpa kalāpas are opaque.

You should firstly begin to practise to discern the four elements, earth, water, fire, and wind, in individual råpa kalāpas. You will probably find that the råpa kalāpas are arising and passing away very, very quickly. At this point you will still not be able to analyse the råpa kalāpas because you still see the råpa kalāpas as small particles that have size. Since you have not yet removed the three kinds of compactness, santati ghana, samåha ghana, and kicca ghana, you are still in the realm of concepts (paññatti) and have not yet arrived at ultimate reality (paramattha).

Because you have not removed the concept of group and shape, there is the concept of a small lump or block remaining. If you do not analyse the dhātus (elements) further than this, but instead attempt to do vipassanā by contemplating the arising and passing away of these particles, then you would just be trying to do vipassanā based on concepts. So you must continue to analyse dhātus further in order to see the ultimate reality of råpas.

If you are unable to discern the four elements in single kalāpas because of the extremely fast arising and passing away of the råpa kalāpas, then you should not pay attention to the arising and passing away. It is just like you pretend not to see or notice someone whom you do not want to meet, but meet with anyway. Ignore the arising and passing away; simply concentrate and pay attention to the four elements in individual råpa kalāpas and stay aware of that.

If you are still unsuccessful you should again practise mindfulness of breathing up to fourth jhāna. When that fourth jhāna emits strong light you should pay attention alternately to the earth element in the whole body all at once, and then look for the earth element in a single kalāpa. Then pay attention to the water element in the whole body all at once, and then look for the water element in a single kalāpa. Then pay attention to the fire element in the whole body all at once, and then look for the fire element in a single kalāpa. Then pay attention to the wind element in the whole body all at once, and then look for the wind element in a single kalāpa. If you exercise in this way you will be able to discern the four elements in the transparent råpa kalāpas and opaque råpa kalāpas. Please try to see all of them simultaneously at a glance.

When you have succeeded in this then proceed to discern the four elements in råpa kalāpas of the eye base, ear base, nose base, tongue base, body base, and mind base each in turn. Discern the four elements in both the transparent and opaque råpa kalāpas of these six bases.

If you are still unsuccessful you should discern the characteristics one by one. You should reestablish your fourth jhāna. When that fourth jhāna emits strong light you should pay attention to hardness in the whole body all at once; and then look for the hardness in single kalāpa. In this case repeated practise is necessary. If you practise like this again and again, then you may be able to discern hardness in a single kalāpa. If you are successful in discerning hardness, then you should try the same procedure in discerning the remaining characteristics such as roughness, heaviness. In a single kalāpa, if hardness, roughness and heaviness are clear, the softness, smoothness and lightness will not be clear and vice versa. In the same way, if hotness in a single kalāpa is clear, then coldness will not be clear and vice versa. Therefore in a single kalāpa only eight characteristics are present; hardness, roughness, heaviness, flowing, cohesion, hotness, supporting and pushing, or hardness, roughness, heaviness, flowing, cohesion, coldness, supporting and pushing, or softness, smoothness, lightness, flowing, cohesion, hotness, supporting and pushing, or softness, smoothness, lightness, flowing, cohesion, coldness, supporting and pushing.

If you can discern these eight characteristics one by one in a single kalāpa, then try to see all of them simultaneously by increasing the numbers, for example: hardness and roughness, two together and so on.

Colour = vaõõa: Is found in every råpa kalāpa and is the object of seeing (råpa ārammaõa). It will be very easy to discern this kind of object råpa.

Odour, or smell = gandha: Is present in every råpa kalāpa. You should begin by discerning both the transparent nose element and the transparent bhavaõga mind element. To see these, you should discern the four elements in the nose and you will easily find the transparent nose element. This transparent nose element must be seen in the appropriate råpa kalāpas in the nose.

If you have successfully discerned the four elements in the transparent kalāpas and opaque kalāpas of the six sense bases mentioned above. then you will easily be able to discern the bright, luminous transparent mind element (bhavaïga), the mind-door (manodvāra). It is found located in the heart and arises depending on the heart basis (hadayavatthu råpas) which is made up of opaque kalāpas called hadaya dasaka kalāpas (kalāpas with heart as the tenth factor or heart-decad kalāpas).

Having thus discerned the transparent nose element and transparent mind element (bhavaïga) proceed to discern the odour of the råpa kalāpa that you chose to contemplate. Odour is a dhamma that can be known by either the nose consciousness or the mind consciousness. The nose consciousness arises depending on the transparent nose element. The mind consciousness arises attracted by the transparent mind element (bhavaïga) that itself depends upon the heart basis råpas. åāThat is why when you wish to discern the odour of råpa kalāpas, simultaneous discernment of transparent nose element and transparent mind element (bhavaïga) is necessary.

Flavour = rasa: Is present in every råpa kalāpa. While discerning both the transparent tongue element and transparent mind element (bhavaïga) discern the flavour or taste of the råpa kalāpa that you chose to contemplate. You can begin by discerning the flavour of saliva which is on the tongue. In a similar way to odour above, the flavour of an object can be known by either the tongue consciousness or the mind consciousness. These two elements must therefore both be discerned.

The abhidhamma commentary (abhi. com.2. p.388) states: Sabbopi panessapabhedo manodvārika javaneyeva labhati. This shows that the colour, odour, and flavour of an object can be known by just the mind consciousness, that is, insight-cognitive-process consciousness, on its own. Before your meditation gets strong you are using the nose and tongue consciousness to assist you to learn more easily how flavour and odour can be known by the mind consciousness. When your meditation is strong and powerful then you can know flavour and odour just by mind door insight-cognitive-process consciousness alone.

Nutritive essence = ojā: Is present in every råpa kalāpa. It is of four types: Nutritive essence (ojā) produced by kamma, citta, utu, and āhāra (kamma, mind, temperature and nutritive essence). Look inside any råpa kalāpa and you will find the nutritive essence like the dot of oil. From ojā, råpa kalāpas are seen to issue forth continuously.

(This method of multiplying and growth of kalāpas will be explained later.)

Life faculty = jãvita: Is a råpa which sustains the life of råpas produced by kamma. It is not found in råpas produced by citta, utu, or āhāra but only in those produced by kamma. The transparent element råpa kalāpas are produced only by kamma and so this is where you should begin to look for it. You should discern the transparent element råpa kalāpas and then search for jãvita in them. Jãvita sustains the life of only the råpas in the kalāpa in which it is present, and does not sustain the life of other kalāpas. While discerning you may see it as a tiny dot or element moving inside and sustaining the life of other materiality in its own kalāpa. This moving and sustaining action is the cause of conascent materiality in its own kalāpa.

After you have discerned jãvita in the transparent råpa kalāpas then you should also try to discern it in the opaque råpa kalāpas. There are three types of opauqe kalāpas which contain jãvita. One type, hadaya dasaka kalāpas (kalāpas with hadaya as the tenth factor) is found only in the heart whereas the other two bhāva dasaka kalāpas and jãvita navaka kalāpas (kalāpas with bhāva as the tenth factor and jãvita as the ninth factor respectivelyā) are found throughout the whole body. Therefore, if you can discern jãvita in an opaque kalāpa in any other place in the body besides the heart then you know that it must be either a bhāva dasaka kalāpa or a jãvita navaka kalāpa. To tell these two apart you need to be able to discern bhāva råpa.

Sex determining råpa = bhāva råpa: Is found throughout the whole body in all six sense bases, but it is an opaque råpa. After you have discerned jãvita in transparent råpa kalāpas and seen it in opaque råpa kalāpas you should look for bhāva råpa in the opaque råpa kalāpas where you found jãvita. If you find bhāva råpa then the kalāpa is a bhāva dasaka kalāpa and not a jãvita navaka kalāpa. In a male there is only male bhāva råpa, and in a female only female bhāva råpa. Male bhāva råpa is a quality by which you can know, ‘This is a man’. Female bhāva råpa is a quality by which you can know, ‘This is a woman’. When you are able to discern bhāva råpa continue to look for it throughout the body in the six bases; eye, ear, nose, tongue, body, and heart base. ​

Heart basis råpa = hadaya råpa; Is the råpa which supports the transparent mind element (bhavaïga) (also called mano dhātu or manodvāra) and the mind consciousness element (manoviññāõa dhātu). The mind consciousness element includes all types of consciousness except for the five sense consciousnesses; eye, ear, nose, tongue, and body. The hadaya is the place where the mano dhātu and manoviññāõa dhātu occur, and it has the characteristic of being the råpa on which they depend. To discern the hadaya råpa focus the mind on the transparent mind element (bhavaïga) and then try to discern the råpa kalāpas that support the transparent mind element and the mind consciousness which is discerning the transparent mind element. You should be able to find these råpa kalāpas in the lower part of the transparent mind element. These råpa kalāpas are hadaya dasaka kalāpas (kalāpas with hadaya as the tenth factor). They are opaque kalāpas and the hadayavatthu råpa in them is the support for the mano dhātu and manoviññāõa dhātu. But if you cannot discern the heart-base in this way, wiggle one of your fingers. Please discern the mind that arises in the place of bhavaïga and produces the wiggling of the finger. Then discern the base of that mind, that is the heart-base, which arises as a heart-decad kalāpa.

Analysing the Råpa Transparent Elements

The organ of the eye contains several kinds of råpas which are interspersed like rice flour and wheat flour mixed together. In the eye, there are two kinds of transparent elements mixed together; the transparent eye element and transparent body element. This means that the cakkhu dasaka råpa kalāpas and kāya dasaka råpa kalāpas are interspersed. The kāya dasaka kalāpas, which contain transparent body element, are found spread throughout the six sense bases and are interspersed with the cakkhu dasaka kalāpas in the eye, with the sota dasaka kalāpas in the ear, with the ghāna dasaka kalāpas in the nose, with the jivhā dasaka kalāpas in the tongue, and with the hadaya dasaka kalāpas in the heart. Bhāva dasaka kalāpas, which contain bhava as the tenth factor, are also spread throughout the six sense bases and are also interspersed with the transparent element kalāpas. To be able to see this you will need to begin to analyse the råpas of the transparent elements.

Transparent eye element = cakkhu pasāda: The transparent eye element is sensitive to the impinging of colour whereas the transparent body element is sensitive to the impinging of touch. This difference in sensitivity to objects allows you to recognize which is the transparent eye element and which is the transparent body element. Firstly discern the four elements in the organ of the eye and discern the transparent element of a transparent råpa kalāpa. Then look at the colour of the råpa kalāpas nearby. If you see that colours impinge on the transparent element you chose then it is the transparent eye element and the råpa kalāpas included in that transparent eye element are cakkhu dasaka kalāpas. If that colour does not impinge on the transparent element you are looking at, then it is not transparent eye element. It must be a transparent body element because there are only two types of transparent element in the eye.

Transparent body element = kāya pasāda: The transparent body element is sensitive to the impinging of touch which is the earth, fire, and wind elements. Find a transparent råpa kalāpa. Then look at the earth, fire, or wind element of the råpa kalāpas nearby. If you see one or more of these three elements impinge on the transparent element you chose then it is the transparent body element and the råpa kalāpas in that transparent body element are kāya dasaka kalāpas. In the same way as you did in the eye discern the kāya dasaka kalāpas in the ear, nose, tongue, body, and heart.

Transparent ear element = sota pasāda: The transparent ear element is sensitive to the impinging of sound. Discern the four elements in the organ of the ear and discern the transparent element of a transparent råpa kalāpa. Then listen to a sound, and if you see it impinge on the transparent element you chose then it is the transparent ear element and the råpa kalāpas in which transparent ear element includes are sota dasaka kalāpas. The discernment of the kāya dasaka kalāpas follows the same method as shown above for the eye.

Transparent nose element = ghāna pasāda: The transparent nose element is sensitive to the impinging of odour. Discern the four elements in the nose and discern the transparent element of a transparent råpa kalāpa. Then smell the odour of  råpa kalāpas of the body. If you see that odour impinge on that transparent element you chose then it is the transparent nose element and the råpa kalāpas in which transparent nose element includes are ghāna dasaka kalāpas.

Transparent tongue element = jivhā pasāda: The transparent tongue element is sensitive to the impinging of flavour. Discern the four elements in the tongue and discern the transparent element of a transparent råpa kalāpa. Then taste the flavour of råpa kalāpas near to it and if you see it impinge on that transparent element you chose then it is the transparent tongue element and the råpa kalāpas in the tongue are seen in the same way as for the eye.

The kāya dasaka kalāpas and bhāva dasaka kalāpas are found in all six sense bases and must be seen in each place in turn.

Method of Seeing Cittaja Råpa

All mano dhātu and manoviññāõa dhātu cittas that occur depending on the hadayavatthu råpa in the heart during the whole of one’s life are capable of producing cittaja ojā aññhamaka råpa kalāpas (mind produced kalāpas with ojā as the eighth factor). Every single citta is capable of producing a great number of these ojā aññhamaka kalāpas, which are spread throughout the whole body.

If you concentrate on the mind transparent element you will see that many cittas supported by the hadayavatthu råpa are continuously producing råpa kalāpas. If this is not clear at first, then concentrate on the mind transparent element and wiggle one of your fingers back and forth. You will see large numbers of råpa kalāpas being produced because of the mind wanting to move the finger and you will also see these råpas spread out through all six sense bases of the body. These are not transparent råpa kalāpas and if analysed are found to contain only eight råpas in each. (See charts below P.146)

Method of Seeing Utuja Råpa

The fire element contained in råpas produced by kamma, citta, utu, or āhāra is called utu (temperature). This fire element utu is capable of producing new utuja ojā aññhamaka råpa kalāpas (first generation from utu). These utuja ojā aññhamaka kalāpas also contain the fire element and they can also produce more utuja ojā aññhamaka kalāpas (second generation from utu). If the fire element is that which is present in a kammaja kalāpa, such as a cakkhu dasaka kalāpa, then this fire element, which is utu, is capable of producing four or five generations of utuja kalāpas as explained above. This happens only when the utu has reached its standing phase (thiti kāla). It is a law of råpas that they have strength only when they reach their standing phase.

Note: Ojā is also present in these utuja aññhamaka kalāpas. This ojā is also capable of producing generations of āhāraja ojā aññhamaka when it receives assistance from āhāraja ojā as well as digestive fire element. Therefore you should note that either the fire element or the ojā in a råpa kalāpa is capable of producing new råpas.

There is also mind produced fire element which is utu. When a normal sense-sphere mind causes the production of cittaja ojā aññhamaka kalāpas, these also contain fire element which is utu. This utu can also produce utuja ojā aññhamaka kalāpas (first generation from mind produced fire element). These utuja ojā aññhamaka kalāpas also contain fire element which can produce a further generation of utuja ojā aññhamaka kalāpas. This process can carry on for two or three generations.

The minds present during the practice of preliminary, access, and absorption concentration in samatha meditation, or during the practice of vipassanā; and the path and fruition minds are all capable of producing cittaja råpas. These cittaja råpas contain fire element which is utu which can produce many generations of ojā aññhamaka kalāpas not only internally but externally too. Depending on whether the power of understanding is great or little, or depending on the power of concentration these råpa kalāpas are produced in large or small numbers spreading out from the body. (See Pm 2.403, 428-429)

This process of multiplication and production of råpa kalāpas occurs only when the fire element, utu, has reached its standing phase (thiti kāla).

These cittaja råpa kalāpas also contain ojā, and when they receive assistance from āhāra ojā and digestive fire element they are capable of producing many generations of ojā aññhamaka āhāraja kalāpas, but these arise only inside the body not externally.

The āhāraja råpa kalāpas that will be mentioned below also contain fire element that is utu. When this utu reaches its standing phase it can produce many generations of utuja ojā aññhamaka kalāpas. in this way, it may produce ten to twelve generations of kalāpas, but with the assistance of special food such as the ojā of devas (divine nutritive essence) this process can continue for a long period of time. The utuja ojā aññhamaka kalāpas produced in this way also contain ojā, and with assistance from āhāraja ojā and digestive fire element, they can produce many generations of āhāraja ojā aññhamaka inside the body.

Method of Seeing âhāraja Råpa

The Visuddhimagga states: In the case of the four parts of the body, namely, contents of the stomach, faeces, pus, and urine, which are originated by temperature, eight types of råpa occur in the ojā aññhamaka kalāpas produced only by temperature. (Vs 2.223)

This shows that these four parts of the body consist of ojā aññhamaka kalāpas that are produced from temperature (utu) only. Therefore, when newly eaten food is still inside the stomach it consists of only utuja ojā aññhamaka kalāpas. With the assistance of the fire element in the jãvita navaka kalāpas, which make kammically produced digestive heat,  the ojā in these utuja ojā aññhamaka kalāpas can produce many generations of ojā aññhamaka kalāpas. These are råpas produced by nutriment (āhāraja), and can spread throughout the six sense bases. Nutriment taken on one day can produce āhāraja ojā aññhamaka kalāpas for up to seven days, while divine nutritive essence can do this for even one or two months. The nutriment taken on one day also gives support for the next seven days to the ojā in kammaja, cittaja, and utuja kalāpas, and nutriment-produced kalāpas.

The preceding nutritive-essence in nutriment-produced kalapas when supported by succeeding nutritive-essence in nutriment-produced kalāpas, can produce ten or twelve generations of nutriment-produced kalāpas, with the assistance of kammically produced digestive-heat.

In order to see these things you can meditate at the time of eating. The āhāraja råpas can be seen spreading throughout the body beginning from the mouth, throat, stomach, and intestines. Discern the four elements in the new food in the mouth, throat, stomach, and intestines, and you will see the råpa kalāpas there. Continue to look until you can see that the ojā in the råpa kalāpas of the food produces, with the assistance of the kammically produced digestive heat, new råpa kalāpas which spread throughout the body.

Alternately, you can see these things as you meditate later after eating. Having progressively developed concentration stage by stage, discern the four elements in the new food in the stomach, or in the intestines. Continue to look until you can see that the ojā in the aññhamaka kalāpas in the food causes, with the assistance of kammically produced digestive heat, āhāraja aññhamaka kalāpas to spread throughout the body. Analyse these kalāpas and discern the eight råpas found in each, and see that they are opaque kalāpas.

Develop concentration and then discern these āhāraja ojā aññhamaka kalāpas spreading through the body and reaching the eye. Discern the eight råpas found in these kalāpas in the eye, and note that the ojā found in these kalāpas is āhāraja ojā. When this āhāraja ojā meets with the ojā contained in the cakkhu dasaka kalāpa it assists the kammaja ojā found in the cakkhu dasaka kalāpas to produce four or five generations of råpa kalāpas with the assistance of kammically produced digestive fire element. The number of generations is dependent on the strength of assistance of both kamma and āhāraja ojā. Again in those four or five generations of råpa kalāpas there is fire element which is utu, and this utu, in its standing phase, can produce many generations of utuja ojā aññhamaka kalāpas. Try to discern this.

Also try to discern that the ojā of the kāya dasaka kalāpas, and bhāva dasaka kalāpas, with the assistance of the āhāraja ojā and kammically produced digestive fire element can produce four or five generations of āhāraja ojā aññhamaka kalāpas. Also the fire element, utu, contained in these many generations produces many more generations of utuja ojā aññhamaka kalāpas.

Also in the eye, there is ojā in every cittaja aññhaka kalāpaā. This cittaja ojā when it is assisted by the āhāraja ojā and kammically produced digestive fire element produces two or three generations of āhāraja ojā aññhamaka kalāpas. The fire element (utu) in these also produces many generations of utuja ojā aññhamaka kalāpas.

When a mind is a samatha, vipassanā, magga or phala citta then it is capable of producing many generations of cittaja ojā aññhamaka kalāpas within the body and the utu in these can produce utuja ojā aññhamaka kalāpas both inside and outside of the body. Light is the brilliance of colour of the vaõõa råpa in these cittaja kalāpas and utuja kalāpas.

As shown above in the eye, in every utuja aññhamaka kalāpa produced from the utu or fire element, whether it be kammaja fire element, cittaja fire element, utuja fire element, or āhāraja fire element, there is also ojā present. This utuja ojā can, with the assistance of āhāraja ojā and kammically produced digestive fire element, produce ten or twelve generations of råpa kalāpas. (See Pm 2.403)

Also the fire element, utu, contained in the āhāraja ojā aññhamaka kalāpas is capable of producing many utuja ojā aññhamaka kalāpas.

The way in which āhāraja ojā aññhamaka kalāpas are produced from food eaten and spread to be present in the eye has already been explained above. The ojā in these is called āhāraja ojā. When the āhāraja ojā of a preceding āhāraja ojā aññhamaka kalāpa is given assistance by the āhāraja ojā of a succeeding āhāraja ojā aññhamaka kalāpa and kammically produced digestive fire element, it can produce many generations of råpa kalāpas. The amount depends on the quality of the food and strength of the digestive fire element. In these āhāraja ojā aññhamaka kalāpas there is also fire element which is utu, and this can produce many new utuja ojā aññhamaka kalāpas.

When utu or ojā produce new kalāpas as described above they do it when they reach their standing phase only. In the production of råpa kalāpas whether it be for two, three, ten, or twelve generations, the last generation contains utu and ojā which cannot produce new utuja kalāpas and āhāraja kalāpas.

You should read through this description of the production of kalāpas carefully and look also at the following charts. Then by having a proper teacher and practising systematically you will become proficient in the discernment of the kalāpas produced by the four causes of kamma, citta, utu, and āhāra. In the same way as has been shown in the case of the eye base you should discern all the råpas in the other five bases and also in the 42 divisions of the body (Which will be explained after the following charts).

Chart of Types of Materiality

The 54 Types of Materiality at the Eye-Door

(The chart applies also for the ear-, nose-, tongue-, body-, and mind-doors)

	type
	eye-door decad kalapas1 (30 types of materiality)

	
	eye decad-kalāpas2
	body decad-kalāpas
	sex decad-kalāpas

	quality
	transparent
	transparent
	opaque

	origin
	kamma
	kamma
	kamma

	function
	sensitive to light3
	sensitive to touch

(earth, fire and air)
	sex determinant

	1

2

3

4

5

6

7

8

9

10
	earth element

water element

fire element

air element

colour

odour

flavour

nutritive essence

life faculty

transparent eye element4
	earth element

water element

fire element

air element

colour

odour

flavour

nutritive essence

life faculty

transparent body element
	earth element

water element

fire element

air element

colour

odour

flavour

nutritive essence

life faculty

sex materiality


	type
	eye-door octad kalapas (24 types of materiality)

	quality
	opaque
	opaque
	opaque

	origin
	consciousness
	temperature
	nutriment

	1

2

3

4

5

6

7

8
	earth element

water element

fire element

air element

colour

odour

flavour

nutritive essence
	earth element

water element

fire element

air element

colour

odour

flavour

nutritive essence
	earth element

water element

fire element

air element

colour

odour

flavour

nutritive essence


1 For the ear-, nose-, tongue-, body- and mind-door please substitute accordingly ‘ear-door decad​kalapas’, ‘nose-door decad-kalapas’ etc.

2 For the ear-, nose-, tongue-, and mind-door please substitute accordingly, but for the mind-door, please read HEART DECAD-KALAPAS and for the body-door please read only BODY- and SEX DECAD-KALâPAS (only 44 types of materiality)

3 For the mind-door, please read supporting the mind-element and mind-consciousness element

4 For the ear-, nose- and tongue-doors please substitute accordingly and for the mind-door, please read ‘heart materiality’

Detailed Method For Developing Four Elements Meditaion

By way of the 42 divisions of the body

There are 20 parts of the body in which earth element is predominant:

1. Head hairs = kesā



6. Flesh = maüsaü
2. Body hairs = lomā



7. Sinews = nahāru

3. Nails = nakhā




8. Bones = aññhi

4. Teeth = dantā




9. Bone marrow = aññhimiñjaü
5. Skin = taco




   10. Kidneys = vakkaü
11. Heart = hadayaü



16. Intestines = antaü
12. Liver = yakanaü



17. Mesentery or Entrails = antagunaü
13. Membrane = kilomakaü

18. contents of the stomach = udariyaü
14. Spleen = pihakaü



19. Faeces = karisaü
15. Lungs = papphāsaü


20. Brain = matthaluïgaü
Of these 20 parts all except gorge and faeces (dung) contain 44 råpas as shown in the charts above for the body door. Gorge and faeces contain only eight råpas and are made of only utuja aññhamaka kalāpas.

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

1. Bile = pittaü



7. Tears = assu (16)

2. Phlegm = semhaü


8. Grease = vasā

3. Pus = pubbo (8)



9. Saliva = kheëo (16)

4. Blood = lohitaü


10. Mucus = siïghānika (16)

5. Sweat = sedo (16)


11. Synovial fluid = lasikā

6. Fat = medo




12. Urine = muttaü (8)

Of these all except pus, sweat, tears, saliva, mucous, and urine contain 44 råpas as shown in the charts for the body door. Pus and urine have eight råpas, being only utuja aññhaka kalāpas. Sweat, tears, mucous, and saliva have 16 råpas being cittaja aññhaka kalāpas and utuja aññhaka kalāpas, and they are produced by either mind or temperature.

In order to see and discern all these råpas in each part of the body firstly develop concentration systematically and then analyse the råpa kalāpas in the six sense bases as shown in the charts above. When you are able to do this then discern the part of the body which you wish to contemplate. When you can discern that part then discern the four elements in it. When you see that part as a transparent form then look for the space in it and you will easily see the kalāpas (particles) making up that part of the body. If your meditation is strongly developed then as soon as you look for the four elements in a given part of the body you will easily see the råpa kalāpas. then analyse them and discern the different kinds of kalāpas present there. With knowledge divide and discern, as they really are, the kalāpas produced by kamma, mind, temperature, and nutriment.

When discerning the kalāpas in body hair and head hair, pay attention at the base of the hairs which are inside the skin. Look for the 44 types of råpas there first because the hair that is outside of the skin has an extremely small amount of kāya dasaka kalāpas and they will be very difficult to discern. In a similar way, in the nails of the fingers and toes you should pay more attention to the parts of them that are close to the flesh.

Four Parts in the Body in which Fire Element is Predominant

There are four parts (here we would rather say components) of the body in which heat is predominant:

1. santappana tejo 
= 
heat that warms the body 

2. jãrana tejo


= 
heat that causes maturing and aging

3. óāha tejo


= 
heat of fever

4. pācaka tejo


= 
digestive heat (mode of jãvita navaka kalāpas)

These four components of the body do not possess shape or form like the parts in which earth or water are predominant. They are made only of opaque råpa kalāpas in which heat is predominant. so you will have to look for kalāpas in which fire element is predominant in order to see these components of the body. If they are not clear then contemplate them at a past time when you had a fever.

six components in which wind element is predominant

There are six components in which wind element is predominant:

1. uddhaïgama vātā
= rising winds.

2. adhogama vātā

= descending winds.

3. kucchisaya vātā

= wind in the abdomen outside the intestines or in the belly.

4. koññhasaya vātā
= wind inside the intestines or bowels.

5. aïgamangānusārino vātā = winds that course through all the limbs.

6. assāsa passāsaso
= in and out breath.

Of these, all, except the in and out breath, consist of 33 råpas each. They are made up of four types of kalāpas:

1. jãvita navaka kalāpas
= 
kalāpas with jãvita as the ninth factor (9 råpas).

2. cittaja aññhaka kalāpas
= 
kalāpas with mind produced ojā as the eighth factor 

(8 råpas).

3. utuja aññhaka kalāpas
= 
kalāpas with temperature produced ojā as the 

eighth factor (8 råpas).

4. āhāraja aññhaka kalāpas
= 
kalāpas with nutriment produced ojā as the eighth 

factor (8 råpas).

These four types of kalāpas contain a total of 33 råpas.

The in and out breath contains only nine råpas found in what is called a cittaja sadda navaka kalāpa (kalāpa with mind produced sound as the ninth factorā). These kalāpas contain earth, water, fire, wind, colour, odour, flavour, nutritive essence, and sound.

The in and out breath is produced by the mind, and to see this you have to discern that it is produced by consciousness present in the transparent mind element, supported by the heart basis råpas. Every consciousness, including bhavaïga, which arises depending on the heart basis produces the in-and-out breath. When you see this breath being produced there then discern the four elements in it and you will see the kalāpas making it up. In each of these kalāpas you will find nine råpas including sound. Practise until you can see this.

To analyse the other five types firstly discern each type of wind and then discern the four elements in each. You will then see the råpa kalāpas which should then be analysed to see all 33 råpas present in them.

Nine kinds of Råpa Kalāpas produced by Kamma

In examining the råpas in the six sense bases and  42 divisions of the body you will find that there are nine kinds of råpa kalāpas produced by kamma:

1. cakkhu dasaka (eye),

2. sota dasaka (ear),

3. ghāna dasaka (nose),

4. jivhā dasaka (tongue),

5. kāya dasaka (body),

6. itthi bhāva dasaka (female),

7. pumbhāva dasaka (male),

8. hadayavatthu dasaka (heart),

9. jãvita navaka (life).

These kammaja råpas arise in the present because of kamma performed in the past life. Kammaja råpas present in the past life were caused by kamma performed in the life previous to it. Kammaja råpas that will arise in the next life in the future will be caused by either kamma done in this present life or that performed in a previous life. To know which kamma they are the result of, whether dāna, sãla, or bhāvanā, you will need to be able to discern the råpas and nāmas of the past and future. Only then will you understand and experience this for yourself. This will come later in paccaya pariggaha ñāõa (the knowledge of discerning cause and effect). At the present stage you just have to accept provisionally that these råpas are produced by kamma.

It should also be noted that the above råpas produced by kamma, mind, temperature, or nutriment, which are real råpas, will later be contemplated by vipassanā ñāõa as anicca, dukkha, and anatta. There are also artificial råpas mixed together with råpas produced by mind, temperature, and nutriment. They are explained below.

Eight kinds of Råpa kalāpas produced by Mind

1. cittaja suddhaññhaka kalāpa = the simple kalāpa with ojā as the eighth factor āproduced by mind. It is found in all six sense bases and most of the 42 divisions of the body. It is a real råpa that can be used as the object of vipassanā practice.

2. kāya viññatti navaka kalāpa = bodily intimation as the ninth factor kalāpa. Having
discerned the mind transparent element (bhavaïga) wiggle one of your fingers back and forth. You will see many råpa kalāpas produced by mind which, when analysed, contain only eight råpas, when the movement of bodily intimation is added it makes nine.

3. lahutā ekadasaka kalāpa = is a kalāpa with eleven factors; the basic eight factors plus lahutā, mudutā, and kammaññatā (lightness, softness, and wieldiness).

4. kāya viññatti lahutādi dvādasaka kalāpa = is a kalāpa which has twelve factors, the basic eight plus kāya viññatti, lahutā, mudutā, and kammaññatā.

5. vacã viññatti dasaka kalāpa = is a kalāpa which contains ten råpas; the basic eight plus verbal intimation and sound. Recite the letters ‘a, b, c’ aloud. Now, discern the mind transparent element and then recite the letters ‘a, b, c’ again and see the råpas caused by mind spreading to the throat, vocal chords, and other places that take part in producing sound. Also discern separately the earth element present in the cittaja kalāpa rubbing against the earth element in the kammaja kalāpas (which produces sound) in the place where sound is produced and the verbal intimation involved.

6. vacã viññatti sadda lahutādi terasaka kalāpa = a kalāpa with 13 factors; the basic eight plus vacã viññatti, sound, lahutā, mudutā, and kammaññatā.

7. assāsa passāsa cittaja sadda navaka kalāpa = a mind produced kalāpa with nine factors; the basic eight plus sound. This is a real råpas and a suitable object for vipassanā.

8. assāsa passāsa cittaja sadda lahutādidvādasaka kalāpa = a mind produced kalāpa with twelve factors; the basic eight plus sound, lahutā, mudutā, and kammaññatā.

Note: In 7. and 8. the sound is the sound of breathing. The kalāpas containing artificial råpas mixed with real råpas should be discerned at the time of discerning nāma and råpa (mentality and materiality) but later when applying the three characteristics during vipassanā they should not be contemplated.

Four kinds of Råpa kalāpas produced by Temperature

1. utuja suddhaññhaka kalāpa
= 
a kalāpa produced by temperature containing 

eight factors; thebasic eight. It is a real råpa.

2. utuja sadda navaka kalāpa
= 
a kalāpa produced by temperature containing

nine factors; the basic eight plus sound. It is a real råpa.

3. lahutādekadasaka kalāpa

= 
a kalāpa with the basic eightfactors plus lahutā, 

mudutā, and
kammaññatā. It is mixed together with aritificial råpa.

4. sadda lahutādidvādasaka kalāpa = a kalāpa containing twelve factors; the basic 

eight plus sound, lahutā, mudutā, and 

kammaññatā. This is also mixed together with artificial råpa.

Of these the first is found throughout the six sense bases and in most of the 42 parts of the body. The second is the kalāpa involved in making sound in the stomach and other types of similar sounds. These first two kalāpas can be found internally and externally. The third and fourth have artificial råpas mixed up in them and are not objects for vipassanā contemplation, but should be discerned at the stage in the practice when nāmas and råpas (mentality and materiality) are discerned. These last two are not found externally in inanimate objects, but are found internally in oneself and externally in other living beings.

Two kinds of Råpa kalāpas produced by Nutriment

1. āhāraja suddaññhaka kalāpa
= 
kalāpa with ojā as the eighth factor ā

produced by nutriment.

2. lahutādekadasaka kalāpa
= 
It contains the basic eight factors plus lahutā, 

mudutā, and kammaññatā.

Of these two kalāpas the first consists of real råpas, is found throughout the six sense bases and in most of the 42 divisions of the body, and is suitable for vipassanā contemplation. The second is found throughout the six sense bases and in most of the 42 divisions of the body. This kalāpa consists of eight factors which are real råpas and three factors (lahutā, mudutā, and kammaññatā) which are artificial råpas. The eight factors which are real råpas are suitable for vipassanā contemplation, but the three factors which are artificial råpas are not suitable for vipassanā contemplation. Both these kalāpas occur internally in oneself, and externally in other living beings.

Three kinds of Sound

1. assāsa passāsa cittaja sadda navaka kalāpa = the sound of breathing.

2. vacã viññatti dasaka kalāpa 
= the sound of speech.

3. utuja sadda navaka kalāpa
= the sound of the stomach, of the wind, etc.

Of these, the first and second are only found in living beings and the third (utuja sadda navaka kalāpa) is found in both living and inanimate objects. The third includes all sounds except the first two. The vacã viññatti råpa in the vacã viññatti dasaka kalāpa is an artificial råpa and is not suitable for vipassanā contemplation, but the other råpas present in the kalāpa are real and are suitable for vipassanā contemplation. All the råpas in the assāsa passāsa cittaja sadda navaka kalāpa and the utuja sadda navaka kalāpa are suitable for vipassanā contemplation.

Discerning the Four Lakkhaõa Råpas

Only when you are able to discern the råpas present at the time of conception and development of the embryo in the womb, will you be able to discern upacaya (growth of matter). As for santati, jaratā, and aniccatā they are just the arising, standing, and passing away of the real råpas of the six sense bases or 42 divisions of the body. Firstly discern an individual råpa kalāpa and analyse it to see if it contains 8, 9, or 10 factors. Then try to see all the real råpas present in a kalāpa arising, standing, and passing away together. After that discern the arising, standing, and passing away of all the real råpas present in the six sense bases and 42 divisionsof the body all at once. The råpa kalāpas do not all arise, stand, and pass away simultaneously; they are not in phase.

The time for Contemplating as ‘Råpas’

Firstly discern separately in each of the six sense bases the 54 or 44 real råpas present. Then try also to discern in each as many of the artificial råpas as you can. Then discern all the råpas in one base all together according to their characteristic of being molested by change. Then taking all the råpas in each base together contemplate them as ‘Råpa, råpa’ or ‘These are råpa’ or ‘These are råpa dhammas’. You can do the same for each of the 42 divisions of the body.

The Characteristic of Being Molested by Change

This means that the råpas are changing in intensity from hot to cold, hard to soft, rough to smooth, but their natural characteristic of hardness, flowing, heat, and support does not change. When it is hot the intensity of heat in the råpas in the body can increase to unbearable levels, and when it is cold the coolness can reach unbearable levels. Thus there is an constant changing of intensities in råpas in a kalāpa as they continuously molest each other internally and externally.

To summarise:

1. Before you have seen råpa kalāpas, develop concentration up to upacāra concentration by seeing the four elements; earth, water, fire, wind.

2. When you can see the råpa kalāpas analyse them to see all the råpas in each kalāpa, for example as earth, water, fire, wind, colour, odour, flavour, nutritive essence, life-faculty, transparent eye element.

3. Then discern: all the råpas in a single sense base, all the råpas in a single part of the body, all the råpas in all six sense bases, and all the råpas in all 42 divisionsof the body. Then having seen that they all have the characteristic of changing, note them as ‘Råpa, råpa’, ‘Råpa dhammas, råpa dhammas’ or ‘This is råpa, this is råpa’.

Theoretical Explanations for Råpa Kammaññhāna

The Dhammas that must be contemplated by one doing Vipassanā Meditation

Bhikkhus, without fully knowing, without comprehending, without detaching from, without abandoning the All one is unable to end suffering ....

Bhikkhus, by fully knowing, by comprehending, by detaching from, by abandoning the All one is able to end suffering.

Sabbaü bhikkhave anabhijānaü aparijānaü avirājayaü apajahaü abhabbo dukkhakkhayāya.... .Sabbaü ca kho bhikkhave abhijānaü parijānaü virājayaü pajahaü bhabbo dukkhakkhayāya. (Sālayataõa saüyutta, sabbavagga, pathama aparijānana sutta) (S 2.249-250)

The commentary to this sutta explains further that it is spoken with reference to the three pariññās (full understanding). It says:

Iti imasmiü sutte tissopi pariññā kathitā honti. Abhijāna’nti hi vacanena ñātapariññā kathitā, parijānan’ti vacena tiraõapariññā, virājayaü pajaha’nti dvihi pahānapariññāti. (S-com 3.6)

This means that fully knowing refers to ñāta pariññā, comprehending refers to tiraõa pariññā, and the last two, detaching from and abandoning, refer to pahāna pariññā (full understanding as the known, as investigating, and as abandoning).

Therefore only by fully understanding (pariññā) all the råpas and nāmas of the five aggregates of clinging in these three ways will one be capable of removing desire and craving for them and be able to make an end to suffering. Furthermore the sub-commentary to the Visuddhimagga commentary says: Taïhi anavasesato pariññeyyaü, ekaüsato virājjitabbaü. (Pm 2.358)

This means that the five aggregates of clinging which are the objects of vipassanā must first be completely discerned without exception. Then, in order to remove desire and craving for those råpas and nāmas, the sub-commentary instructs to see the three characteristics of all those råpas and nāmas which are the objects of vipassanā contemplation.

According to these texts a meditator must firstly be able to discern all the råpas and nāmas which make up the five aggregates of clinging individually. In doing so:

The knowledge that analyses all the råpas individually is called råpa pariccheda ñāõa. The knowledge that analyses all the nāmas individually is called nāma pariccheda ñāõa. The knowledge that analyses the råpas and nāmas as two separate groups is called nāma råpa pariccheda ñāõa.

These three ñāõas are also known by a separate set of names as the knowledge of discerning materiality (råpa pariggaha ñāõa), the knowledge of discerning mentality (aråpa pariggaha ñāõa), and the knowledge of discerning mentality-materiality (nāma råpa pariggaha ñāõa). Furthermore, at this stage the knowledge that understands ‘There is no person, being, or soul, but only råpas and nāmas exist’ is called the knowledge of distinguishing mentality-materiality (nāma råpa vavaññhana ñāõa).

A person who is endeavouring to discern all of the råpas and nāmas may leave out those connected with jhāna if he has not attained jhāna, but if he is able to attain jhāna he should discern and contemplate with vipassanā knowledge the råpas and nāmas associated with whichever of the jhānas he has attained. This is the knowledge of the Noble Truth of Dukkha (Dukkha-sacca dhammas).

Secondly, the causes of those råpas and nāmas must be known correctly as they really are. This knowledge is the knowledge of discernment of cause and conditions (paccaya pariggaha ñāõa). This is the knowledge of the Noble Truth of the Origin of Dukkha (Samudaya-sacca dhammas).

Because these two knowledges, nāma råpa pariccheda ñāõa and paccaya pariggaha ñāõa, know clearly, distinctly, and properly the dhammas that are the objects of vipassanā knowledge these two are also called ñāta pariññā (full understanding of the known).

Thirdly, the impermanent, unpleasant, and impersonal nature of all råpas, nāmas, and their causes must be clearly seen. During the stages of insight from the knowledge of comprehension (sammasana ñāõa) onwards, which constitute vipassanā, these råpas, nāmas, and their causes are contemplated by seeing the three characteristics of each of them.

Of these insight knowledge (vipassanā ñāõas), two which are the knowledge of comprehension and the knowledge of rising and falling (sammasana ñāõa and udayabbaya ñāõa), whose function is to investigate and discern the impermanence, unpleasant, and impersonal characteristics of all råpas, nāmas, and their causes, are called tiraõa pariññā (full understanding of investigating).

From the knowledge of dissolution (bhaïga ñāõa) up through the remaining insight knowledges (vipassanā ñāõas) only the passing away of all råpas, nāmas and their causes is known, together with the anicca, dukkha, and anatta characteristics of those dhammas. at that time the defilements are removed temporarily and so these ñāõas are called pahāna pariññā (full understanding as abandoning).

The Noble Path Knowledges (ariyamagga ñāõas) remove without remainder the ignorance (avijjā) or delusion (moha) which cloud the mind and make it unable to know: All the råpas and nāmas which are dukkha sacca, the causes of these råpas and nāmas which are samudaya sacca, and the anicca, dukkha, and anatta nature of dukkha sacca and samudaya sacca. the Noble Paths (ariyamaggas) have the function and power to complete the function of knowing these dhammas and to complete the function of investigation of these dhammas as anicca, dukkha, and anatta they are given the name of ñāta pariññā and tiraõa pariññā. They are also called pahāna pariññā because they remove defilements without remainder, which cloud the mind and make it unable to know the Four Noble Truths.

A meditator must endeavour to attain complete knowledge of all the materiality (råpas) and mentality (nāmas) which make up the five aggregates of clinging by developing these three pariññas. For this reason the meditator should firstly know, learn, and memorise all the materiality and mentality. Below is an explanation of råpas.

28 Råpas

Four Great Elements = mahā bhåtas

Earth element = pathavã dhātu




Garupathavi group


Lahupathavã group




1. Hardness




2. Softness




3. Roughness



4. Smoothness




5. Heaviness




6. Lightness

Water element = āpo dhātu




1. Flowing




2. Cohesion

Fire element = tejo dhatu




1. Heat





2. Coldness

Wind element = vāyo dhātu




1. Supporting



2. Pushing

Pasāda råpas = transparent råpas or five transparent elements (also called sensitivities)


1. cakkhu pasāda 
= 
transparent element of the eye

2. sota pasāda

= 
transparent element of the ear

3. ghāna pasāda

= 
transparent element of the nose

4. jivha pasāda

= 
transparent element of the tongue

5. kāya pasāda

= 
transparent element of the body (is dispersed through
out the whole body)

Gocara råpas = sense fields or the seven råpa objects 

1. råpa
= colour

2. sadda
= sounds

3. gandha
= odour

4. rasa
= flavours 

5. phoññhabba = tangibility = earth element

6. fire element

7. wind element

The earth, fire, and wind element taken together constitute the objects of touch or tangible objects. If they are counted separately as three fields or objects then there are seven objects or fields of råpas. When calculating the 28 råpas, phoññhabba (tangibility) is excluded, because the phoññhabba råpas, earth, fire, and wind are already counted separately within the four mahā bhåtas.

Bhāva råpa = råpas of sex, 2 kinds

1. itthi bhāva råpa

= råpas which cause one to be female (femininity)

2. purisa bhāva råpa
= råpas which cause one to be male (masculinity)

In any individual only one of these two råpas is present, in females only the råpas which cause one to be female and in males only the råpas which cause one to be male. Bhāva råpa is found throughout the whole body.

Hadaya råpa = heart råpa

1. hadayavatthu råpa = the heart basis which is the råpa depending on which the mind element, or mind consciousness element rests.

The hadaya råpa is found as hadaya dasaka kalāpas which are distributed in the blood in the cavity of the heart. Because it is the place where the mind-element or mind-consciousness-element (mano dhātu or manoviññāõa dhātu) resides it is called the heart base.

Jãvita råpa = life force

1.
jãvitindriya
= life faculty råpa

This råpa is found throughout the whole body and it sustains the life of råpas produced by kamma (kammaja råpas).

âhāra råpa = nutriment råpa

1. kabalikāra āhāra = nutriment, is nutritive essence (ojā) found in edible food.

Oja råpa is present in all kalāpas even the ones originated by kamma, citta, or utu. In those cases it is called kammaja ojā, cittaja ojā, or utuja ojā respectively. In order to avoid confusion it should be noted here that only the ojā derived from ojā in the edible food which has been swallowed is called āhāraja ojā. when one has swallowed new food and it is inside the stomach, but has not yet been absorbed and distributed through the body then the ojā in that stage is still called utuja ojā.

With the aid of the digestive fire of the life-nonad-kalāpas (jãvita navaka kalāpas) which is tejo dhātu the new food is digested and this produces a new supply of nutriment-octad-kalāpas (ojā aññhamaka råpa kalāpas). These råpas are called nutriment-octad-kalāpas produced by nutriment (āhāraja ojā aññhamaka råpas). The ojā in these āhāraja ojā aññhamaka råpa kalāpas is called nutriment produced by nutriment (āhāraja ojā).

The above 18 types of råpa dhammas are called (1) sabhāva råpas (natural råpas) because they each possess a natural characteristic such as hardness. 

These 18 types of råpa are also called (2) salakkhaõa råpas (general characteristic råpas) because they possess the general characteristics of all nāmas and råpas: being impermanent because they arise and pass away, being painful because they are subject to arising and passing away, and being not-self because they are not possessed of any permanent, stable essence, soul, or self. 

Because these 18 types of råpa arise with kamma, citta, utu, and āhāra as their causes they are also called (3) nipphanna råpas (produced råpas). 

Because these 18 types of råpa are constantly unstable and change in intensities from hot to cold, hard to soft, etc., they are called (4) råpa råpa (concrete or real råpa). 

 Because these 18 types of råpa are suitable for applying the three characteristics of anicca, dukkha, and anatta and therefore suitable objects for vipassanā contemplation they are also called (5) sammasana råpas (råpas suitable for contemplation). 

Non-Concretely Produced Matter

The remaining 10 types of råpa that will be listed below are not like those 18 above but are:

1. asabhāva råpas


= 
råpas without natural characteristics.

2. alakkhaõa råpas

= 
råpas without the three characteristics.

3. anippanna råpas

= 
unproduced råpas: because they do not arise 






directly from the four main causes of matter but exist as modalities or attributes of concretely produced matter.

4. aråpa råpas



= 
artificial råpas.

5. asammasana råpas

= 
råpas not suitable for vipassanā contemplation.

Pariccheda råpa
= delimitating råpa

1. ākāsa dhātu
= space element

That råpa which keeps each råpa particle from becoming mixed with another, which causes the råpa particles to be able to remain separate, and which is the space between råpa kalāpas is called pariccheda råpa.

Viññatti råpa = råpas of intimation, two kinds

1. kāya viññatti = bodily intimation, actions or movements of the body which cause communication (body language).

2.
vacã viññatti = verbal intimation, actions of speech which cause communication.

The actions which cause another person to know one’s thoughts or desires are called viññatti råpa. Kāya viññatti is the communication of ones thoughts or desires through bodily intimation such as signalling a person to come by a gesture of the hand.

Vacã viññatti is the communication of ones thoughts or desires through the sound of speech such as calling a person to come by saying, ‘Please come here’. It is said that because kāya and vacã viññatti are caused or produced by mind these råpas cannot be put into non-living things which do not have minds (e.g. cassette tapes). They are found only in the sound and movements of living beings.

Vãkara råpa = materiality as alteration, five kinds

1. lahutā = lightness


(a) the lightness of real råpas produced by mind (citta)


(b) the lightness of real råpas produced by temperature or heat (utu)


(c) the lightness of real råpas produced by nutriment (āhāra)

2. mudutā = softness


(a) the softness of real råpas produced by citta


(b) the softness of real råpas produced by utu


(c) the softness of real råpas produced by āhāra

3. kammaññata = wieldiness of matter


(a) the wieldiness of real råpas produced by citta


(b) the wieldiness of real råpas produced by utu



(c) the wieldiness of real råpas produced by āhāra

These three råpas lahutā, mudutā, and kammaññata together with the preceding two råpas, kāya viññatti and vacã viññatti are called the five kinds of materiality as alteration (vãkāra råpa).

Lakkhaõa råpa = matter as characteristic, four kinds

1.
upacaya = growth of matter or production of materiality.


(a)
It has the characteristic of occuring at the initial generation of the real råpas of one life.

(b) It causes growth or completion of the faculties. It causes the appropriate



råpas to reach sufficiency and to grow and increase.

2.santati
 = continuity of matter. It ensures the continuity of real råpas in one


life after the faculties have developed.

The Buddha taught the arising of råpas in the above two ways by dividing it up into two time periods, one from conception till the development of the faculties eye, ear, etc. and one after completion of the faculties. These two råpas are the arising stage (uppādā) of real råpas.

3. 
jaratā  = 
ageing or maturing of real råpas. This is the stage of standing (ñhiti) of real råpas.

4.
aniccatā = dissolution of real råpas. It is the stage of dissolution, disappearance (bhaïga) of
real råpas.

The 18 real råpas or concretely produced matter, and the 10 artificial råpas give a total of 28 kinds of råpa. Of these 28 råpas the earth, water, fire, and wind råpas are called elements (dhātus), great essentials (mahā bhutas) or essential matter (bhåta råpas). The other 24 kinds of råpa are called upādā råpas (derived materiality) because they arise depending on the four great elements.

The Nature of råpas

These 28 types of råpa cannot exist independently or individually but can only exist in a group which is called a råpa kalāpa. The smallest combination or agglomeration of råpas is called ghana. The råpas in one råpa kalāpa are:

ekuppāda

= they arise together at the same time.

ekanirodha
= they cease together at the same time.

ekanissaya
= they depend on the same råpas in the same kalāpa.

The derived materialities (upādā råpas) present in one råpa kalāpa are derived from or depend on the four elements present. They are not dependent on the four elements present in another råpa kalāpa. Furthermore the four elements in one kalāpa are interdependent on each other. Both the four elements and the upādā råpas in one kalāpa are not dependent on the four elements in another kalāpa. Amongst råpas that arise together in one kalāpa, the upādā råpas depend on the mahā bhåtas and the mahā bhåtas depend on each other.

In order to see with insight knowledge (ñāõa) these råpas at the level of ultimate reality as they truly are and to see that the upādā råpas are dependent on bhåta råpas and bhåta råpas are dependent on bhåta råpas it is first necessary to be able to see the råpa kalāpas. When a meditator is able to see råpa kalāpas then he will also be able to see the ultimate realities present in each and whether there are eight, nine, ten, or more råpas in each. Then he must also endeavour to know the natural characteristics and properties of each of these råpas by separating each out with ñāõa. Only then will he be able to know the ultimate reality of råpa. In these notes this method of seeing råpa kalāpas is called ‘analysis of elements’.

In the mahāgopālaka sutta of majjhima nikāya, målapaõõāsa, mahāyamaka vagga, the Buddha says: ‘Bhikkhus, in the same way a bhikkhu possessed of eleven qualities is incapable of growth, development, or greatness in this Teaching and Discipline. (M 1.281-282)

Of these eleven qualities one enumerated by the Buddha is:

Here, bhikkhus, a bhikkhu does not understand råpa.

Which is explained further by the Buddha to mean:

Bhikkhus, here in this Teaching a bhikkhu does not understand as it really is that, ‘Whatever råpa there is, all råpa is the four great elements and the råpa derived from the four great elements’. by not understanding thus a bhikkhu does not understand råpa.

The commentary to this says:

What is ‘not understanding råpa’? of the four great elements and derived materialities he does not understand them in two ways as to number and as to cause of arising. Not understanding the number means not understanding the 25 råpas that come in the pāëi texts which are: eye, ear, nose, tongue, and body base; sights, sounds, smells, flavours, and touches; female, and male faculty; life faculty; bodily, and vocal intimation; space element; water element; lightness, softness, and wieldiness of matter; growth, continuity, ageing, and impermanence of matter; nutriment of food.

Thus in the same way as a cowherd who does not understand the number of his cows, a bhikkhu not understanding the number of råpas is not capable of discerning materiality, of distinguishing mentality, of discerning mentality-materiality and their causes; of noting and applying the three characteristics and of reaching the goal of meditation.

Just as that cowherd’s herd does not increase, so too in this dispensation a bhikkhu does not grow in virtue, concentration, insight, path, fruit, or Nibbāna. Just as that cowherd does not enjoy the five products of cows, so too that bhikkhu does not enjoy the five groups of Dhamma that are the virtue, concentration, understanding, freedom, and the understanding and seeing of freedom of an Arahant.

Not understanding the cause of arising of råpas means not understanding, ‘These råpas have one cause of arising, these have two causes, these have three causes, and these have four causes’. Just as a cowherd who does not know the colours, or appearance of his cows, in that same way a bhikkhu not understanding the causes of arising of råpas is not capable of discerning materiality, of distinguishing mentality, .... (as above) ... freedom of an Arahant. (M-ññha 2.163-164)

A meditator who really wishes to attain magga, phala, and Nibbāna should pay special attention to these words of the Buddha. To be able to know the number of råpas and their causes of arising it is necessary to be able to discern råpa kalāpas individually and to be able to analyse them. For without being able to analyse råpa kalāpas one will not be able to differentiate which råpas are caused by kamma, which by mind, which by temperature, and which by nutriment. Therefore without being able to analyse råpa kalāpas there is no way whatsoever one can be said to have seen ultimate reality.

Three Kinds of Compactness of råpa

To be able to see the ultimate reality of råpas a meditator has to break down the three kinds of compactness called råpa ghana. The sub-commentary explains that there are three kinds of compactness related to råpas. It says:

Ghanavinibbhogan’ti santati samåha kicca ghanānaü vinibbhujanaü vivecanaü.

(M. sub-com.1.p. 365)

Translation: The breaking down of compactness means the breaking down of santati (continuity), samåha (grouping), and kicca (function) compactness.

1. santati ghana: the compactness of continuity

In all råpa kalāpas, whether they are produced by kamma, citta, utu, or āhāra, there is always fire element present (tejo dhātu). This fire element is also called utu (temperature). This fire element or utu causes the arising and multiplication of new utuja ojā aññhamaka råpa kalāpas which are kalāpas produced by temperature with nutritive-essence as the eighth factor. These contain earth, water, fire, wind, colour, odour, flavour, and nutritive essence.

Let us for example take the case of a råpa kalāpa with transparent eye element as the tenth factoråā. If we analyse this kalāpa we will find ten factors; the above eight plus life faculty and eye sensitivity. Amongst these ten factors fire element is also present. That fire element causes the production and multiplication of kalāpas with ojā as their eighth factor.

Also in this way every time råpa reaches its standing phase the fire element in cakkhu dasaka kalāpas causes utuja ojā aññhamaka kalāpas to arise for four or five generations. The last kalāpas of this series contain fire element which cannot produce further kalāpas. Other råpa kalāpas should be understood to behave in a similar way.

The tejo dhātu of some råpa kalāpas causes multiplication of kalāpas four or five times, some others can cause it to happen many more times. All of the utuja ojā aññhamaka kalāpas produced in these various ways are called råpas produced by utu.

In a similar way as has been shown above, nutriment that is consumed is made of utuja ojā aññhamaka råpas which each contain ojā. This ojā while not yet absorbed into the body and dispersed is still utuja råpa. Of the 42 divisions of the body it is known as ’contents of the stomach’. This utuja ojā is digested with the aid of the kammically derived fire of the stomach (the fire contained in a type of jãvita navaka kalāpa), and is absorbed and spread through the body in the form of ojā aññhamaka kalāpas. These ojā aññhamaka råpas are called āhāraja ojā aññhamaka kalāpas (kalāpas derived from food).

With the aid of this āhāraja ojā and kammically produced digestive-heat, the ojā of the kammaja kalāpa, cittaja kalāpa, and utuja kalāpa is able to multiply and produce a series of ojā aññhamaka råpas from three to twelve times in succession. If the food that is consumed has nutritive essence which is strong then according to its strength many generations of ojā aññhamaka råpas can be produced in succession.

When a meditator can see all these processes distinctly and separately and can discern each individual råpa kalāpa in these processes then he is said to have removed santati ghana, the compactness of continuity. The same explanation applies to the kalāpas produced by kamma and mind.

2. samåha ghana: = the compactness of grouping

The breaking down of the compactness of grouping comes with the separation of paramattha råpas, the seeing with insight-knowledge (ñāõa) of the individual natural characteristics of each individual paramattha råpa in each råpa kalāpa, whether there are eight, nine, or ten råpas in a kalāpa.

3. Kicca ghana: = the compactness of function

The breaking down of the compactness of function occurs when one is able to see with wisdom the functions performed by each individual paramattha råpa present in a råpa kalāpa.

To break down all three forms of compactness a meditator will need to be able to discern the characteristic, function, manifestation, and proximate cause of each paramattha råpa present in any particular råpa kalāpa. To see these things a meditator will need to develop one of two levels of concentration, either upacāra samadhi or appanā samadhi (access or absorption concentration).

Purification of Mind

Do all the eight factors of the noble path need to be developed?

A meditator who wishes to attain Nibbāna should recall that in the dhammacakka sutta, the mahāsatipaññhāna sutta, and in other suttas, the path of practice that leads to the cessation of dukkha is always taught to consist of eight factors, from sammā diññhi (Right View) up to sammā samādhi (right concentration). Only when all eight factors are present can a meditator reach Nibbāna, which is the cessation of dukkha.

Of these eight factors, right concentration is defined as the first, second, third, and fourth jhānas by the Buddha in various suttas, especially in mahāsatipaññhāna sutta (D 2.250-251, M 1.89) This method of teaching is called either ukkaññha niddesa method or majjhedãpaka method. The ukkaññha niddesa method shows the best concentration for basing one’s vipassanā practice upon. The majjhedãpaka method points to the middle four of all nine types of samādhi. It points to the råpavacara samādhi (concentration of the fine-material-sphere) and this must be taken together with the highest samādhi of the kamāvacara (sensual plane), which is access concentration (upacāra samādhi), and with the immaterial-sphere concentrations (aråpavacara samādhis) which occur on either side of the råpavacara samādhi. So when the Buddha gives the four jhānas as an example of right concentration it should be understood that all nine types of concentration are meant.

So it can be seen that a meditator must possess sammā samādhi to do vipassanā and to attain Nibbāna. Those who take the view that there is no need to develop samādhi to attain Nibbāna, have in effect removed one factor from the path and made it into a sevenfold path. Each meditator should consider for himself whether by practising a sevenfold path he will be able to reach Nibbāna or not.

To develop the seven stages of purification a meditator must first develop the purification of virtue (sãla visuddhi) followed by purification of mind (citta visuddhi). Having achieved purification of mind he can develop the purification of view (diññhi visuddhi).

In the abhidhammattha saïgaha it is stated that:

Lakkhaõa rasa paccupaññhāna padaññhāna vasena nāma råpa pariggho diññhivisuddhi nāma. (chapter 9, visuddhibhedo)

Which translates as:

The discerning of mentality (nāma) and materiality (råpa) according to characteristic, function, manifestation, and proximate cause is called purification of view.

Discerning of materiality according to characteristic, function, manifestation and proximate cause

If you want to define each aspect of materiality according to characteristic, etc., you must first choose the kalāpa which you want to analyse, for example, an eye-decad-kalāpa, and then you must define the materiality which you are interested in, for example, the earth-element. In the eye-door, there are 54 types of materiality and you should define them one by one. In the same way you must treat the other doors, fourty-two divisions, etc., as mentioned in the charts above. Now I will explain them one by one, and you should learn them by heart. Then you will be able to break down the three types of compactness.

(1) The earth-element (pañhavãdhātu):

The great essentials are called elements (dhātu) in the sense that they bear their own intrinsic natures. The earth element is so called because, like the earth, it serves as a support or foundation for the coexisting material phenomena in its own kalāpa. The word pañhavã comes from a root meaning to expand or spread out, and thus the earth element represents the principle of extension.

The earth element has the characteristic of hardness. Its function is to act as a foundation for the other coexisting primary elements and derived materialities in its own kalāpa. It has the manifestation as receiving coexisting materialities in its own kalāpa. Its proximate cause is the other three great primary elements in its own kalāpa.

In this body the earth element taken as reduced to fine dust and powdered to the size of the smallest atom might amount to an average doõa measure full. And that is held together by conjoining through cohesion and prevented from being scattered by the water element measuring half as much. Being maintained and kept guarded by the fire element so that it may not lapse into a wet and slippery state through the water-element, which has trickling as its essence, and distended by the wind-element, it does not scattered or dissipated. Instead of getting scattered or dissipated, it arrives at the alternative states of the female and male sex, etc., and manifests smallness, bigness, length, shortness, toughness, rigidity and so on. Because of these reasons the other three elements in its own kalāpas become the proximate cause of the earth-element.

(2) The water-element (āpodhatu):

The water-element, or fluidity, is the material factor that makes different particles of matter cohere or that makes the other three elements in its own kalāpa cohere, thereby preventing them from being scattered about. There are two types of water-element: the water-element with the ingredients or constituents (sasambhāra-āpo), and the water-element with the characteristic of cohesion or flowing (lakkhaõa-āpo). While you are practising the four-elements meditation, before you see small particles and cannot define or analyse them, you see sasambhāra-āpo, that is you see water-element which is flowing like water in a water pipe, or which is cohering like water in a drop because you cannot yet break down the three types of compactness. Hence you cannot yet see ultimate reality, but you see just a concept. But if you see small particles and break down the three types of compactness, then you will be able to discern lakkhaõa-āpo, that is, cohesion which holds together the other three coexisting elements and derived materialities in its own kalāpa. In a small particle the characteristic of flowing is not flowing like water in a river or stream but just the wetness is spreading out the other coexisting elements in its own kalāpas, and makes them cohere, thereby preventing them from being scattered about.

The water element has the characteristic of flowing or trickling or oozing. Its function is to intensify the coexisting materialities in its own kalāpa. It is manifested as the holding together or cohesion of material phenomena in its own kalāpa. Its proximate cause is the other three great essentials (great primary elements) in its own kalāpa.

The Abhidhamma holds that unlike the other three great essentials, the water element cannot be physically sensed because it is not a tangible object and cannot be perceived by body-door consciousnesses. it must be known inferentially from the cohesion of observed matter, and it is the object of insight-knowledge.

The water-element, which is founded on earth, maintained by fire and distended by wind, is a condition for the other three great primaries by acting as their cohesion. Hence the other three primary elements become the proximate cause of the water-element.

(3) The fire element (tejodhātu):

The fire element has the characteristic of heat. Its function is to mature maintain or ripen other material phenomena in its own kalāpa. It is manifested as a continuous supply of softness. Its proximate cause is the other three great primary elements in its own kalāpa.

Both heat and cold are modes in which the fire element is experienced. here the fire element that burns up what is eaten and drunk, and is the mode of warming, has the characteristic of heat, being established on earth, held together by water, and distended by wind, maintains this body and ensures its proper appearance. this body, being maintained by it, shows no putrefaction. So the other three primary elements in its kalāpa become its proximate cause.

(4) The air-element or wind-element (vāyodhātu);

The air-element or wind-element is the principle of motion and pressure.

The wind-element has the characteristic of distending or supporting the coexisting material phenomena in its own kalāpa. Its function is to cause motion in the other material phenomena. It is manifested as conveying to other places. Its proximate cause is the other three great essentials in its own kalāpa. It is experienced as tangible pressure.

Conveying (abhinãhāra): ‘Conveying’ is acting as cause for the successive arising at adjacent locations or points of the conglomeration of elements. The wind element blows: it is stirred; the meaning is that the conglomeration of elements is made to move or go by its action. The ultimate realities cannot move or go from one location to another because their life span is very short and they do not have enough time to move. As soon as they arise they perish. When the mind of intention arises to move, that mind can produce many generations of kalāpas. The wind-element of those mind-produced kalāpas causes the new kalāpas successively arise at adjacent locations. That type of occurrence in kalāpas is called motion.

The wind-element that courses through all the limbs and has the characteristic of moving and distending, being founded upon earth, held together by water, and maintained by fire, distends this body. The body, being distended, does not collapse, but stands erect, and being propelled by the other motile wind-element, it shows intimation and it flexes and extends and it wriggles the hands and feet, doing so in the postures comprising walking, standing, sitting and lying down. So this mechanism of elements carries on like a magic trick, deceiving foolish people with the male and female sex and so on. The wind-element can do its function depending on the other three elements. Therefore its proximate cause is the other three great essentials in its kalāpa.

Sensitive material phenomena (pasādaråpa)

Sensitive material phenomena or transparent elements are five types of matter located in each of the five sense organs. The sensitivity is to be distinguished from the gross sense organ which functions as its support. What is conventionally called the eye is spoken of in the Abhidhamma as the composite eye, the eye with the ingredients or constituents (sasambhāra-cakkhu), a compound of various material phenomena. As mentioned in the above chart, there are 54 types of materiality in the eye-door. There is also another type of kalāpa, called life-nonad-kalāpa in the eye, as that type of kalāpa is present throughout the whole body. So there are altogether 63 types of materiality in the eye-door. They are called sasambhāra-cakkhu. Among these is eye-sensitivity, the transparent-eye-element (cakkhu-pasāda), the sensitive substance in the retina that registers light and colour and serves as a physical base and door for eye-consciousness and its associated mental factors.

Ear-sensitivity or the transparent-ear-element (sota-pasāda) is to be found inside the ear-hole, ‘in the place shaped like a finger-stall and surrounded by fine brown hairs’; it is the sensitive substance that registers sounds and serves as a physical base and door for ear-consciousness and its associated mental factors.

Nose-sensitivity or the transparent-nose-element (ghāna-pasāda) is to be found inside the nasal orifice, as the substance that registers smells. Tongue-sensitivity or the transparent tongue element (jivhā-pasāda) is to be found diffused over the tongue, serving to register tastes. And body-sensitivity or the transparent-body-element (kāya-pasāda) extends all over the organic body ‘like a liquid that soaks a layer of cotton’, and serves to register tactile sensations (tangible objects).

(5) The transparent-eye-element
The characteristic of eye-transparent-element is the sensitivity of the primary elements (in its kalāpa) that are ready for the impact of visible data; or its characteristic is the sensitivity of primary elements (in its kalāpa) originated by kamma caused by the craving to see. Its function is to connect a cognitive-process to a visible datum as its object or to fetch the cognitive-process to a visible object, that is, to pull the mind to a visible object. It is manifested as the footing or foundation or base of eye-consciousness and the mental factors associated with it. Its proximate cause is the primary elements (in its own kalāpa) born of kamma springing from the craving to see.

If you have understood dependent origination by your insight knowledge then you will be able to discern the second type of characteristic and see the kamma, accumulated in one of previous existences, based on ignorance, craving and clinging, produces the present resultant aggregates including your eye, and so on. Each of the other sensitive material phenomena – the ear, the nose, the tongue, and the body – should be similarly understood, with appropriate substitutions.

(6) The transparent ear elementtransparent ear element
The characteristic of the transparent ear element is the sensitivity of the primary elements (in its kalāpa) that are ready for the impact of sounds; or its characteristic is the sensitivity of the primary elements in its kalāpa originated by kamma born from the craving to hear. Its function is to connect a cognitive-process to the sound as its object, or to fetch the cognitive-process to the sound, that is to pull the mind to the sound. It is manifested as the footing or foundation or base of ear-consciousness and the mental factors associated with it. Its proximate cause is the primary elements (in its own kalāpa) born of kamma springing from the craving to hear.

(7) The transparent nose element

The characteristic of the transparent nose element is the sensitivity of primary elements (in its kalāpa) that are ready for the impact of odours; or its characteristic is the sensitivity of primary elements (in its own kalāpa) originated by kamma springing from the craving to smell. Its function is to connect a cognitive-process to the odour as its object, or to fetch the cognitive-process to the odours, that is, to pull the mind to the odour. It is manifested as the footing or foundation or base of nose-consciousness and the mental factors associated with it. Its proximate cause is the primary elements (in its kalāpa) born of kamma springing from the craving to smell.

(8) The transparent tongue element

The characteristic of the transparent tongue element is the sensitivity of the primary elements (in its kalāpa) that are ready for the impact of flavours; or its characteristic is the sensitivity of the primary elements (in its kalāpa) originated by kamma springing from the craving to taste. Its function is to connect a cognitive-process to the flavour as its object, or to fetch the cognitive-process to the flavours, that is, to pull the mind to the flavour. It is manifested as the footing or foundation or base of tongue-consciousness and the mental factors associated with it. Its proximate cause is primary elements (in its own kalāpa) born of kamma springing from craving to taste.

(9) The body-transparent-element

The characteristic of the body-transparent-element is the sensitivity of primary elements (in its kalāpa) that are ready for the impact of tangible data; or its characteristic is the sensitivity of the primary elements (in its own kalāpa) originated by kamma springing from the craving to touch. Its function is to connect a cognitive-process to tangible object, or to fetch the cognitive-process to the tangible object, that is, to pull the mind to the tangible object. It is manifested as the footing or foundation or base of body-consciousness and the mental factors associated with it. Its proximate cause is primary elements (in its kalāpa) born of kamma springing from the craving to touch.

Objective material phenomena (gocararåpa).

Objective material phenomena or field materialities are the five sense fields which serve as the objective supports for the corresponding types of sense consciousness. It should be noted that the tangible object is constituted by three of the great essentials: the earth element experienced as hardness, roughness, heaviness, or softness, smoothness, lightness; the fire element, experienced as heat or cold; and the wind element, experienced as supporting or pressure. The water element, being the principle of cohesion, is not, according to Abhidhamma, included in the tangible datum. The other four sense objects – colour or visible form, etc., – are types of derived matter.

(10) Colour or visible datum

Visible datum has the characteristic of impinging on the transparent-eye-element. Its function is to be the objective field of eye-consciousness and the mental factors associated with it. It is manifested as the resort of that too. Its proximate cause is the four great primary elements in its own kalāpa.

(11) Sound

Sound has the characteristic of impinging on the transparent ear element. Its function is to be the objective field of ear-consciousness and the mental factors associated with it. It is manifested as the resort of that too. Its proximate cause is the four great primary elements in its own kalāpa.

(12) Odour

Odour has the characteristic of impinging on the transparent nose element. Its function is to be the objective fields of nose-consciousness and the mental factors associated with it. It is manifested as the resort of that too. Its proximate cause is the four great primary elements in its own kalāpa.

(13) Flavour

Flavour has the characteristic of impinging on the transparent tongue element. Its function is to be the objective field of tongue-consciousness and the mental factors associated with it. It is manifested as the resort of that too. Its proximate cause is the four great primary elements in its own kalāpa.

Impinging on (abhighāta)

Abhighāto ca visayavisayãnaü aññamaññaü abhimukhãbhāvo yogyadesāvaññhānaü abhighāto viyāti katvā. (Pm 2.89)

Impinging on: Impinging on means that the object and sensitive material phenomena (visaya and visayã) arise at a suitable place or direction facing each other as if striking on or impinging on each other. They do not really strike each other.

Object and resort (visaya and gocara)

Eye-consciousness takes only colour or visible datum as its object, but not any other object; this is objective field (visaya), this is also the resort (gocara). The same explanation applies to the other objects and sensitive material phenomena.

(14) The feminity faculty or Female-sex-materiality

The feminity faculty has the characteristic of the female sex. Its function is to show the feminity, that ‘this is female’. It is manifested as the reason for the mark, sign, work, and ways of the female; that is, for the sexual structure of the body, for its feminine feature, for the typical feminine occupation, and for the typical feminine deportment. Its proximate cause is the four great primary elements in its own kalāpa.

(15) The masculinity faculty or Male sex materiality

The masculinity faculty has the characteristic of the male sex. Its function is to show masculinity, that ‘this is a male’. It is manifested as the reason for the mark, sign, work, and ways of the male, that is for the sexual structure of the body, for its masculine feature, for the typical masculine occupation, and for the typical masculine deportment. Its proximate cause is the four great primary elements in its own kalāpa.

Both these material phenomena of sex are coextensive with whole body, as body sensitivity is. But it does not follow that they have to be called either ‘located in the space where body-sensitivity is located’ or ‘located in the space where that is not located’. Like the natures of visible data, these do not mix.

(16​) The life faculty or Life-Materiality

The life faculty is the material counterpart of the mental life faculty, one of the seven universal mental factors (cetasikas). Life or vitality is called a faculty because it has a dominating influence over all other factors which arise dependent upon life.

The life faculty has the characteristic of maintaining conascent kinds of matter at the moment of their presence. Its function is to make them occur. It is manifested in the establishing of their presence. Its proximate cause is the four great primary elements (in its own kalāpa).

And although it has the capacity consisting in the characteristic of maintaining, etc., yet it only maintains conascent kinds of matter in its own kalāpa at the moment of presence, as water does lotuses and so on. Though dhammas arise due to their own conditions, it maintains them, as a wet-nurse does a prince. And it occurs itself only through its connection with the dhammas that occur, like a pilot; it does not cause occurrence after dissolution, because of its own absence and that of what has to be make to occur. It does not prolong presence at the moment of dissolution because it is itself dissolving, like the flame of a lamp when the wick and the oil are getting used up. But it must not be regarded as destitute of power, to maintain, make occur, and make present, because it does accomplish each of these functions at the moment stated.

(17) Heart-materiality

According to the Pāëi commentators, the heart serves as the physical support for all consciousness (cittas) other than the two sets of fivefold sense consciousness (dvipañcaviññāõa) which take their respective sensitivites as their bases. In the canonical Abhidhamma the heart-base is not expressly mentioned. The Paññhana, the last book of the Abhidhamma Piñaka, simply speaks of ‘that matter in dependence on which the mind-element and the mind-consciousness- element (manodhātu and manoviññadhātu) occur’. (1.4) The commentaries, however, subsequently specify ‘that matter’ to be the heart-base, a cavity situated within the physical heart. It is to be found in dependence on the blood inside the heart. Inside it there is a hollow which is the size of a punāga seed’s bed where half a pasata measure of blood is kept. That blood is a group of small particles only. As mentioned in the above chart there are 54 types of materiality. The heart-base is one of them.

The heart-base has the characteristic of being the material support for the mind element and the mind-consciousness element. Its function is to uphold them. It is manifested as the carrying of these elements. Its proximate cause is the four great primary elements in its kalāpa.

It is to be found in dependence on the blood inside the heart and is assisted by the four great primary elements and maintained by the life faculty. It serves as the physical basis for the mind-element and mind-consciousness-element and for the mental factors associated with them.

(18) Nutriment-Materiality or physical nutriment or Edible food.

Nutriment-Materiality has the characteristic of nutritive-essence, that is, the nutritional substance contained in gross edible food. Its function is to sustain the physical body. It is manifested as the consolidating or as the fortifying of the body. Its proximate cause is gross edible food, which is the base of nutritive-essence.

It is a term for the nutritive-essence by means of which living beings sustain themselves.

(1) The nutritional substance contained in gross edible food is also called Edible food (Kabaëãkārāhāra) figuratively. If you can discern the four elements contained in gross edible food systematically you can see by your insight knowledge that gross edible food is just a group of small particles which are the nutritive-essence octad kalapas produced by temperature contained in each of them. When one swallowed fresh edible food, and it is still inside stomach or intestine, and has not yet been absorbed and distributed throughout the body, then the nutritive-essence, contained in those kalāpas is still called temperature-produced nutritive-essence, which is also called edible food (Kabaëãkārāhāra) figuratively because it cannot be the direct supporting cause of four types of nutritive-essence – kamma-produced nutritive-essence, mind-produced nutritive-essence, temperature-produced nutritive-essence, and nutriment-produced nutritive-essence. These four can produce new generations of identical kalapas respectively.

(2) With the aid of the digestive fire of the life-faculty-nonad kalāpas which is the fire-element arising due to kamma, the fresh edible food is digested and the nutritional substance (oja) contained in the gross or fresh edible food produces a new supply of nutritive-essence-octad kalapas. These kalapas are called nutriment-produced nutritive-essence-octad kalapas. The nutritive-essence in these nutriment-produced nutritive-essence-octad kalapas is called nutriment-produced nutritive-essence. This nutriment-produced nutritive-essence is also called Edible food (Kabaëãkārāhāra) figuratively, because it is a conditioning dhamma for this physical body. It also reinforces the material groups born of all four causes, keeping them strong and fresh so that they can continue to arise in succession.

(3) The internal nutriment contained in the material groups born of all four causes: kamma, consciousness, temperature and nutritive-essence, also serves as a condition by reinforcing the internal material phenomena coexisting with it in its own group and the material phenomena in other groups situated in the body. What does this mean? – With the aid of the above-mentioned nutriment-produced nutritive-essence, and the digestive fire the kamma-produced nutritive-essence, mind-produced nutritive-essence, temperature-produced nutritive-essence, or the preceding nutriment-produced nutritive-essence all produce new generations of nutriment-produced-octad kalāpas respectively. So the nutritive-essence contained in those kalāpas born of all four causes is also called Edible food (Kabaëãkārāhāra) figuratively.

Why are these above-mentioned three types of nutritive essence are called Edible food (Kabaëãkārāhāra) figuratively? Ultimate realities including the three types of nutritive-essence arise and pass away very very quickly. As soon as they arise they pass away. There is no time to swallow them. But new generations born of temperature are successively arising and passing away. And again nutritive-essence alone cannot be swallowed, because you cannot extract solely the nutritive-essence from a kalāpa. It is inseparable from the other eight types of materiality contained in the kalāpa (avinibbhoga). You can swallow a group of these kalāpas which are successively arising and passing away. So they are figuratively called Edible food. As mentioned before, when they are swallowed with the aid of digestive fire, they can produce new generations and sustain the physical body. But if they are not swallowed they cannot do so. Therefore the Buddha says, ‘Edible food’, not just ‘food’.

There are two types of nutriment-produced nutritive-essence-octad kalāpa, preceding kalāpa and succeeding kalāpa. The nutritive-essence contained in the preceding nutriment-produced kalāpas, when it is supported by the nutritive-essence contained in succeeding nutriment-produced kalapas, produces ten or twelve new nutritive-essence-octad kalāpas with the aid of the digestive fire of the life-faculty-nonad kalāpas. In the same way the nutritive-essence contained in succeeding nutriment-produced kalāpas can also support to the nutritive-essence contained in preceding kamma-produced kalāpa, mind-produced kalāpa, and temperature-produced kalāpa, and these nutritive-essences also can produce a new supply of nutritive-essence-octad kalāpas with the aid of digestive fire. In this way nutriment-materiality to sustains the physical body.

(19) Delineating materiality (pariccheda råpa) or the space element (ākāsadhātu)

Space, as understood in the Abhidhamma, is not bare geometric extension but the void region that delineates and separates objects and groups of material phenomena (kalāpas), enabling them to be perceived as distinct.

The space element has the characteristic of delimiting matter. Its function is to display the boundaries of matter. It is manifested as the confines of matter, or as the state of gaps and apertures. Its proximate cause is the matter delineated.

it is on account of it that one can say of material dhammas thus delineated that ‘this is above, below, around that’.

Intimating material phenomena (Viññattiråpa)

Viññatti, intimation, is that by means of which one communicates one’s ideas, feelings and altitudes to another. There are two means of intimation bodily and verbal.

(20) Bodily intimation (kāyaviññatti)

Bodily intimation is the mode and the alteration in the consciousness-originated wind-element (the consciousness-originated four great primary elements in which wind-element is predominant) that causes the occurrence of moving, this mode and alteration are a condition for the stiffening, upholding and moving of the conascent material body. Its function is to display intention. It is manifested as the cause of bodily excitement. Its proximate cause is the consciousness-originated wind-element.

it is called ‘bodily intimation (kāyaviññatti)’ because it is the cause of the indication of intention by means of bodily movement. Moving forward, and so forth should be understood to occur owing to the movement of the four kinds of matter that are temperature-produced materiality, which are interlocked with the consciousness-produced materiality moved by that intimation, that is when consciousness-born matter moves, the kinds of matter born of temperature, kamma and nutriment move too because they are bound up with it, like a piece of dry cow-dung thrown into a river’s current.

It is the mode and the alteration of what? Of the consciousness-originated four primary elements that have the wind-element in the predominant capability. What is that capability? It is a special modification in the consciousness-originated wind element which causes the body to move in ways that reveal one’s intentions.

(21) Verbal intimation (Vacãviññatti)

Verbal intimation is the mode  and the alteration in the consciousness-originated earth-element that causes that occurrence of speech utterance. this mode and alteration are a condition for the vibration in clung-to matter (in this case the vocal apparatus). Its function is to display intention. It is manifested as the cause of the voice (verbal expression). Its proximate cause is the consciousness-originated earth-element.

it is called ‘verbal intimation’ because it is the cause of the indication of intention by means of the voice and because it is intimatable through speech. For, just as, on seeing a sign for water consisting of an ox skull, hung up in the forest, it is indicated that ‘there is water here’, so too, on noticing either bodily shaking or the voice intention is indicated. It is a special modification in the consciousness-originated earth-element which issues in speech by which one reveals one’s intentions.

(22) Lightness of matter

Lightness of matter has the characteristic of non-sluggishness of real materiality produced by consciousness, temperature or nutritive-essense. Its function is to dispel heaviness of those three types of matter. It is manifested as ease of mobility. Its proximate cause is those three types of light matter.

(23) Malleability of matter

Malleability of matter has the characteristic of non-stiffness or non-rigidity of real materiality produced by consciousness, temperature or nutritive-essence. Its function is to dispel stiffness or rigidity of those three types of matter. It is manifested as non-opposition to any kind of action. Its proximate causes is those three types of malleable matter.

(24) Wieldiness of matter

Wieldiness of matter has the characteristic of wieldiness (of real materiality produced by consciousness, temperature and nutritive-essence) that is favourable to bodily action. Its function is to dispel unwieldiness. It is manifested as non-weakness of matter. Its proximate cause is wieldy matter.

These three occur together. Lightness means ease of movement. Light matter can be moved quickly. Malleability means ease of bending, twisting or alteration of shape. Malleable matter easily takes on a new shape.

Wieldiness means ease of use. Wieldy matter is easy to control and manipulate. It conforms to the user's desire rapidly and without the expenditure of taxing effort. 
(25) Growth of materiality or production of materiality

Growth of materiality or production of materiality has the characteristic of setting up. Its function is to make material emerge in the first instance or for the first time. It is manifested as launching. Its proximate cause is grown matter or matter produced.

(26) Continuity of materiality

Continuity of materiality has the characteristic of occurrence. Its function is manifested as non-interruption. Its proximate cause is matter that is to be anchored.

Both of these are terms for matter at its birth (jāti); but owing to the difference of mode, and according to the susceptibility to instruction, the teaching in the summary (Uddesa) in the Dhammasaïgaõã is given as ‘growth and continuity’; but since there is no difference in meaning here, consequently in the description (Niddesa) of these words ‘the setting up (ācaya) of the sense-bases is the growth of ‘matter’ (upacara) and ‘the growth of matter is the continuity of matter (santati)’ is said. (Abhi 1.171-178) in the commentary (Abhi-com 1.363), after saying ‘It is genesis that is called ‘setting up’‘, increase that is called ‘growth’, occurrence that is called ‘continuity’‘, a simile is given. ‘Genesis as setting up is like the time when water comes up in a hole dug in a river bank; increase as growth is like the time when it fills the hole; occurrence as continuity is like the time when it overflows’. Setting up means the sense base. Growth means the appearance of others in addition to the sense base. Continuity means the repeated creation of others in addition to the sense base. (Visuddhi 2.79-80)

(27) Ageing of real materiality

Ageing has the characteristic of the maturing or ageing or ripening of material phenomena. Its function is to lead them on towards their termination. It is manifested as destruction and fall or as loss of newness without loss of being or individual essence, like ripeness in rice plants. Its proximate cause is matter that is maturing, decaying or ripening.

This is said with references to the kind of ageing that is evident through seeing alteration in teeth, etc., as their brokenness and so on. But that of immaterial dhammas which has no such visible alteration is called hidden ageing. that in earth, water, rocks, the moon and the sun is called incessant ageing.

(28) Impermanence of real materiality

Impermanence of real materiality has the characteristic of the complete breaking up of material phenomena. Its function is to make them subside. It is manifested as destruction and falling away. Its proximate cause is matter that is completely breaking up.

This is the discerning of materiality according to characteristic, function, manifestation, and proximate cause. I would like to discuss the discerning of mentality according to characteristic, etc., in my coming Dhamma talks.

Discerning Mentality

I have explained how to discern materiality in brief. Now I will explain how to discern mentality. If you want to discern, for example, the first ānāpāna jhāna dhammas, you should first enter the first ānāpāna jhāna. After emerging from it you should discern bhavaïga, the mind-door. When the ānāpāna pañibhāga nimitta appears in your bhavaïga, you should discern the five jhāna factors. When you were practising samatha meditation, you were able to discern them, so this will not be difficult for you. The only difference is that you should discern the five jhāna factors successively many times. If you discern them clearly, you can begin to discern, for example, consciousness. There are three ways to begin to discern mentality:

(1) to begin with contact,

(2) to begin with feeling, and

(3) to begin with consciousness.

If you choose to begin with consciousness, which has the characteristic of cognising the object, you should discern consciousness successively many times. If you find yourself unable to discern it you should repeat the procedure just mentioned: enter the first jhāna, then emerge from it and discern bhavaïga. When the ānāpāna pañibhāga nimitta appears in bhavaïga, the mind-door, you should discern consciousness occurring successively many times. If you are able to discern consciousness you should increase the number of types of mentality you discern one at a time, to two (consciousness and contact), three, four…up to all the 34 mental formations of the first jhāna. What are the 34 mental formations? They are as follows:

The 34 mental formations of the first jhāna

(1)
consciousness (jhāna citta): cognising the object (like ānāpāna-pañibhāga- nimitta) 
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(2)
Contact (phassa)

(3)
Feeling (pleasure = sukhavedanā)

(4)
Perception (saññā)

(5)
Volition (cetanā)

(6)
One-pointedness (ekaggatā)

(7)
Life faculty (jãvitindriya)

(8)
Attention (manasikāra)
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 (9) Initial application (vitakka)

(10) Sustained application or (vicāra)

(11) Decision (adhimokkha)

(12) Energy or effort (viriya)

(13) Rapture or Zest (pãti)

(14) Desire (chanda)

Beautiful Universals - 19

(15)
 Faith or confidence (saddhā)

(16)
 Mindfulness (sati)

(17)
 Shame of wrongdoing (hiri)

(18)
 Fear of wrongdoing (ottappa)

(19)
 Non-greed (alobha)

(20)
 Non-hatred (adosa)

(21)
 Neutrality of mind (tatramajjhattatā)

(22)
 Tranquillity of mental body (kāya passaddhi)

(23)
 Tranquillity of consciousness (citta passaddhi)

(24)
 Lightness of mental body (kāya lahutā)

(25)
 Lightness of consciousness (citta lahutā)

(26)
 Malleability of mental body (kāya mudutā)

(27)
 Malleability of consciousness (citta mudutā)

(28)
 Wieldiness of mental body (kāya kammaññatā)

(29)
 Wieldiness of consciousness (citta kammaññatā)

(30)
 Proficiency of mental body (kāya pāguññatā)

(31)
 Proficiency of consciousness (citta pāguññatā)

(32)
 Rectitude of mental body (kāyu jukatā)

(33)
 Rectitude of consciousness (cittu jukatā)

Non-Delusion (Amoha)

(34)
 Wisdom faculty (paññindriya)

When the meditator is about to achieve a jhāna first there arises a mind-door adverting consciousness (mano-dvāravajjana) with its associated mental formations. Then, in the same cognitive process as the attainment, immediately preceding it, a series of sense-sphere javanas runs its course in quick succession, leading the mind from the sense-sphere plane to the absorption. In the case of a worldling these javanas will be one of the wholesome sense-sphere cittas accompanied by knowledge which arises and ceases four times or three times, in due order as preparation (parikamma), access (upacāra), conformity (anuloma), and change-of-lineage (gotrabhå). Immediately after they cease, in the fourth or fifth mind moment as the case may be, the first jhāna javana enters upon the process of absorption. For beginners this first jhāna javana arises only once. But if a meditator enters upon that attainment for an hour or a whole day, then the process of absorption arises many times. After that, at the end of absorption, there is subsidence into the life-continuum.

In an individual with average faculties, these preliminary javanas occur four times, each one exercising a different preliminary function. The first is called preparation (parikamma) because it prepares the mental continuum for the attainment to follow. The next is called access (upacāra) concentration because it arises in proximity to the attainment. The third moment is called conformity (anuloma) because it arises in conformity with both the preceding moments and the subsequent absorption. The fourth moment is called change-of lineage (gotrabhå). In the case of jhāna attainment it receives this name because it overcomes the sense-sphere lineage and gains the lineage of sublime consciousness. In an individual with especially keen faculties, the moment of preparation (parikamma) is omitted, and thus only three preliminary sense-sphere javanas occur prior to absorption.

It should be noted that in an absorption cognitive process, the javana cittas can be different types (first jhāna, sencond jhāna, etc.), even of different planes (fine material, or immaterial) while in a sense-sphere they are all uniform. I would like to explain the jhāna cognitive process with a chart.

Table of jhāna-attainment cognitive-process (Jhānasmāpatti Vãthi)

	Heart-base
	54
	54
	54
	54
	54
	54

	Vãthi-citta
	Ma
	Pa
	U
	Nu
	Go
	Ja (many times)

	First jhāna
	12
	34
	34
	34
	34
	34

	Second jhāna
	12
	34
	34
	34
	34
	32 (vitakka and vicāra are absent)

	Third jhāna
	12
	34
	34
	34
	34
	31 (pãti is further absent)

	Fourth jhāna
	12
	33
	33
	33
	33
	31 (sukha is replaced by upekkhā)


Abbreviations (Terms used in Tables)

Ma

= Manodvārāvajjana, the mind-door adverting consciousness

Pa

= Parikamma, preparation

U

= Upacāra, access

Nu

= Anuloma, conformity

Go

= Gotrabhå, change-of -lineage

Ja

= Jhāna, absorption

One whose vehicle is serenity (samathayānika) and who wants to accomplish the purification of view (Diññhi-visuddhi) ā should emerge from any fine material or immaterial jhāna, (except the base consisting of neither-perception-nor-non-perception), and he should discern, according to characteristic, function, manifestation, and proximate cause, the jhāna factors and the mental formations associated with them, that is, contact, feeling, perception and so on. When he has done so, all that should be defined as ‘mentality (nāma)’ in the sense of application because of its application to the object (such as ānāpāna-pañibhāga-nimitta). (Vs. 2.222)

According to the instruction of the Visuddhi-magga you must discern these jhāna dhammas according to characteristic, function, manifestation and proximate cause.

In one mind-door adverting consciousness moment there are 12 mental formations. They are from consciousness to effort in the numbered list of the afore-mentioned 34 mental formations. In the fourth jhāna cognitive process, pãti (zest or rapture) is not present in upacāra jhānas, that is, preparation, access, conformity, and change-of-lineage.

The 52 mental factors (cetasikas)

The Abhidhamma categorisation recognises 52 mental factors (cetasikas), which are classified into four broad categories:

(1) seven universals (sabbacitta sādhārana);

(2) six occasionals (pakiõõaka);

(3) 14 unwholesome factors (akusala cetasika); and

(4) 25 beautiful factors (sobhaõa cetasika).

The ethically variable factors (aññasamānacetasika)
The first two categories of mental factors— the seven universals and the six occassionals— are united under the designation aññasamāna, freely rendered here as ‘ethically variable’. The expression literally means ‘common to the other’. The non-beautiful cittas are called ‘other’ (añña) in relation to the beautiful cittas, and the beautiful cittas are called ‘other’ in relation to non-beautiful cittas. The 13 cetasikas of the first two categories are common (samāna) to both beautiful and non-beautiful cittas, and assume the ethical quality imparted to the citta by the other cetasikas, particularly the associated roots (hetu). In wholesome cittas they become wholesome, in unwholesome cittas they become unwholesome, and in kammically indeterminate cittas they become kammically indeterminate. For this reason they are called ‘common to the other’, that is ethically variable.

The Universals (Sabbacittasadhāraõa)
The seven universals are the cetasikas common (sādhārana) to all consciousness (sabbacitta). These factors perform the most rudimentary and essential cognitive functions, without which consciousness of an object would be impossible.

The Occasionals (pakiõõaka)
The six cetasikas in this group are similar to the universals in being ethically variable factors, which take on the moral quality of the citta as determined by other concomitants. They differ from the universals in that they are found only in particular types of consciousness, not in all.

The Universally beautiful factors (Sobhaõa sādhāraõa)
The beautiful mental factors can be classified into four groups. First come the universal beautiful factors, 19 cetasikas, from faith to rectitude of consciousness, that are invariably present in all beautiful types of consciousness. Following this come three groups of beautiful cetasikas which are changeable additions not necessarily contained in beautiful consciousness.

Now I would like to explain the characteristic, function, manifestation and proximate cause of the jhāna dhammas which take the ānāpāna-pañibhāga-nimitta as the object.

(1) Consciousness (citta)
Consciousness or mind, the first of the four ultimate realities, is taken up for study first because the focus of the Buddhist analysis of reality is experience, and consciousness is the principle element in experience, that which constitutes the knowing or awareness of an object such as the ānāpāna-pañibhāga-nimitta.

The Pali word citta is derived from the verbal root citi, to cognise, to know. The commentators define citta in three ways: as agent, as instrument, and as activity. 

As the agent, citta is that which cognises an object (ārammaõaü cintetã tã cittaü).

As the instrument, citta is that by means of which the accompanying mental factors cognise the object (etena cintetã ti cittaü).

As an activity, citta is itself nothing other than the process of cognising the object (cintana-mattaü cittaü).

The third definition, in terms of sheer activity, is regarded as the most adequate of the three: that is, citta is fundamentally an activity or process of cognising or knowing an object such as ānāpāna-pañibhāga-nimitta. It is not an agent or instrument possessing actual being itself apart from the activity of cognising. The definitions in terms of agent and instrument are proposed to refute the wrong view of those who hold that a permanent self or ego is the agent and instrument of cognition. The Buddhist thinkers point out, by means of those definitions, that it is not a self that performs the act of cognition, but citta or consciousness. This citta is nothing other than the act of cognising, and that act is impermanent, marked by a rise and a fall.

Four defining devices
To elucidate the nature of any ultimate reality, the Pāli commentators propose four defining devices by means of which it can be defined. These four devices are: (1) its characteristic (lakkhaõa), i.e. the salient quality of the phenomenon; (2) its function (rasa), its performance of a concrete task (kicca-rasa) or achievement of a goal (sampatti-rasa); (3) its manifestation (paccupaññhāna), the way it presents itself within experience; and (4) its proximate cause (padaññhāna), the principal condition upon which it depends.

Characteristic, Function, Manifestation, Proximate Cause of citta

In the case of citta, its characteristic is the knowing of an object, such as the ānāpāna-pañibhāga-nimitta (vijānana). Its function is to be a ‘fore-runner’ (pubbaïgama) of the mental factors in that it presides over them and is always accompanied by them. Its manifestation— the way it appears in the meditator’s experience— is as a continuity of processes (sandhāna). Its proximate cause is mind-and-matter or associated mental factors and materialities which are its base or its base and its object (nāma-råpa), because consciousness cannot arise alone, in the complete absence of mental factors and material phenomena which are its base or its base and its object in world of the five-aggregate-world (pañcavokāra).

There are four ultimate realities (Paramattha dhammas).

(1) Consciousness (citta)

(2) Mental Factors (Cetasika)

(3) Materiality (Råpa)

(4) Nibbāna

consciousness (citta), associated mental factors (cetasika) and rupa are conditioned dhammas or formations (Saïkhāra dhammas); they do not arise by themselves, each of them is conditioned by other phenomena. Citta, for example, does not arise by itself, it is conditioned by the associated cetasikas. Citta and Cetasika are both mentalities (nāmas), realities which can experience an object such as ānāpāna-pañibhāga-nimitta, whereas råpa does not experience anything.

Citta and Cetasika arise together, cease together, have the same object and base, but they are different types of ultimate realities (paramattha dhammas). In order to explain the difference between citta and Cetasika, the commentary to the first book of the Abhidhamma, the Aññhasālinã, uses the simile of the king and his retinue. The king is the chief, the principal, and his retinue are his attendants. the cittas which arise in our daily life are the leaders in cognising the object such as the ānāpāna-pañibhāga-nimitta, and the cetasikas are the assistants of citta. The cetasikas have to perform their own tasks and operate at each moment of citta. Citta with its associated cetasikas arise each moment and then they fall away immediately.

You may wonder what the use is of knowing the details about citta and cetasikas. Citta and cetasikas are not abstract categories, they are active at this very moment, while you are practising Samatha and Vipassanā. We could not see, hear, think, act, be angry or have attachments without cetasikas. Knowing and seeing, for example, the ānāpāna-pañibhāga-nimitta is a citta. It is the citta which cognises the mental object, ānāpāna-pañibhāga-nimitta. In order to perform its function it needs the assistance of cetasikas, such as contact, which contacts the ānāpāna-pañibhāga-nimitta object with citta, such as one-pointedness, which focuses on the object, and such as the wisdom faculty, which penetrates the object. So it is important to have more understanding of cetasikas. They arise in our daily life and when they appear we should investigate their characteristics. Without knowing ultimate realities it is not possible to know the Noble Truth of Dukkha and the Noble Truth of the Origin of Dukkha, which are the object of Vipassanā-​insight. Without knowing these formations how should we contemplate them as anicca, dukkha and anatta? Only when we can discern the mentality and materiality (nāma-and-råpa) will we understand that the proximate cause of citta is the associated cetasika and råpa, i.e., base and object.
(2) Contact (phassa)
The word phassa is derived from the verb phusati, meaning ‘to touch’, but contact should not be understood as the mere physical impact of the object on the bodily faculty. It is, rather, the mental factor by which consciousness mentally ‘touches’ the object that has appeared, thereby initiating the entire cognitive event.

Contact has the characteristic of touching. Its function is the act of impingement, as it causes consciousness and the object to impinge on each other. Its manifestation is the concurrence of consciousness, sense faculty or door, and object. Its proximate cause is an object field that has come into focus.

As to its characteristic, although this is an immaterial state, it still occurs with respect to an object as the act of touching. It ‘contacts’ an object, like the ānāpāna-pañibhāga-nimitta, so that the citta can experience it. By this the commentator shows that this is its individual essence even though it is immaterial. the characteristic of touching is obvious in its occurrence in such instances as say, the watering of the mouth in one who sees another tasting vinegar or a ripe mango, the bodily shuddering in a sympathetic person who sees another being hurt, the trembling of the knees in a timid man standing on the ground when he sees a man precariously balanced on a high tree branch, the loss of power of the legs in one who sees something terrifying such as a goblin (pisāca) (Vs. 2.93, Pm. 2.140)

as to its function it is what makes consciousness and the object impinge. It is only the impact without adherence that contact shares with visible data and sound not the objective field. ‘Just as, though eye and ear are non-adherent respectively to visible data and sounds still they have the word ‘touched used of them, so too it can be said of contact’s touching and impinging on the object. Contact’s impinging is the actual concurrence (meeting) of consciousness and object. (Pm. 2.140)

It is said to be manifested as concurrence because it has been described as its own action, namely, the concurrence of the three, that is, sense-base, object, and consciousness, for example, eye, visible object, and eye-consciousness, and so on. In the case of ānāpāna jhāna, the concurrence of the three means the concurrence of mind-door (bhavaïga), ānāpāna-pañibhāga-nimitta (object), and jhāna consciousness.

it is said to have as its proximate cause an objective field that has come into focus because it arises automatically through the appropriate conscious reaction and with a faculty when (where?) the objective field is presented. The appropriate conscious reaction: the five-door adverting consciousness or mind-door adverting consciousness must advert to that object. In the case of ānāpāna jhāna, mind-door adverting consciousness must advert to the ānāpāna-pañibhāga-nimitta as its object. The object (ānāpāna-pañibhāga-nimitta) must appear in the mind-door. This is the appropriate consciousness reaction.

(3) Feeling (vedanā)
Feeling is the mental factor that feels the object. It is the affective mode in which the object is experienced. The Pali word vedanā does not signify emotion, which is a complex phenomenon involving a variety of concomitant mental factors, but the bare affective quality of an experience, which may be either pleasant, unpleasant or neutral. In the case of ānāpāna first jhāna, second jhāna and third jhāna the feeling is pleasant whereas in the fourth jhāna it is neutral.

Pleasant feeling 

Pleasure has the characteristic of experiencing a desirable object, such as ānāpāna-pañibhāga-nimitta, or it has gratifying as its characteristic. Its function is to intensify associated mental formations (sampyutta-dhammas). It is manifested as aid. Its proximate cause is tranquillity.

Whereas the other mental factors experience the object only derivatively, feeling experiences it directly and fully. In this respect, the other factors are compared to a cook who prepares a dish for a king and only samples the food while preparing it, while feeling is compared to the king who enjoys the meal as much as he likes.

Equanimity or neutral feeling
In the fourth jhāna, the feeling is equanimity or neutral feeling. Its characteristic, etc., are as follows:—

Equanimity has the characteristic of being felt as neutral. Its function does not intensify or wither the associated mental formations. It is manifested as peacefulness. Its proximate cause is consciousness without pleasure or rapture.

(4) Perception (Sañña)

The characteristic of perception is the perceiving of the qualities of the object. Its function is to make a sign as a condition for perceiving again ‘this is the same’, or its function is recognising what has been previously perceived. It becomes manifest as the action of interpreting by way of the features that have been apprehended, like the blind who ‘see’ an elephant. Its proximate cause is an objective field in whatever way that appears, like the perception that arises in fawns that see scarecrows as men.

Its procedure is compared to a carpenter’s recognition of certain kinds of wood by the mark he has made on each. In this case the perception perceives the ānāpāna-pañibhāga-nimitta, and follows after the jhāna concentration (jhāna-samādhi).

(5) Volition (Cetanā)

Volition (cetanā) is the mental factor that is concerned with the actualization of a goal, that is, the conative or volitional aspect of cognition. The commentaries explain that cetanā organises or collects its associated mental formations in acting upon the object. Its characteristic is the state of willing. Its function is to accumulate (kamma). Its manifestation is coordination. Its proximate cause is the associated mental states.

It accomplishes its own and others’ functions, as a senior pupil, a superintendent, or a head carpenter, do. Just as a chief pupil recites his own lesson and also makes the other pupils recite their lessons, so when volition starts to work on its object, it sets the associated mental states to do their own tasks as well. it is evident when it occurs in the marshalling (driving) of associated states in connexion with urgent work, remembering or focusing on an object, like the ānāpāna-pañibhāga-nimitta, and so on. Volition is the most significant mental factor in the generation of kamma, since it is volition that determines the ethical quality of the action. In this case it accomplishes its own and other’s functions so as to take the ānāpāna-pañibhāga-nimitta as its object.

(6) One-pointedness (ekaggatā)
One-pointedness is the unification of the mind with its own object, such as the ānāpāna-pañibhāga-nimitta. Although this factor comes to prominence in the jhānas, where it functions as a jhāna factor (concentration), the Abhidhamma teaches that the germ of that capacity for mental unification is present in all types of consciousness, even the most rudimentary. It functions there as the factor which fixes the mind on its object, such as the ānāpāna-pañibhāga-nimitta. It puts consciousness evenly on the object, or it puts rightly on the object, or it is simply the collecting of the mind, thus it is concentration (samādhi).

One-pointedness or concentration has non-wandering or non-distraction as its characteristic. Its function is to conglomerate or unite the associated mental formations as water does bath powder. It is manifested as peace. Usually its proximate cause is pleasure.

It should be regarded as steadiness of the mind, like the steadiness of lamp’s flame when there is no draught.

(7) Mental life faculty (jãvitindriya)
There are two kinds of life faculty, the mental, which vitalises the associated mental dhammas in one consciousness-moment, and the physical, which vitalises the material phenomena in its own kalāpa. The mental life faculty alone is intended as a cetasika. By its means they (the associated mental dhammas in one consciousness-moment) live, or it itself lives, or it is just mere living, thus it is life.

It has the characteristic of maintaining the associated mental dhammas in its consciousness-moment. It has the function of supporting their occurrence. It has manifestation as the establishing of their presence. Its proximate cause is the mental dhammas to be maintained.

(8) Attention (manasikāra)
The Pali word literally means ‘making in the mind’, that is, making the object appear in the mind. Attention is the mental factor responsible for the mind’s advertence to the object, by virtue of which the object is made present to consciousness.It makes the present mind different from the previous life-continuum mind, thus it is attention. It has three ways of doing this: as the controller of the object (āramana-pañipādaka-manasikāra), as the controller of the cognitive series (vãñhipañipādaka- manasikāra), and as the controller of impulsions (javana-pañipādaka manasikāra).

Here, the controller of the object is the maker in the mind, thus it is attention which is a mental factor which makes the object appear in the mind. The controller of the cognitive series is a term for the five-door-adverting consciousness (pañcadvārāvajjana-citta) which makes the cognitive series, such as eye-consciousness, appear in the mind. The controller of impulsions is a term for mind-door adverting consciousness (manodvārāvajjana) which makes the impulsions appear in the mind.

Among these three, manasikāra cetasika, a mental factor, is intended here.

Attention (the controller of the object) has the characteristic of conducting the associated mental dhammas towards the object. Its function is to yoke the associated dhammas to the object. It is manifested as confrontation with an object. Its proximate cause is the object.

Attention is like the rudder of a ship, which directs it to its destination, and like a chairoteer who steers the well-trained horses towards their destination, in this way attention directs the associated dhammas towards the object. Manasikāra should be distinguished from vitakka. Manasikāra turns its concomitants towards the object. Vitakka applies them onto the object. Manasikāra is an indispensable cognitive factor present in all states of consciousness. Vitakka is a specialised factor which is not indispensable to cognition.

(9) Initial application (vitakka)
Each jhāna is defined by way of a selection of mental concomitants called its jhāna factors (jhānanga). From among the many mental factors contained in each jhāna consciousness, it is these that distinguish the specific jhāna from the other jhānas and bring about the process of absorption. The first jhāna contains five factors, as enumerated in the aforementioned text. To attain the first jhāna, these five factors must all be present in a balanced way, closely contemplating the object, and ‘overcoming’ the five hindrances that obstruct the absorption.

In the suttas the word vitakka (initial application) is often used in the loose sense of thought, but in the Abhidhamma it is used in a precise technical sense to mean the mental factor that mounts or directs the mind onto the object. Just as a king’s favourite might conduct a villager to the palace, even so vitakka directs the mind onto the object. In the practice for attaining jhāna, vitakka has the special task of inhibiting the hindrance of dullness and rigidity (thãnamiddha).

Vitakka is the application of the mind to the object. Its characteristic is the directing of the mind onto the object or the mounting of the mind onto the object. Its function is to strike at and thresh the object. It is manifested as the leading of the mind onto an object. Though no proximate cause is mentioned in the Commentaries, the object such as the ānāpāna-pañibhāga-nimitta, may be understood as its proximate cause.

Ordinary vitakka simply applies the mind to the object. But when vitakka is cultivated through concentration it becomes a factor of jhāna. It is then termed appanā, the absorption of the mind into the object such as the ānāpāna-pañibhāga-nimitta. Vitakka is also called saïkappa, intention. It is distinguished as micchāsankappa or wrong intention and sammāsankappa, or right intention. The latter is the second factor of the Noble Eightfold Path. Because it applies the mind to the Four Noble Truths.

(10) Sustained application (vicāra)
Vicāra also a jhāna factor. Sustained thinking is sustained application (vicaraõaü vicāro); continued sustainment (anusañcaraõa), is what is meant.

It has the characteristic of continued pressure, occupation with the object or the continued stroking of the object, such as the ānāpāna-pañibhāga- nimitta, in the sense of examining it. Its function is sustained application of the associated mental phenomena to the object. It is manifested as the anchoring of those phenomena in the object. The object may be understood to be its proximate cause.

The difference between vitakka and vicāra has been discussed above: 

(11) Decision (adhimokkha)
The word adhimokkha means literally the releasing of the mind onto the object. Hence it has been rendered decision or resolution. The act of resolving is resolution.

It has the characteristic of conviction. Its functions is not to grope. It is manifested as decisiveness. Its proximate cause is the dhamma or the object of which it is certain.

It should be regarded as being like a stone pillar owing to its unshakable resolve regarding the object.

(12) Energy or Effort (Viriya)

Viriya is the state or action of one who is vigorous.

Its characteristic is supporting, exertion, and driving. Its function is to consolidate or to support its associated mental phenomena. Its manifestation is non-collapse. Because of the words ‘Bestirred, he strives wisely’, its proximate cause is a sense of spiritual urgency; or its proximate cause is the reason for the initiation of energy or a ground for arousing energy, that is, anything that stirs one to vigorous action.

Just as new timbers added to an old house prevent it from collapsing, or just as a strong reinforcement enables the king’s army to defeat the enemy, so energy upholds and supports all the associated dhammas and does not allow them to recede. When rightly initiated, it should be regarded as the root of all attainments.

(13) Zest or Rapture (Pãti)
It refreshes gladdens, satisfies and invigorates consciousness and associated mental factors, (pãõayati), thus it is rapture or zest or enthusiasm.

Already introduced among the jhāna factors, pãti has the characteristic of endearing or satisfaction (sampiyāyana). Its function is to refresh the body and the mind, or its function is to pervade and thrill with rapture. It is manifested as elation. The object or mind-and-matter is its proximate cause.

In commentaries the proximate cause is not mentioned. So we have mentioned here that either the object or mind-and-matter is its proximate cause.

(14) Desire or Zeal (chanda)
Chanda here means zeal or desire to act (kattu-kamyatā), that is, to perform an action or achieve some result. This kind of desire must be distinguished from desire in the reprehensible sense, that is, from lobha, greed, and rāga, lust, and also from effort itself: viriya, exertion. In the Suttas (Abhi 2.266....) chanda is often used as a synonym for lobha and rāga, thus as meaning desire in the reprehensible sense as well. But the Suttas (Abi 2.255....) also recognise chanda as a potentially beneficial factor, that is, exertion or Right Effort, as when they speak about the arousing of desire for the abandoning of unwholesome dhammas and for the acquisition of wholesome dhammas. Whereas the chanda which is concomitant with greed or lust is invariably unwholesome, it is an ethically variable factor which, when conjoined with wholesome concomitants, can function as the virtuous desire to achieve a worthy goal.

Chanda has the characteristic of desire to act (good or evil, wholesome or unwholesome deeds). Its function is scanning or searching for an object. Its manifestation is the need for an object. That same object is its proximate cause.

It should be regarded as the stretching forth of the mind’s hand towards the object.

(15) Faith (Saddhā)

Saddhā has the characteristic of placing faith or of trusting. Its function is to clarify, as a water-clearing gem causes muddy water to become clear; or its function is to set forth, as one might set forth to cross a flood. It is manifested as non-fogginess, i.e. the removal of the mind’s impurities, or it is manifested as resolution. Its proximate cause is the eight objects to place faith in, or the hearing of the True Dhamma, and so forth that constitute the factors of stream-entry.

The eight objects to place faith in

(1) the Buddha,

(2) the Dhamma,

(3) the Sangha,

(4) the three trainings (virtue, concentration, and wisdom),

(5) the past aggregates,

(6) the future aggregates,

(7) both the past and future aggregates,

(8) and the Dependent-origination.

The four factors of Stream-entry
(1) The four factors of Stream-entry are:

(2) waiting on good men (sappurisåpanissaya),

(3) hearing the Good Dhamma, (saddhamma-savana)

(4) wise attention (yoniso manasikāra), and

(5) practise in accordance with the Dhamma (dhammā-nudhammā-pañipatti).

Faith can be regarded as a hand because it takes hold of wholesome dhammas. If a person arrives at a mountain which contains many different types of jewels and sees them, he can take hold of them only if he has hands. In the same way if a person has enough faith in the Dispensation of the Buddha he can take hold of different types of wholesome dhammas such as offering gifts, purification of virtue, concentration, insight knowledge, the Noble Path knowledge. But if he does not have enough faith, he cannot accumulate these wholesome dhammas. So faith should be regarded as a hand.

Faith should also be regarded as wealth. The Buddha says: ‘In this world a man’s highest wealth is faith (Saü. 1.216). If a person has sufficient wealth he can buy different jewels when he sees them. But if he has insufficient wealth, he cannot do so. In the same way if he has enough faith in this Buddha’s dispensation he can accumulate wholesome dhammas, such as offering gifts, purification of virtue, concentration, insight knowledge. But if he does not have enough faith he cannot do so. Hence faith should also be regarded as wealth.

Faith should also be regarded as a seed. If a person has seeds, he can sow them in a suitable place in a good climate, and as a result he will gain their fruits. But if he has no seeds, he cannot do so. In the same way, if he has faith in this dispensation of the Buddha he can sow the seed of faith to gain different types of fruits such as offering gifts, purification of virtue, concentration, insight knowledge, when he practises in accordance with the Dhamma. But if he does not have enough faith to practise in accordance with the Dhamma, he will not gain any achievement in this Dispensation, such as higher attainments, insight knowledges, Noble Paths, Noble Fruitions. So faith should also be regarded as a seed.

(16) Mindfulness (Sati)

Mindfulness has the characteristic of not wobbling, i.e., not floating away from the object. Its function is absence of confusion or non-forgetfulness of the object such as the ānāpāna-pañibhāga-nimitta. It is manifested as guardianship of mind and object, or as the state of mind’s confronting an objective field. Its proximate cause is strong perception or firm perception, or the four foundations of mindfulness.

The commentators explain that Sati keeps the mind on the object such as the ānāpāna-pañibhāga-nimitta as steady as a big stone at the bottom of a deep lake instead of letting it bob about like a pumpkin on the surface of that lake. It should also be regarded as a door-keeper because it guards the mind prevents the arising of defilements through the six doors and it also prevents the object such as the ānāpāna-pañibhāga-nimitta from slipping from one’s attention.

(17) Shame of wrongdoing (hiri)
Shame has the characteristic of disgust at evil. It has the function of not doing evil in the mode of modesty. It is manifested as the shrinking away from the evil in the mode of modesty. Its proximate cause is respect for self.

(18) Fear of wrongdoing (ottappa)

Fear of wrongdoing has the characteristic of dread of evil. It has the function of not doing evil, in the mode of dread. It is manifested as the shrinking away from evil in the mode of dread. Its proximate cause is respect for others.

A man rejects evil through shame of wrongdoing (hiri) out of respect for himself, as the daughter of a good family does; he rejects evil through fear of wrongdoing (ottappa) out of respect for another, as a courtesan does. these two dhammas are called by the Buddha the guardians of the world, because they protect the world from falling into widespread immorality. (A. 1.53)

(19) Non-greed (alobha)

Non-greed has the characteristic of the mind’s lack of desire for its object, or non-adherence to the object like a drop of water on a lotus leaf. Its function is not to lay hold. Its manifestation is detachment, like that of a man who has fallen into filth. Its proximate cause is the object from which it is detached or wise-attention.

It should be understood that non-greed is not the mere absence of greed, but the presence of positive virtues such as generosity and renunciation as well.

(20) Non-hatred (adosa)

Non-hatred has the characteristic of lack of ferocity, or of non-opposing. Its function is to remove annoyance, or to remove the fever of mind, as sandalwood does fever of body. It is manifested as agreeableness. [Its proximate cause is wise attention on the object.]

Non-hatred comprises such positive virtues as loving-kindness, gentleness, amity, friendliness.

Loving-kindness (Mettā)
When non-hatred appears as the sublime quality of loving-kindness (mettā) its characteristic, etc., are as follows:

Metta (loving-kindness) has the characteristic of promoting the welfare of living beings. Its function is to prefer their welfare. Its manifestation is the removal of ill will. Its proximate cause is seeing beings as lovable.

Such loving-kindness must be distinguished from selfish affection, its ‘near enemy’. Non-hatred of ānāpāna-jhāna-dhamma is just the lack of ferocity, not loving-kindness. The objects of loving-kindness are other beings, not the ānāpāna-pañibhāga-nimitta. In the same way if the non-hatred takes ultimate mentality or materiality as object, it is also just the lack of ferocity.

(21) Neutrality of mind (tatramajjhattatā)

Neutrality of mind or specific neutrality: The Pali term for this cetasika literally means ‘there in the middleness.’ It is a synonym for equanimity (upekkhā), not as neutral feeling, but as a mental attitude of balance, detachment and impartiality. It is neutrality in regard to those dhammas of consciousness and mental concomitants arisen in association with it which it enables to function evenly.

Neutrality of mind or specific neutrality has the characteristic of conveying the associated consciousness and the mental factors evenly. Its function is to prevent deficiency and excess, or to inhibit partiality. It is manifested as neutrality. It should be seen as the state of looking on with equanimity in the citta and cetasikas, like a charioteer who looks on with equanimity at the thoroughbreds progressing evenly along the roadway.

Neutrality of mind becomes the sublime quality of equanimity towards living beings. As such it treats beings free from discrimination, without preferences and prejudices, looking upon all as equal. This equanimity should not be confused with its ‘near-enemy’, the worldly-minded indifference due to ignorance.

The sublime quality of equanimity is characterised as promoting the aspect of neutrality towards beings. Its function is to see equality in beings. It is manifested as the quieting of resentment and approval. Its proximate cause is seeing ownership kamma thus: ‘Beings are owners of their kamma. Whose is the choice by which they will become happy, or will get free from suffering, or will not fall away from the success they have reached?’

It succeeds when it makes resentment and approval subside, and it fails when it produces the equanimity of unknowing, which is that worldly-minded indifference of ignorance based on the household life.

Jhānupekkhā
In the third jhāna equanimity is predominent, on account of which the Noble Ones announce: ‘He dwells in pleasure who has equanimity and is mindful’. That equanimity is tatramajjhattatā, which is called Jhānupekkhā.
Jhānupekkhā has the characteristic of neutrality towards the object. Its function is not to enjoy even the highest pleasure in the mundane world with which it is associated . It is manifested as the dhamma which does not dwell even on the sublime pleasure. Its proximate cause is the fading away of rapture (Pãti).

The next 12 universal beautiful cetasikas fall into six pairs, each containing one term that extends to the ‘mental body’ (kāya) and another that extends to consciousness (citta). In this context the mental body is the collection of associated cetasikas, called ‘body’ in the sense of an aggregation. here body (kāya) means the three mental aggregates, feeling, perception and formations.

(22) Tranquillity of the mental body (kāyapassaddhi)
The tranquillity of the mental body has the characteristic of the quieting down of disturbance in the mental body. Its function is to crush disturbance of the mental body. It is manifested as inactivity or peacefulness and coolness of the mental body. Its proximate cause is the associated mental body.

(23) Tranquillity of consciousness (cittapassaddhi)

The tranquillity of consciousness has the characteristic of the quieting down of disturbance in the consciousness. Its function is to crush disturbance of consciousness. It is manifested as inactivity or peacefulness and coolness of consciousness. Its proximate cause is the associated consciousness.

It should be regarded as opposed to such defilements as restless and worry, which create distress or turbulence in the mental body and in consciousness. They are opposed to all defilements headed by restlessness (uddhacca) which prevent the arising of wholesome consciousness (kusala citta).

There are many degrees of tranquillity. When we are generous or observe the moral precepts there is tranquillity of cetasikas and of citta. Those who have accumulated inclinations for higher degrees of tranquillity can develop it if there is Right Understanding which knows precisely the characteristic of tranquillity. Those who are able to cultivate Samatha and attain jhāna, such as ānāpāna jhāna, experience a higher degree of tranquillity since there are at the moments of jhāna no sense impressions and no enslavement to them. However, even the tranquillity of the highest stage of jhāna cannot eradicate defilements. They will arise again after the jhāna cittas have fallen away.

The Buddha and his disciples developed tranquillity to the stage of jhāna but that does not mean that everybody has to develop jhāna in order to practise vipassanā. The Buddha explained that jhāna-dhammas too can be an object of insight, in order to help those who were able to attain jhāna not to cling to it, but to understand them as they really are: anicca, dukkha and anatta.

Tranquillity of cetasika and of citta accompanies each wholesome citta and thus, it also arises when insight is being developed. When there is Right Understanding of ultimate mentality-​materiality and their causes, and of their impermanent (anicca), unpleasant (dukkha) and impersonal (anatta) nature there is also tranquillity at that moment. At that moment there cannot be disturbances caused by desire or annoyance. Tranquillity is one of the factors of enlightenment. As the Right Understanding develops the enlightenment factor of tranquillity develops as well. When the enlightenment factor of tranquillity accompanies the Noble Path consciousness at the moment of enlightenment, it is also a supramundane enlightenment factor. As defilements are eradicated at the subsequent stages of enlightenment there will be more peace of mind and less restlessness. The Arahant who has eradicated all defilements has reached true tranquillity which cannot be disturbed ever again by defilements. We read in the Dhammapada (verse-96) about the Arahant:

Tranquil is his mind, tranquilis his speech, tranquil, is his action, who rightly knowing, is wholly freed, perfectly peaceful, and equipoised.

(24) Lightness of the mental body (kāyalahutā)

The lightness of mental body has the characteristic of the subsiding of heaviness in the mental body. Its function is to crush heaviness in the mental body. It is manifested as non-sluggishness of the mental body. Its proximate cause is the associated mental body.

(25) Lightness of consciousness (cittalahutā)

The lightness of consciousness has the characteristic of the subsiding of heaviness in the consciousness. Its function is to crush heaviness in the consciousness. It is manifested as non-sluggishness of consciousness. Its proximate cause is the associated consciousness.

Both of these should be regarded as opposed to the defilements of dullness and rigidity, which create heaviness in the mental body and in the consciousness. According to the Dhammasanganã this pair of cetasikas exist in the absence of sluggishness and inertia, they have ‘alertness in varying’. The meaning of this will be clearer when we read what the ‘Måla-Tãkā’ states about lightness of cetasika and of citta; ‘the capacity of the mind to turn very quickly to a wholesome object (wholesome dhammas) or to the contemplation of impermanence, etc.’ (Måla-Tãkā 1.97).

Lightness is the opponent of dullness and rigidity (thãna and middha), which cause heaviness and sluggishness with regard to wholesome dhammas (kusala-dhamma). When there is unwholesome consciousness (akusala citta), there is heaviness and we are unable to perform any kind of wholesome dhammas, such as, generosity (dāna), morality (sãla), the development of Samatha, or the development of insight. Wholesome-mind (kusala-citta) needs confidence (saddhā), it needs mindfulness or non-forgetfulness and it also needs mental lightness which suppresses heaviness and rigidity. When there is lightness of cetasikas and of citta they react with alertness so that the opportunity for wholesome dhammas is not wasted.

Suppose, you are practising mindfulness-of-breathing; there may be many moments of unawareness. You may be dull and tired without any interest in the awareness of the breath. However, when mindfulness arises there are also lightness of cetasikas and of citta which perform their functions: all tiredness is gone and there is alertness. When concentration develops the lightness also develops. When concentration focuses the ānāpāna-pañibhāga-nimitta, lightness also performs its function of crushing heaviness and sluggishness of mind. Due to the presence of lightness all tiredness is gone and there is alertness to focus on the ānāpāna-pañibhāga-nimitta.

Lightness is needed for the development of Right Understanding too. When understanding of ultimate mentality-materiality and their causes is being developed, there is also lightness which ‘crushes’ sluggishness. If this moment is not wasted ultimate realities can eventually be seen as anicca, dukkha and anatta. When insight-knowledge further develops, and then at the end of insight the Noble Path Knowledge arises taking Nibbāna as its object. At that moment also lightness arises associating with Noble Path consciousness, taking Nibbāna as its object. The different stages of lightness associated with Noble Path Knowledge eradicates mental heaviness and sluggishness stage by stage. The person who has eradicated them has no more heaviness and sluggishness but perfect lightness.
(26) Malleability of the mental body (kāyamudutā)

The malleability of the mental body has the characteristic of the subsiding of rigidity in the mental body. Its function is to crush rigidity in mental body. It is manifested as non-resistance to the object. Its proximate cause is the associated mental body.

(27) Malleability of consciousness (cittamudutā)

The malleability of consciousness has the characteristic of the subsiding of rigidity in the consciousness. Its function is to crush rigidity in the consciousness. It is manifested as non-resistance to the object. Its proximate cause is the associated consciousness.

Both of them should be regarded as opposed to the defilements of wrong views and conceit which create the rigidity of the mental body and of the consciousness.

Malleability or pliancy of mental body and of consciousness are totally opposed to wrong view and conceit. Wrong view causes rigidity and inflexibility. When someone, for example, is attached to wrong practice of the eightfold Path it shows that there is mental rigidity. He may stick to his old habits and ways of thinking and then it is very difficult to eradicate wrong view. Someone may, for example, think that the disciples of the Buddha cannot penetrate and discern the ultimate mentality and materiality; this knowledge of discernment of ultimate realities is beyond their domain; or that it is impossible to see small particles called kalāpas. Such presumptions are a hindrance to develop understanding of ultimate realities. When we have listened to the Dhamma and we consider it and practise it properly there can be a beginning of the development of insight. We should not expect understanding to be perfect all at once, but we must begin to develop it step by step, that is, the purification of virtue, the purification of mind and so on.

Malleability or pliancy of cetasikas and of citta are also the opponents of conceit. When there is conceit there is mental rigidity. Conceit arises as regards one’s health, appearance, gain, honour or intelligence. Conceit is extremely hard to eradicate, only the Arahant has eradicated it completely.

Malleability or pliancy of cetasika and of citta assists the wholesome citta so that there is no mental rigidity or intolerance, but open-mindedness to what is right. Mental pliancy is suavity, non-roughness and non-rigidity. When there is loving kindness or non-hatred there is suavity and gentleness. Mental pliancy or malleability is indispensable for each wholesome action, for generousity, for morality, for the development of Samatha, and for the development of insight. Pliancy is also necessary in order to listen to the Dhamma, to receive it with open-mindedness and to be mindful of the ultimate realities in order to know them as they really are.

(28) Wieldiness of the mental body (kayakammaññatā)

The wieldiness of the mental body has the characteristic of the subsiding of unwieldiness in the mental body. Its function is to crush unwieldiness in the mental body. It is manifested as success in making something (such as the ānāpāna-pañibhāga-nimitta) an object of the mental body. Its proximate cause is the associated mental body.

(29) Wieldiness of consciousness (cittakammaññatā)

The wieldiness of consciousness has the characteristic of the subsiding of unwieldiness in the consciousness. Its function is to crush unwieldiness in the consciousness. It is manifested as success in making something (such as the ānāpāna-pañibhāga-nimitta) an object of consciousness. Its proximate cause is the associated consciousness.

Both of them should be regarded as opposed to the remaining hindrances, which create unwieldiness of the mental body and consciousness. They should also be regarded as bringing trust in the dhammas that should be trusted in. 

We read in the Anguttara Nikāya (A 2.13) about five corruptions or debasements of gold whereby gold is impure and brittle, not pliant and workable. It is the presence of other metals, i.e., iron, copper, tin, lead and silver which makes it unwieldy. In the same way, the five hindrances make the mind unwieldy. We read:

... Likewise, bhikkhus, there are those five defilements of the mind, owing to which the mind is not pliant, not workable, impure, brittle and is not perfectly composed for the extinction of the passions. Which are those five? Sensual desire, ill will, dullness and rigidity, agitation and worry, doubt — these are the defilements of the mind owing to which the mind is not pliant, not workable, impure, brittle and is not perfectly composed for the extinction of passions.

But when the mind is free of these five defilements it is pliant, workable and bright, nor is it brittle, but is rightly composed for the destruction of the taints, and one can bend the mind to the realization by psychic knowledge of whatever condition is realizable by psychic knowledge, and become personally proficient in every case, whatever the range may be. (A 2.13)

According to the Aññhasālinã, wieldiness brings faith (saddhā) in objects of faith and the patient application to wholesome dhammas. Wieldiness is necessary for each kind of wholesome dhamma, for generosity (dāna), for morality (sãla), for the development of serenity (samatha), for the development of insight. Wieldiness makes the mind workable so that one can apply oneself to wholesome deeds with confidence and with patience. When someone, for example, wants to develop serenity with mindfulness of breathing (ānāpāna) as his meditation subject, he cannot be successful when there is no mental wieldiness. He must practise mindfulness of breathing stage by stage according to the system mentioned in the Pāli Texts with confidence and with patience based on wieldiness. Without wieldiness one cannot succeed in becoming calm or gaining serenity whatever meditation subject one may attempt.

Wieldiness of mental body and of consciousness also perform their functions in the development of insight; they are conditions for patience in the development of right understanding of mentality-and-materiality. When there is Right Understanding of mentality and materiality as only a conditioned reality, not self, there is wieldiness of mind. The development of insight leads to the eradication of the hindrances. The person who has eradicated them has achieved perfect wieldiness.
(30) Proficiency of the mental body (kāyapāguññatā)

The proficiency of the mental body has the characteristic of healthiness of the mental body. Its function is to crush unhealthiness of the mental body. It is manifested as absence of disability of the mental body. Its proximate cause is the associated mental body.

(31) Proficiency of consciousness (cittapaguññata)

The proficiency of consciousness has the characteristic of healthiness of the consciousness. Its function is to crush unhealthiness of consciousness. It is manifested as absence of disability of consciousness. Its proximate cause is the associated consciousness.

Both of these should be regarded as opposed to lack of faith, which cause unhealthiness of the mental body and consciousness.

This pair of cetasikas consists in fitness, competence and efficiency. Pāguññatā is fitness, competence or efficiency in the performance of wholesome dhammas, such as generosity (dāna), morality (sãla), the development of samatha and the development of vipassanā. Both of them suppress mental illness and they are opponents of the corruptions, such as diffidence, which cause mental illness.

When the citta is an unwholesome citta, there is diffidence, lack of confidence in wholesome dhammas and then there is mental sickness. Mental proficiency assists the wholesome citta and then the citta and cetasikas are healthy and skilful so that they can perform their functions in the most efficient way.

There are many degrees of efficiency in wholesome deeds. When right understanding of the three trainings—the training of virtue, the training of concentration and the training of wisdom—is being developed, it cultivates proficiency and skilfulness in all kinds of wholesome dhammas. The stream-winner (sotāpanna) has eradicated wrong view, doubt and stinginess, and he will never neglect the five moral precepts. His generosity and his observance of morality is purer than the generosity and morality of the non-Ariyan, he has no clinging to a wrong idea of ‘my wholesome dhammas’. His confidence in the Buddha’s teachings has become unshakable, it has become a ‘power’. He has, in comparison to the non-Ariyan, a higher degree of efficiency and competence with regard to wholesome dhammas. He can assists others in a competent and efficient way of practice leading to the realization of Four Noble Truths, and thus we see that the development of Right Understanding also bears on one’s relationship with others. There is a higher degree of proficiency as higher stages of enlightenment are attained and defilements eradicated. At the stage of Arahantship, proficiency has reached perfection.

(32) Rectitude of the mental body (kāyujukata)

The rectitude of mental body has the characteristic of uprightness of the mental body. Its function is to crush tortuousness of the mental body. Its manifestation is non-crookedness of the mental body. Its proximate cause is the associated mental body.

(33) Rectitude of consciousness (cittujukatā)

The rectitude of consciousness has the characteristic of uprightness of the consciousness. Its function is to crush tortuousness of the consciousness. Its manifestation is non-crookedness of the consciousness. Its proximate cause is the associated consciousness.

Rectitude is the straightness of the mental body and consciousness. Both of them should be regarded as opposed to hypocrisy and fraudulence, deception and craftiness, which are crookedness or tortuousness in the mental body and in consciousness. Hypocrisy (māyā) has the characteristic of concealing faults which are present in one. Fraudulence has the characteristic of pretending to possess a good quality which is not present in one. (Pm 2.145-146). There may be moments that one’s behaviour is insincere. We read in the Visuddhimagga (1 25-26) about the behaviour of the bhikkhu who tries to obtain the requisites by hypocrisy, by hinting, flattery, indirect talk, grimaces and gestures. He pretended to be better than he was in reality in order to be admired. We read:

Here someone of evil wishes, a prey to wishes, eager to be admired, thinking ‘Thus people will admire me’, composes his way of walking, composes his way of lying down; he walks studiedly, stands studiedly, sits studiedly, lies down studiedly; he walks as though concentrated, stands, sits, lies down as though concentrated; and he is one who meditates in public...

We all want to be admired and therefore we may pretend to be better than we really are. Even when, it seems that, we are generous there tend to be selfish motives for our actions. We may expect something in return, we want to be praised, to be popular. Speech which seems pleasing may be directed towards selfish gain. Rectitude or uprightness crushes such insincerity. It assists each wholesome citta. There are many degrees of rectitude. To the extent that Right Understanding develops, rectitude develops; and rectitude is always concomitant with right understanding. When right understanding knows the Four Noble Truths, rectitude also does in the same way. The noble one (Ariyan) who knows the Four Noble Truths is called the person who is on the straight, true and proper way. He is on the middle Path, avoiding extremes; he is on the Path which leads to the eradication of defilements. One is on the middle Path when there is the development of understanding of whatever reality appears, even if it is an unwholesome citta associated with lust or anger, because he can contemplate those unwholesome formations as anicca, dukkha or anatta by insight-knowledge. If we are always walking on the middle Path we can develop Right Understanding in our daily life, no matter whether we laugh or cry, no matter whether we are angry or generous. If we comprehend each and every one of the formations as anicca, dukkha and anatta, thus we will learn the truth, we will learn that each reality which arises is conditioned and that it is anatta.

In the above quoted explanation of insincerity in the Visuddhimaga we read about the bhikkhu who walks, stands, sits, and lies down as though concentrated. Someone may believe that he is doing these things with concentration, which is a wholesome dhamma, although this is not so, because he is pretending to be better than he really is. When there is mindfulness of realities we can find out whether the citta which presents itself is a wholesome citta or an unwholesome citta. We will come to know ourselves and thus we will become more sincere. The person who is on the middle Path is honest with himself and he does not pretend that he is without defilements. Defilements can only be eradicated if they are known as they really are. Rectitude or uprightness or straightness of cetasikas and of citta accompany the citta which develops understanding and they assist the citta in this task.

here by tranquillization, of consciousness only consciousness is tranquillised and becomes light, malleable, wieldy, proficient and upright. But with tranquillization, of the mental body, not only the mental body but also the material body is tranquillised, and so on. This is why the twofoldness of mental factors is given by the Blessed One here, but not in all places. (Pm 2.146)

There are many kinds and degrees of understanding. When one has studied the Dhamma there can be intellectual understanding about ultimate realities, that is, ultimate mentality and materiality, about the law of kamma and its result. based on access or absorption concentration, understanding can be developed further and then there can be direct understanding of both ultimate mentality and materiality and their causes, that is, direct understanding of dependent origination. Ultimate mentality, materiality and their causes are called formations (sankharas). A meditator must contemplate them as anicca, dukkha and anatta systematically so that his direct understanding of realities becomes mature. When matured, direct understanding of realities can develop to the highest wisdom, that is, Noble Path wisdom and Noble Fruition wisdom, which eradicates all defilements step by step.

Knowing and seeing ultimate realities as they really are is the goal of the Buddha’s teachings. Understanding means to know what is real and what is not real in the ultimate sense. So long as there is wrong view of individuality we cannot see dhammas or realities as they really are. People, animals and houses are not real in the ultimate sense, they are objects of thought, and they are composed of either mentality-materiality or materiality alone. Mentality and materiality (nāma and råpa) are real in the ultimate sense, they have their own characteristics which can be directly experienced by insight knowledge which is based on either access or absorption concentration. For the further development of direct understanding of realities it is not enough to know only the specific characteristics of realities, the characteristics by which they are distinguished from one another. Understanding has to develope stage by stage, so that it will be able to penetrate the three general characteristics of conditioned realities: the characteristics of anicca, dukkha and anatta. This type of understanding is called insight-knowledge, which is the supporting cause for the arising of Noble Path and Fruition knowledges which end in iserealising Nibbāna for oneself in this very life.

This type of understanding which realises the true nature of realities and Nibbāna can eradicate defilements and its development can only be taught by a Buddha. This kind of understanding does not arise automatically, it has to be developed. You should not miss this opportunity. Exert yourself to know the true nature of ultimate realities for the realization of Nibbāna.

Heedfulness is the path to the deathless. Heedlessness is the path to death. Those who are heedful do not die. Heedless ones are as if already dead. (Dhammapada-verse 21)
(34) Non-delusion (amoha) or the wisdom faculty (paññindriya)

The wisdom faculty: Pañña is wisdom, or knowing the dhammas (ultimate realities) as they really are. It is here called a faculty because it exercises predominance in comprehending the dhammas as they really are. In the Abhidhamma, the three terms — wisdom (pañña), knowledge (ñāõa), and non-delusion (amoha) — are used synonymously. Insight or insight knowledge is also included in this mental factor, the wisdom faculty.

Non-delusion or the wisdom faculty has the characteristic of penetrating dhammas according to their intrinsic nature or it has the characteristic of sure penetration, like the penetration of an arrow shot by a skilful archer. Its function is to illuminate the objective field like a lamp. It is manifested as clarity of perspective, lucid discernment, like a guide in a forest. Its proximate cause is concentration (samādhi) because the Buddha says: ‘One who has concentration knows and sees the dhammas as they really are.’ (A 3.259).

This proximate cause is especially the cause of insight (vipassanā). These six pairs accompany all beautiful cittas (sobhana cittas). They are necessary for each kind of wholesome citta, be it generosity (dāna), morality (sãla), the development of serenity (samatha), or insight (vipassanā). They assist the wholesome citta and its accompanying cetasikas, so that wholesomeness can be performed in an efficient way. They are counteractive to the hindrances of sensuous desire, ill-will, dullness and rigidity, restlessness and worry and doubt. When the six pairs are present the hindrances do not arise, and citta and cetasikas are healthy and skilful in performing their functions. Right Understanding is the factor which conditions the development of all the wholesome qualities represented by the six pairs. In the Arahant Path and Fruition citta they have reached perfection.

You must discern the second, third and fourth jhāna dhammas also according to their own cognitive process as mentioned in the above chart, in the same way. You must also discern not only jhāna dhammas but also the six door cognitive processes in which wholesome and unwholesome jhavanas are present, according to their own characteristic, function, manifestation, and proximate cause. But we cannot discuss all of them in my present Dhamma-talk. You should learn and practise them under the guidance of a skilled teacher. Now we will continue with the Mahāsatipaññhāna sutta.

Two Types of Body

I had explained the three types of body: the body of in-and-out breath, the produced body, and the body of mentality.

Of the three types of body I mentioned just now, the body of in-and-out breath (assāsapassāsa kāya) and the produced body (karaja kāya) are the body of materiality (råpa kāya). So we can say that there are only two types of body: the body of materiality (råpa kāya) and the body of mentality (nāma kāya). Why are they called a body? The reason is that they cannot arise alone but must arise as a group. Please notice that here body (kāya) means the body of ultimate materiality and the body of ultimate mentality.
The internal body and the external body

You must contemplate these bodies as a body. To contemplate only the internal body, however, is not enough for you to realise Nibbāna. You must also contemplate the external body. Why? You have attachment, conceit and wrong view not only towards your own body, but also towards many external bodies. To remove the attachment, conceit and wrong view towards those external bodies, you must contemplate the external bodies also in the bodies. You may have pride depending on your son, husband or wife’s achievement. To remove this pride you must contemplate their bodies as impermanent. To remove the attachment towards the external bodies you must discern them as a cause of suffering (dukkha). You may think, ‘this is my son, this is my daughter, this is my wife, or this is my husband.’ To remove these wrong views you should contemplate their bodies as non-self (anatta). If you discern the external world with insight, you will see only ultimate materiality and mentality. ultimate materiality and mentality are impermanent because as soon as they arise they pass away, suffering (dukkha) because they are always subject to the arising and passing away, and non-self (anatta) because there is no permanent self or stable substance that you can call, ‘this is my son, this is my daughter, this is my husband, this is my wife.’ If you contemplate in this way, this contemplation will reduce your attachment, pride and wrong view. So the Buddha instructs:

‘Thus he abides contemplating the body as a body internally. Or he abides contemplating the body as a body externally. Or he abides contemplating the body as the body both internally and externally.’

Why does the Buddha instruct us like this? For beginners to contemplate the body as a body internally for only one sitting is not enough. You must practise for many days, or even many months. Then you should contemplate this externally also. For beginners this practice will take a few days. After that, in one sitting you should contemplate body as a body both internally and externally again and again. To contemplate only once in this way is not enough. Repeated contemplation is necessary. Only when you contemplate again and again can you suppress attachment, conceit, wrong view and the other defilements.

Four stages

According to the classification of insight knowledges, this is only the Knowledge of Analysing Mentality-Materiality (nāmaråpa-pariccheda-ñāõa). It is only the beginning stage of the purification of view (diññhi-visuddhi) and the foundation of vipassanā. This insight knowledge can be divided into four stages: (1) the knowledge discerning materiality (råpa-pariggaha-ñāõa) whereby you discern materiality separately, (2) the knowledge discerning mentality (aråpa-pariggaha-ñāõa) whereby you discern mentality separately, (3) the knowledge discerning mentality-materiality (råpāråpapariggahañāõa) whereby you discern materiality and mentality together, and (4) the knowledge distinguishing mentality-materiality (nāma råpa vavaññhāna ñāõa or nāma råpa pariccheda ñāõa) whereby you discern materiality and mentality together, and see that there is no self, no person, no being in them, but only materiality and mentality.

Therefore at this stage you should practise the following four steps: (1) to discern materiality internally and externally, (2) to discern mentality internally and externally, (3) to discern materiality and mentality together internally and externally, and (4) to distinguish materiality and mentality internally and externally. This is the first stage of vipassanā mentioned in the Mahāsatipaññhāna Sutta.

Three insight knowledges

‘He abides contemplating the arising phenomena in the body. Or he abides contemplating the passing away phenomena in the body. Or he abides contemplating both the arising and the passing away phenomena in the body.’

In this stage three insight knowledges are combined together:

1. The Knowledge of Discerning Cause and Condition (paccaya pariggaha ñāõa) which discerns causes and effects.

2. The Knowledge of Comprehension (sammasana ñāõa) which comprehends the impermanent (anicca), unpleasant (dukkha) and impersonal (anatta) natures of formations (saïkhāra).

3. The Knowledge of Arising and Passing Away (udayabbaya ñāõa) which comprehends the arising and passing away of formations as anicca, dukkha and anatta.

There are two types of arising and passing away (udayabbaya) of formations (saïkhāra): (1) causal arising and passing away (paccayato udayabbaya), and (2) momentary arising and passing away (khaõato udayabbaya). Causal arising and passing away can be divided into two parts: causal arising and causal passing away. Because of the arising of causes, the five clinging aggregates arise. This is causal arising. Because of the remainderless cessation of causes, the five clinging aggregates completely cease without remainder. This is the causal passing away.

The five clinging aggregates are the same as mentality-materiality. 28 types of materiality comprise the aggregate of materiality. Feeling is the aggregate of feeling. Perception is the aggregate of perception. The remaining mental concomitants comprise the aggregate of formations. The six types of consciousness comprise the aggregate of consciousness. Feeling, perception, formations and consciousness are mentality. So the five clinging aggregates are the same as mentality-materiality. How should you discern the causal arising of mentality-materiality or the five clinging aggregates? This is the second stage of vipassanā taught by the Buddha in the Mahāsatipaññhāna Sutta. You should not skip stages in your practice. Please listen to what the first stage is again: You must discern materiality internally and externally. You must discern mentality internally and externally. You must discern materiality and mentality together internally and externally. You must distinguish materiality and mentality internally and externally. Only after this can you proceed to the second stage.

The Principle of Dependent Origination

How should you discern the causal arising of materiality and mentality? After discerning materiality and mentality internally and externally, you should discern the nearest past materiality and mentality, for example, immediately before you began your sitting. Before sitting, please offer the Buddha candle light or water, wishing to become a bhikkhu in a future life. After you begin your sitting, please notice the mental processes while offering and wishing for bhikkhu life. These are the nearest mentalities. They are kamma-round (kamma-vatta) and defilement-round (kilesa-vatta). They arise depending on their respective bases, which are materialities. You must discern both the past materiality and mentality as if you were discerning external materiality and mentality. After discerning the nearest past materiality and mentality, you should slowly discern backwards to further past time, up to the rebirth-linking moment (pañisandhi), the first moment of your present life.

If you are able to discern materiality and mentality at the rebirth-linking moment, you should discern further backwards to materiality and mentality in your past life. If you discern in this way, you may discern materiality and mentality at the near-death moment of your past life. At that time one of the three signs appear in your mind door (manodvāra). The three signs are kamma, the sign of kamma (kamma nimitta) and the sign of the destination where you will be reborn (gati nimitta).

I will try to explain this with an example. A meditator discerned materiality and mentality at the near-death moment in his past life. He saw a kamma nimitta that a man was offering candlelight to a Buddha image. After seeing the sign he discerned the materiality and mentality of the image of the man who was offering candlelight. In what way did he discern? He discerned the four elements in that image systematically. He saw kalāpas and then analysed those kalāpas to see ultimate materiality. Then he discerned in general the 54 types of materiality in the heart, and then emphasised the heart-base because every mind-door consciousness arises dependent upon the heart-base. When he did so he saw bhavaïga, the mind-door, clearly. Different objects appeared in bhavaïga. He discerned bhavaïga forwards and backwards again and again. Why? Between bhavaïgas cognitive-processes usually occur. When he discerned those bhavaïgas he could easily discern those cognitive-processes. He found that when he was offering candlelight to the Buddha image, he wished to become a meditation bhikkhu in the next life. The mind making the offering arose as mind-door cognitive-processes. Each cognitive-process consisted of a mind-door adverting consciousness (manodvārāvajjana) and seven impulsions (javana). In the mind-door adverting consciousness there were 12 mental formations. They are consciousness, contact, feeling, perception, volition, one-pointedness, life faculty, attention, initial application, sustained application, decision and energy. In each impulsion there were 34 mental formations. They are consciousness, contact, feeling, perception, volition, one-pointedness, life faculty, attention, initial application, sustained application, decision, energy, zest, desire, faith, mindfulness, shame of wrongdoing, fear of wrongdoing, non-greed, non-hatred, neutrality of mind, tranquillity of mental body, tranquillity of consciousness, lightness of mental body, lightness of consciousness, malleability of mental body, malleability of consciousness, wieldiness of mental body, wieldiness of consciousness, proficiency of mental body, proficiency of consciousness, rectitude of mental body, rectitude of consciousness, and the wisdom faculty. They are the wholesome dhammas which arose taking the kamma-nimitta as their object. Here the kamma-nimitta means ‘offering candle light to the Buddha image. Those 34 mental formations are called volitional formations (saïkhāra). Of the 34 mental formations, volition was predominant. The volition was kamma. As soon as those volitional formations arose they passed away because they were impermanent. But they left behind the force of kamma in his mentality-materiality process. In the Kammapaccaya Section of the Patthana, the force of kamma is called kamma.

Then he discerned the mind making the wish to become a meditation bhikkhu. This also arose as a mind-door cognitive-process. Each cognitive-process consisted of a mind-door adverting consciousness (manodvārāvajjana) and seven impulsions (javana). In the mind-door adverting consciousness there were 12 mental formations as mentioned above. In each impulsion there were 20 mental formations. They are consciousness, contact, feeling, perception, volition, one-pointedness, life faculty, attention, initial application, sustained application, decision, energy, zest, desire, delusion, lack of moral shame, lack of moral fear, restlessness, greed and wrong view. Of the 20 mental formations ignorance (avijjā), craving (taõhā), clinging (upādāna) are predominant. What is ignorance? According to the Buddha’s teaching, our body and mind are only ultimate materiality and mentality. If we see them as purely materiality and mentality, it is correct. This is insight knowledge, Right View (sammā-diññhi). But if we see them as a man, woman, bhikkhu, or bhikkhunã, this is wrong. This is called ignorance or delusion. Depending on that delusion, he wished to become a meditation bhikkhu; this is craving. He clung to that bhikkhu meditator’s life; this is clinging. Ignorance, craving and clinging are called the defilement round (kilesavañña), the defilements that produce the round of rebirths.

Altogether there are five past causes, ignorance (avijjā), craving (taõhā), clinging (upādāna), volitional formations (saïkhāra) and kamma.

Then he discerned the five aggregates at the rebirth-linking moment (pañisandhi) in his present life. At that moment, there were 30 types of materiality. They arose as three types of kalāpas, namely, the body-decad kalāpa, sex-decad kalāpa and heart-decad kalāpa. In each type of kalāpa there were ten types of materiality.

Then he discerned back and forth between those 30 types of materiality and the five past causes, ignorance, craving, clinging, volitional formations and kamma. He paid special attention to the force of kamma to check whether it produced those 30 types of materiality. He checked this again and again, and was able to see that it did. This is the example of one meditator.

The Knowledge of Discerning Cause and Condition

If you practise in this way you can easily understand that the force of kamma accumulated in your past life produced the materiality aggregate at your rebirth-linking moment. How? At that time you should have already understood how the consciousness arising dependent on the heart-base produces mind-produced materiality, and have already seen their causal relationship. In the same way, there is a causal relationship between the force of kamma and kamma-produced materiality. If you see the causal relationship, you should discern the cause and effect as follows:

(1) Because of the arising of ignorance, materiality arose at the rebirth-linking moment, the ignorance is the cause and the materiality at the rebirth-linking moment is the effect.

(2) Because of the arising of craving, materiality arose at the rebirth-linking moment; the craving is the cause, and the materiality at the rebirth-linking moment is the effect.

(3) Because of the arising of clinging, materiality arose at the rebirth-linking moment; the clinging is the cause, and the materiality at the rebirth-linking moment is the effect.

(4) Because of the arising of volitional formations, materiality arose at the rebirth-linking moment; the volitional formations are the cause, and the materiality at the rebirth-linking moment is the effect.

(5) Because of the arising of kamma, materiality arose at the rebirth-linking moment; the kamma is the cause, and the materiality at the rebirth-linking moment is the effect.

Then you should also discern the causal relationship between the force of kamma in your past life and the present life mentality at the rebirth-linking moment. Then you should discern the causal relationship between the force of kamma and the resultant aggregates throughout your present life. you should pay special attention to the six door cognitive-processes (citta-vãthi). You discern that because of the arising of ignorance, craving, clinging, volitional formations and kamma the aggregate of materiality arises. Ignorance, craving, clinging, volitional formations and kamma are the causes, and the aggregate of materiality is the effect. This is the discernment of causal arising of formations. The insight discerning this is the Knowledge of Discerning Cause and Condition (paccaya-pariggaha-ñāõa).

Another way of Discerning Cause and Condition

The formula of the first method of dependent origination:

1. with ignorance as their condition, volitional formations come to be;

2. with volitional formations as its condition,  consciousness comes to be;

3. with consciousness as their condition,  mentality and materiality come to be;

4. with mentality-and-materiality as their condition,  the six sense bases come to be;

5. with the six sense bases as its condition,  contact comes to be,

6. with contact as its condition,  feeling comes to be;

7. with feeling as its condition,  craving comes to be;

8. with craving as its condition,  clinging comes to be;

9. with clinging as its condition,  becoming comes to be;

10. with becoming as its condition,  birth comes to be;

I1. with birth as their condition,  ageing-and-death, sorrow, lamentation, pain, displeasure, and despair come to be. Such is the origin of this whole mass of suffering. This, bhikkhus, is called dependent origination. (S 1.243)

This is the first method of dependent origination. According to this first method, you can discern cause and effect in this way:

Because of the arising of ignorance, volitional formations arose; ignorance is the cause, the volitional formations are the effect, and so on for the rest of the chain.In this method, ignorance and volitional formations are the past causes of the present resultant aggregates, such as, consciousness, mentality-and-materiality, the six sense bases, contact, feeling.

Craving, clinging and kamma-process becoming are present causes of future effects, that is, rebirth-processes becoming, birth and ageing-and-death.

If there is ignorance, craving and clinging are also present there. In the same way, if there are craving and clinging, ignorance is also present there. Because they are always concomitant. In the same way, if there are volitional formations the kammic force is also present there; and if there is kamma-process becoming, that is, kammic force, then volitional formations are also present there; because according to the kammapaccaya section of the Paññhana, the kammic force of volitional formations are called kamma or kamma-process becoming.

So in this first method, there are five past causes and five present effects and again there are five present causes and five future effects.

The five past causes are ignorance, craving, clinging, volitional formations and kamma.

The five present effects are consciousness, mentality-and-materiality, six sense bases, contact and feeling.

The five present causes are ignorance, craving, clinging, volitional formations and kamma or kamma-process becoming.

The five future effects are consciousness, mentality-and materiality, six sense bases, contact, and feeling which are, in other words, birth, ageing-and-death. Why? These five effects are nothing but the five resultant aggregates subject to clinging. The arising stage of five clinging aggregates are called birth (jāti), their static stage, ageing, and their perishing stage death.

If you understand this explanation, then we hope you will also easily understand that the meaning of this first method and the meaning of the above mentioned method of dependent origination, which we call the fifth method, are the same procedure.

In this method, the ignorance did not arise by itself, but with associated mental formations according to the existing cognitive-process. The volitional formations also did so. Therefore when you discern ignorance, you should discern not only ignorance but also the associated mental formations which arose in the past life as a mind-door cognitive process. In the same way, when you discern volitional formations, you should not only discern volition, but also the associated mental formations which also arose in past life as a mind-door cognitive process. We say mind-door cognitive process because the volitional formations of the other five-door cognitive processes cannot produce five resultant aggregates at the time of the rebirth-linking moment.

According to the Suttanta method, consciousness, mentality-and-materiality, the six sense bases, contact and feeling are just resultant aggregates. If you want to understand them in detail, you should study under the guidance of a skilled teacher. We can give you only brief information.

The Knowledge of Comprehension

The five clinging aggregates and their causes are called formations (sakhras); they are the object of insight (vipassanā). You must contemplate them as anicca, dukkha, or anatta by seeing their impermanent (anicca), unpleasant (dhkkha) and impersonal (anatta) natures so that you see their momentary arising and passing away clearly. If you see so, then you can proceed onwards to contemplate their causal arising and passing away.

The Causal Arising and Momentary Arising

I would like to show you an example, that is, the discernment of the causal arising of the aggregate of materiality at the rebirth-linking moment.

You must first discern the five past causes: ignorance, craving, clinging, volitional formations and kamma as mentioned above. Then discern the 30 types of materiality at the rebirth-linking moment. If you see the causal relationship between the five past cases, especially the force of kamma and kamma-produced materiality at the rebirth-linking moment then you should discern the causal arising and momentary arising as follows:

(1) Because of the arising of ignorance, materiality arose at the rebirth-linking moment.

(2) Because of the arising of craving...

(3) Because of the arising of clinging...

(4) Because of the arising of volitional formations...

(5) Because of the arising of kamma, materiality arose at the rebirth-linking moment.

Then see the momentary arising of materiality at the rebirth-linking moment. This is called nipphattilakkhana, the characteristic of momentary arising.

One who sees the arising of the materiality aggregate sees these characteristics. You must see the remaining aggregates in the same way. Practise under the guidance of a skilled teacher. In each consciousness moment of the six door cognitive processes there are five aggregates. you must discern the causal arising and momentary arising of each aggregate in turn.

First Method of Dependent Origination

Having given attention to the causal arising in this way you again pay attention to the causal arising according to the first method of dependent origination thus:

(1)
Because of the arising of ignorance, there is the arising of volitional formations.

(2)
Because of the arising of volitional formations, there is the arising of consciousness.

(3)
Because of the arising of consciousness, there is the arising of mentality-materiality.

(4)
Because of the arising of mentality-materiality, there is the arising of the six sense bases.

(5)
Because of the arising of the six sense bases, there is the arising of contact.

(6)
Because of the arising of contact, there is the arising of feeling.

(7)
Because of the arising of feeling, there is the arising of craving.

(8)
Because of the arising of craving, there is the arising of clinging.

(9)
Because of the arising of clinging, there is the arising of kamma-process becoming.

(10) Because of the arising of kamma-process becoming, there is the arising of rebirth​-process becoming.

Then you must see the momentary arising of each factor of the dependent origination, such as, ignorance, volitional formations, consciousness, mentality-materiality, six sense bases, contact, feeling, craving, clinging, kamma-process becoming, rebirth-process becoming.

The remainderless cessation of causes and their effects

Having taught the discernment of causal arising of formations, the Buddha taught: ‘Or he abides contemplating the passing away phenomena in the body.’ This means that you should also discern that because of the remainderless cessation of the five causes the five aggregates cease completely without remainder. This is paccayato vaya dassana ñāõa, the insight knowledge that sees the remainderless cessation of causes and effects.

When will the five predominant causes, ignorance, craving, clinging, volitional formations and kamma, cease completely without remainder? According to the Buddha’s teaching, the defilements will cease completely without remainder when you attain Arahantship. Because of the remainderless cessation of defilements, kamma cannot produce any results after Parinibbāna. Your Arahant Path will completely destroy the five causes without remainder. Because of the remainderless cessation of the five causes, after Parinibbāna all five aggregates will cease completely without remainder. You must try to see this cessation, because the Buddha instructs in the Mahāsatipaññhāna Sutta that ‘he abides contemplating the passing away phenomena in the body.’ You should not forget that here the ‘body’ means the body of materiality (råpakāya) and the body of mentality (nāmakāya).

Now you are not Arahants yet. When will you attain Arahantship? Will it be in the present life or in one of your future lives? If you practise hard and if you have enough pāramã, you may attain Arahantship in this very life. Even then it is also called the future from the view of momentary arising and passing away, because now you are still a worldling. If you attain Arahantship in one of your future lives, the time up to that life is also your future. When you attain Arahantship the five causes will completely cease without remainder. You should try to see this cessation. when you take Parinibbāna, the five aggregates will completely cease without remainder. You must try to see this cessation too. If you see these two types of cessation, you should contemplate that because of the remainderless cessation of the five causes, the five aggregates also completely cease without remainder. This type of insight knowledge is called ‘vayato dassana ñāõa’, the insight knowledge that sees the remainderless cessation of causes and their effects.

The Discernment of Causal and Momentary Passing Away

I would like to show you an example how you should contemplate the causal and momentary passing away of aggregates according to the fifth method of dependent origination. When you see the above mentioned two types cessation, then you must contemplate thus:

(1) Because of the remainderless cessation of ignorance, there is the remainderless cessation of materiality aggregate.

(2) Because of the remainderless cessation of craving...

(3) Because of the remainderless cessation of clinging...

(4) Because of the remainderless cessation of volitional formations...

(5) Because of the remainderless cessation of kamma, there is the remainderless cessation of materiality aggregate.

Then you must contemplate the momentary cessation of the aggregate of materiality.

You should also pay attention to the remaining aggregates in the same way. In each consciousness moment of the six door cognitive processes, there are five aggregates. You must carry out the same procedure. Please train under the guidance of a skilled teacher. you should also contemplate the causal and momentary passing away of the factors according to the first method of dependent origination. First you should see the aforementioned two types of remainderless cessation. If you see the remainderless cessation of causes when you attain Arahantship and the remainderless cessation of aggregates when you attain Parinibbāna then you must contemplate the causal and momentary passing away thus:

(1) Because of the remainderless cessation of ignorance, there is the remainderless cessation of volitional formations.

(2) Because of the remainderless cessation of volitional formations, there is the remainderless cessation of consciousness.

(3) Because of the remainderless cessation of consciousness, there is the remainderless cessation of mentality-and-materiality.

(4) Because of the remainderless cessation of mentality-and materiality, there is the remainderless cessation of six sense bases.

(5) Because of the remainderless cessation of the six sense bases, there is the remainderless cessation of contact.

(6) Because of the remainderless cessation of contact, there is the remainderless cessation of feeling.

(7) Because of the remainderless cessation of feeling, there is the remainderless cessation of craving.

(8) Because of the remainderless cessation of craving, there is the remainderless cessation of clinging.

(9) Because of the remainderless cessation of clinging, there is the remainderless cessation of kamma-process becoming.

(10) Because of the remainderless cessation of kamma-process becoming, there is the remainderless cessation of rebirth-process becoming.

Then you must see the momentary passing away of each factor of dependent origination: ​ignorance, volitional formations, consciousness, mentality-and-materiality, the six sense bases, contact, feeling, craving, clinging, kamma-process becoming, and rebirth-process becoming.

In this case also, it is better if you practise under the guidance of a skilled teacher because there are many items which must be understood by your direct insight knowledge in detail before you can attain final cessation, Parinibbāna.

Past, Present and Future Materiality and Mentality
So if you want to know the causal relationship between cause and effect with your direct insight knowledge, you should discern the past, present and future materiality and mentality. Do you think that in the Mahāsatipaññhāna Sutta the Buddha taught only about the present? If you understand the meaning of the Buddha’s teaching, you would not think so. The past, present and future materiality and mentality are to be discerned with insight knowledge. They are the objects of insight knowledge. Without discerning the past, present and future materiality and mentality, you cannot understand the principle of dependent origination with your direct insight knowledge. If you do not understand it, you cannot escape from the round of rebirths, and you cannot discern the arising and passing away of causes and effects, and you cannot contemplate both causes and effects as anicca, dukkha and anatta. If you cannot do so, you cannot escape from the round of rebirths because the Buddha mentions so in the Mahānidāna Sutta. (D 2.47)

Both causal and momentary arising and passing away

Then the Buddha taught: ‘Or he abides contemplating both the arising and passing away phenomena in the body.’ This means that you must discern the arising and passing away by way of causal relationship and by way of momentary existence. How should you discern? For example, because of the arising of the five causes, the five aggregates arise; because of the remainderless cessation of the five causes, the five aggregates completely cease without remainder. This is the Knowledge of Causal Arising and Passing Away (paccayato udayabbaya ñāõa). As soon as the five causes arise they pass away, so they are impermanent. As soon as the five aggregates arise they pass away, so they also are impermanent. To know this is the Knowledge of Momentary Arising and Passing Away (khaõato udayabbaya ñāõa). In this stage you must discern both causal and momentary arising and passing away in detail.

The Materiality Aggregate at the Rebirth-linking Moment

First you must see the causal arising of materiality aggregate at the rebirth-linking moment according to the fifth method of dependent origination. Then you must see the causal passing away of the materiality aggregate after Parinibbāna, that is, the remainderless cessation of materiality aggregate because of the remainderless cessation of causes at the moment of Arahant Path attainment. When you see these two types of cessation without remainder, then contemplate as follows:

(1) Because of the arising of ignorance, there is the arising of the materiality aggregate at the rebirth-linking moment, because of the remainderless cessation of ignorance, there is the remainderless cessation of the materiality aggregate after Parinibbāna. Ignorance is anicca; materiality aggregate is also anicca.

(2) Because of the arising of craving ...

(3) Because of the arising of clinging ...

(4) Because of the arising of volitional formations ...

(5) Because of the arising of kamma, there is the arising of materiality aggregate; because of the remainderless cessation of kamma, there is the remainderless cessation of materiality aggregate after Parinibbāna. Kamma (volition) is anicca; materiality aggregate is also anicca.

In this case you must not contemplate kammic force as anicca, because the force of kamma is not ultimate reality (paramattha dhamma); it is just the force of volitional formations. So you must contemplate the volition or volitional formations as anicca because the object of insight (vipassanā) is ultimate reality. The same contemplation applies to the remaining aggregates. In each consciousness moment of the six door cognitive processes, there are five aggregates. You must contemplate each aggregate in the same way, but while doing so you must contemplate them not only as anicca, but also as dukkha and anattā. However, you should practise under the guidance of a skilled teacher as there may arise many knotty points that you cannot understand by yourself. Again you should also contemplate the factors of the dependent origination according to the first method as follows:

(1) Because of the arising of ignorance, there is the arising of volitional formations; because of the remainderless cessation of ignorance, there is the remainderless cessation of volitional formations; ignorance is anicca; volitional formations are also anicca.

(2) ... volitional formations ... consciousness ...

(3) ... consciousness ... mentality-and-materiality ...

(4) ... mentality-and-materiality ... six sense bases ...

(5) ... six sense bases ... contact ...

(6) ... contact ... feeling ...

(7) ... feeling ... craving ...

(8) ... craving ... clinging ...

(9) ... clinging ... kamma-process becoming ...

(10) ... kamma-process becoming ... rebirth-process becoming ...

The same contemplation applies to all the factors of dependent origination. You must contemplate them not only as anicca, but also as dukkha and anattā. In this first method, although there are 12 factors, from ignorance to ageing-and-death, yet ten factors, from ignorance to becoming (bhava) are mentioned in the Pañisambhidāmagga (Page-52) as the object of the insight knowledge of arising and passing away (udayabbhayañāõa). What is the reason? The arising stage, the static stage, and perishing stage of ultimate realities are respectively called birth (jāti), ageing (jarā), and death (marana). Birth as well as ageing and death do not have three stages, but each of them consists of one stage, that is, the arising stage, the static stage and the perishing stage, respectively. Ultimate realities are anicca, because as soon as they arise they perish; so they have three stages. However, birth, ageing and death have only one stage; so they cannot be contemplated as anicca. dukkha or anattā.

There are two types of becoming (bhava), kamma-process becoming (kamma- bhava) and rebirth-process becoming (upapatti-bhava). The five resultant aggregates are called rebirth-process becoming. wholesome or unwholesome volition or volitional formations, which are the object of vipassanā, are called kamma. According to Kamma Paccaya section of Paññhāna the force of volition or volitional formations are called kamma which is not the object of vipassanā. In the Anguttara Nikaya (A 2.363) the Buddha says: ‘volition is kamma’ which is the object of vipassanā.

For clear understanding of the dependent origination I will demonstrate the relationships with charts. There are three charts which show the causal relationship between causes and effects within three periods. You must contemplate the factors of dependent origination as anicca, dukkha and anatta up to as many past lives as you can discern. You must also carry out the same procedure up to the end of your future. To be able to do so, first you must discern cause and effect of past lives as far as you can. When you discern the cause and effect in future lives you must discern them up to the end of future, that is, up to Parinibbāna. Only when you discern in this way will you understand: ‘Because of the remainderless cessation of causes, the five aggregates cease without remainder.’

And you will also understand thus: In the past also there are conditions and dhammas conditionally arisen, and in the future, and now also, they are conditions and dhammas conditionally arisen. Beyond that there is no being or person. It is only a mere heap of formations. But this insight which discerns the formations is called ‘full understanding of the known’ (ñātapariññā).

A bhikkhu who is established in the discernment of formations thus, has sent down his roots into the Ten-Powered Buddha’s dispensation and has obtained a foothold. He is Lesser Stream Enterer (cuëasotāpanna) of assured destiny. But on obtaining such a climate, a teacher or fellow meditator, food and hearing of the Dhamma relating to the Four Noble Truths as are suitable, in one sitting, in one supreme session he is able to attain Arahantship by applying the three characteristics and comprehending the formations with succession of insight. (Abhi-com 2.242)

Table 1: Dependent Origination

	3 Periods
	12 Factors
	20 Modes and four Groups

	Past
	1. Ignorance

2. Volitional formations
	Five past causes:

1, 2, 8, 9, 10

	Present
	3. Consciousness

4. Mentality-and-Materiality

5. Six sense bases

6. Contact

7. Feeling
	Five present effects:

3-7

	
	8. Craving

9. Clinging

10. Becoming
	Five present causes:

8, 9, 10, 1, 2

	Future
	11. Birth

12. Ageing-and-Death
	Five future effects:

3-7


Table 2: Dependent Origination

	Three Periods
	12 Factors
	20 Modes and four Groups

	Second Past
	1. Ignorance

2. Volitional formations
	Five causes in the second past:

1, 2, 8, 9, 10

	First Past
	3. Consciousness

4. Mentality-and-Materiality

5. Six sense bases

6. Contact

7. Feeling
	Five effects in the first past:

3-7

	
	8. Craving

9. Clinging

10. Becoming
	Five causes in the first past:

8, 9, 10, 1, 2

	Present
	11. Birth

12. Ageing-and-Death
	Five effects in the present:

3-7


Table 3: Dependent Origination

	Three Periods
	12 Factors
	20-Modes and four Groups

	Present
	1. Ignorance

2. Volitional formations
	Five causes in the present:

1, 2, 8, 9, 10

	First Future
	3. Consciousness

4. Mentality-and-Materiality

5. Six sense bases

6. Contact

7. Feeling
	Five effects in the first future:

3-7

	
	8. Craving

9. Clinging

10. Becoming
	Five causes in the first future:

8, 9, 10, 1, 2

	Second Future
	11. Birth

12. Ageing-and-Death
	Five effects in the second future:

3-7


The Causal Arising and Passing Away only for ânāpāna

Before you see the arising and passing away clearly from moment to moment and if you contemplate both cause and effect as anicca, dukkha and anatta, that insight knowledge is called the Knowledge of Comprehension (sammasanañāõa). When you see the arising and passing away in each consciousness moment material moment clearly, that insight knowledge is called the Knowledge of Arising and Passing Away (udayabbayañāõa).

Now I want to give the commentary’s explanation about arising and passing away. Since this is the ānāpāna section, the commentary also explains the causal arising and passing away only for ānāpāna.

‘He abides contemplating the arising phenomena in the body.’ Just like air moves back and forth depending on the smith’s bellows’ skin, the bellows’ spout, and appropriate effort, so too, depending on the produced body, nasal aperture, and the mind of the bhikkhu, the body of in-and-out breath moves back and forth. The produced body etc. are the origin. One who contemplates thus abides contemplating the arising phenomena in the body.

You may not understand the full meaning. When you discern the four elements in your breath, you will see many kalāpas. If you analyse them you will see nine types of ultimate materiality. Why do they arise? If you remove your whole body, can the breath arise on its own? Without your body the breath cannot arise. If you analyse your body you may see the four types of materiality: kamma-produced materiality, mind-produced materiality, temperature-produced materiality and nutriment-produced materiality. These four types of materiality are called the produced body (karaja-kāya). Without the produced body the body of in-and-out breath cannot arise. So it is a cause for the arising of breath. Without the mind the breath also cannot arise, so the mind is another cause. Every mind which arises depending on the heart base produces the in-and-out breath. However, the mind or consciousness (citta) always arises with associated mental formations (cetasikas). Citta and cetasikas are four mental aggregates. The produced body and in-and-out breath are the aggregate of materiality. So altogether there five clinging aggregates. The produced body is like the smith’s bellows; your nasal aperture is like the bellows’ spout; and the mind is like the appropriate effort. The produced body, mind and nasal aperture are the causes for the body of in-and-out breath to arise. You should discern the arising phenomena. Among these causes mind is the most important. But the mind arises depending on the produced body. So inevitably the produced body is also a cause. This is the causal relationship for in-and-out breath.

However, to discern the in-and-out breath in this way alone is not enough. You must also discern the causes for the five clinging aggregates, namely, ignorance, craving, clinging, volitional formations and the force of kamma. These five past causes produce the present five clinging aggregates. In the same way, the five past causes in the second past life produced the five clinging aggregates in the first past life. The five present causes will produce the five clinging aggregates in the future life. You should discern causes and effects in this way, past, present and future up to Parinibbāna.

Then the commentary explains the causal passing away for in-and-out breath. ‘Or he abides contemplating the passing away phenomena in the body,’ In whatever way, the air does not proceed when the bellows’ skin is taken off, the bellows’ spout is broken, and the appropriate exertion is absent. In the same way, when the produced body breaks up, the nasal aperture is destroyed, and the mind has ceased to function, the breath stops. Thus through the ending of the produced body, the nasal aperture and the mind there comes to be the ending of respiration.

Then you should discern that because of the remainderless cessation of the five causes, the five aggregates also will cease completely without remainder in the future. If one contemplates thus we say that one abides contemplating the passing away phenomena or the causal passing away of the body. You should also contemplate both the arising and passing away phenomena in the body. Then the Buddha continues to teach the third stage of vipassanā:

‘Or mindfulness that ‘there is only the body’ is established in him just to the extent necessary for further measure of knowledge and mindfulness.’

Mindfulness is established for the meditator through careful scrutiny. He thinks: There is only the body, that is, only the materiality and mentality, but there is no being, no person, no woman, no man, no self, nothing pertaining to a self, no ‘I’, nothing that is mine, no one, and nothing belonging to anyone.

What does it mean? This passage refers to the higher insight knowledges from the Knowledge of Dissolution (bhaïgañāõa) to the Knowledge of Equanimity Towards Formations (saïkhāråpekkhāñāõa). If a meditator contemplates both the arising and passing away of formations as we mentioned before, when his insight knowledge becomes sharp, he should pay attention only to the passing away. Slowly he will no longer apprehend the arising stage, but only the passing away. At that time he will not see kalāpas. He will see only ultimate materiality and mentality. These dhammas are always passing away. At that time he will see no beings, no person, no woman, no man, no self, no I, nothing that is mine, no one and nothing belonging to anyone, because he sees only the passing away of ultimate materiality and mentality. He does not even see kalāpas then.

‘Mindfulness that ‘there is only the body’ is established in him just to the extent necessary for further measure of knowledge and mindfulness.’

The passage ‘to the extent necessary’ denotes the purpose. This is said: The mindfulness established is not for any other purpose. What is the purpose for which it is established? ‘For further measure of knowledge and mindfulness’ means that it is just for the sake of a wider and wider, or deeper and deeper measure of knowledge and of mindfulness. For the increase of mindfulness and clear comprehension is the meaning.

While you are contemplating the formations in this way, and if you see only their passing away, then you should also pay attention to that insight knowledge as anicca, dukkha, and anatta. Here insight knowledge means the mind-door cognitive-process in which insight knowledge is predominent. In each impulsion moment there are usually 34 mental formations which are called insight knowledge because it is the head of them. Hence the Ancient Commentators said: ‘He sees with insight both the known and the knowledge.’ (Vs 2.288)

With regard to Arahantship

If a meditator sees only the passing away and contemplates both ultimate materiality and mentality as well as insight knowledge as anicca, dukkha and anatta alternately, slowly his insight knowledge will become mature. As a result his controlling faculties also will become mature, whereby he will attain the path knowledge and fruition knowledge, which take Nibbāna as their object. If he sees Nibbāna and penetrates it with wisdom stage by stage, finally he will attain Arahantship. With regard to Arahantship the Buddha explains as follows:

‘And he abides independent, not clinging to anything in the world.’

‘And he abides independent’ means that he abides freed from dependence on craving and wrong views. ‘Not clinging to anything in the world’: In regard to materiality, feeling, perception, formations or consciousness, he does not think, ‘this is my self or this belongs to my self’. Why? Because his path knowledges have completely destroyed both craving and wrong view.

This is a brief way from ānāpānasati to Arahantship. If you practise systematically in this way and if you have enough pāramã, you will realise Nibbāna in this very life.

The Four Noble Truths, Mundane and Supra-mundane

As a conclusion to the ānāpāna section the Buddha says:

‘Bhikkhus, this is how a bhikkhu abides contemplating the body as the body.’
In this section on breathing, the mindfulness which examines the respiration is the Truth of Dukkha (dukkha-sacca). The objects of mindfulness, the five clinging aggregates, are also the Truth of Dukkha. The five causes, ignorance, craving, clinging, volitional formations and kamma are the Truth of the Origin of Dukkha (samudaya-sacca). The non-occurrence of both is the Truth of Cessation (nirodha-sacca). This refers to Nibbāna, the Supramundane Truth of Cessation. When you cultivate the Knowledge of Arising and Passing Away, you discern that because of the remainderless cessation of the five causes, the five aggregates will cease completely without remainder after Parinibbāna. These two types of cessation are also called Truth of Cessation, but only the Truth of Cessation, Nirodha-sacca, which is known by insight knowledge of arising and passing away (udayabbaya-ñāõa. Vs-2-267). If you realise Nibbāna with the path knowledge and the fruition knowledge, you know the Supramundane Truth of Cessation, Nibbāna. You should distinguish these two types of Truth of Cessation.

The Noble Path, which understands dukkha, abandons origination and realises cessation, is the Truth of the Path (magga-sacca). Here you should also distinguish between the mundane path knowledge and supramundane path knowledge. The mundane path knowledge that sees the five clinging aggregates is the insight knowledge of the truth of dukkha (dukkha-sacca). The mundane path knowledge that sees the origin of dukkha (samudaya-sacca) is the insight knowledge of the truth of the origin of dukkha. The mundane path knowledge that sees that because of the remainderless cessation of the five causes the five aggregates will cease completely without remainder after Parinibbāna is the insight knowledge of the truth of cessation. The mundane path is the path factors of the insight knowledges just mentioned. Right View (sammādiññhi) is insight knowledge, and right thought (sammāsaïkappa), Right Effort (sammāvāyāma), Right Mindfulness (sammāsati) and Right Concentration (sammāsamādhi) are associated with it. Before practising meditation you have already observed morality consisting of Right Speech, Right Action and Right Livelihood. Therefore, there are altogether eight factors of the mundane path.

Sometimes meditators must contemplate insight knowledge itself as anicca, dukkha and anatta. At that time they also understand the mundane path. So the mundane Right View knows the mundane Four Noble Truths.

The supramundane noble path that sees Nibbāna and penetrates it with wisdom arises together with the path knowledge and the fruition knowledge. At that time supramundane Right View sees Nibbāna, Right thought applies the mind to Nibbāna, Right Mindfulness apprehends Nibbāna, Right Effort is the effort to realise Nibbāna, Right Concentration is the concentration on Nibbāna, and Right Speech, Right Action and Right Livelihood are also present. When a meditator realises Nibbāna, why are Right Speech, Right Action and Right Livelihood also present? The noble path knowledge destroys the defilements that can produce wrong speech, wrong action and wrong livelihood, so Right Speech, Right Action and Right Livelihood are automatically present.

Thus having endeavoured by way of the Four Noble Truths, a person arrives at peace. This is the doorway to liberation for the bhikkhu devoted to mindfulness of breathing, ānāpānasati.

The Buddha explains his own experience about the Four Noble Truths

In the Dhammacakkappavattana Sutta the Buddha explains his own experience of the Four Noble Truths. Let’s see the sutta:
‘This is the Noble Truth of Dukkha’: thus, bhikkhus, in regards to dhammas unheard before, there arose in me vision (cakkhuü udapādi), there arose in me insight (ñāõam udapādi), there arose in me understanding (paññā udapādi), there arose in me wisdom (vijjā udapādi), there arose in me light (āloko udapādi).

The light of wisdom

‘âloko udapādi’ means ‘there arose in me light’. This is the light of wisdom. How did the light of wisdom occur? It arose especially, the Buddha emphasised, at the time when he realised Nibbāna. When he realised Nibbāna with Path knowledge (magga-citta) and Fruition knowledge (phala-citta), these two kinds of knowledge produce small particles. Among the various kinds of materiality in each small particle, there is colour (vaõõa). That colour is bright. One consciousness can produce many small particles (cittaja-råpa-kalāpa). In every small particle there is colour. Every colour is bright. Further, in each small particle there is the fire element (tejo). That fire element can also produce new generations of small particles. In every new small particle there is also colour. That colour is also bright. Those new generations produced by the fire element or temperature are called utuja-råpa-kalāpas. The light of the colour in these utuja-råpa-kalāpas spreads not only inside but also to the outside world. So the light occurs internally and externally. This is called the light of wisdom. When the Buddha realised Nibbāna, there arose in Him the light of wisdom.

In this sutta the terms ‘vision (cakkhu), insight (ñaõā), understanding (paññā), and wisdom (vijjā) are used as synonym for the Four Path knowledges and Four Fruition Knowledges of the Buddha, which realised the Four Noble Truths.

Before the realization of Nibbāna, the Buddha-to-be or the Bodhisatta comprehended formations as anicca, dukkha or anatta by way of the Material Septad (råpasattaka) and the Immaterial Septad (aråpasattaka). finally He emphasised the factors of dependent origination and comprehended them as anicca, dukkha and anatta. (See Vs 2.253-264, D-com 2.137) This insight knowledge of the Bodhisatta also produced light in the same way. This is similar to the aforementioned light of wisdom of the Buddha.

the Buddha’s Arahant Path Knowledge and Fruition Knowledge produced the Omniscient Knowledge, that is, the Omniscient Knowledge followed after the Arahant Path Knowledge and Fruition Knowledge of the Buddha. That Omniscient Knowledge also produced an immeasurable glorious radiance surpassing the divine majesty of the devas. This is also the light of wisdom of the Buddha. (S-com 3.329)
In the same way when you realise Nibbāna the light of wisdom must be present. If you think you have seen Nibbāna yet you cannot see the light of wisdom, then that is not the real Nibbāna. I am not saying that Nibbāna has light, but the Path and Fruition knowledge, which realise Nibbāna, can produce light. This light is called the light of wisdom, not the light of Nibbāna.

Again you should also remember that the Buddha knows the Noble Truth of Dukkha with his direct insight knowledge, Path knowledge and Fruition knowledge. What is the Noble Truth of Dukkha (dukkha-sacca)? The Buddha had explained thus: ‘In short, the five aggregates subject to clinging are dukkha.’ The Buddha also penetrated these five aggregates when he cultivated vipassanā knowledge. In the same way, if you are trying to attain vipassanā knowledge, you should also penetrate the five aggregates subject to clinging. If you don’t know the five aggregates subject to clinging, then you cannot attain vipassanā knowledge. If you study vipassanā without knowing the five aggregates subject to clinging, your vipassanā knowledge is superficial, not real vipassanā knowledge.

The Buddha knows that these five aggregates subject to clinging are dukkha-sacca. In the same way, if you isesee Nibbāna or become a Sotāpanna, you must also realise that these five aggregates subject to clinging are dukkha-sacca. If you do not know that these five aggregates subject to clinging are dukkha-sacca, you cannot become a Sotāpanna or any other Noble One.

I want to explain further. Take the clinging aggregate of materiality as an example. According to the Buddha’s teaching, materiality arises as small particles. Only when you can analyse these small particles systematically you can see ultimate materiality. When you are practising vipassanā if you cannot see small particles or cannot analyse them, you cannot see ultimate materiality (paramattha-råpa). If you practise vipassanā without knowing paramattha-råpa, your vipassanā is superficial and not real vipassanā.

The Buddha continues his discourse:

‘This Noble Truth of Dukkha is to be fully understood’: thus, bhikkhus, in regards to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

‘This noble truth of dukkha has been fully understood’: thus, bhikkhus, in regard to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

Three types of knowledge

So concerning dukkha-sacca, the Buddha taught three types of knowledge:

1. You should try to know that this is dukkha-sacca. This is called sacca-ñāõa, which means the knowledge of the Truth.

2. You should try to know that this dukkha-sacca is to be understood. This is called kicca-ñāõa, which means that your responsibility is to know the dukkha-sacca-dhamma.

3. You should try to know that this dukkha-sacca has been understood by you. This is called kata-ñāõa. The Buddha had already understood that the five aggregates subject to clinging are dukkha-sacca.

In the same way, the Buddha taught samudaya-sacca, the origin of dukkha, in three ways:

The Noble Truth of the Origin of Dukkha

‘This is the Noble Truth of the Origin of Dukkha’: thus, bhikkhus, in regards to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

Although our Bodhisatta had fulfilled many perfections by sacrificing his lives for more than four incalculable and 100,000 aeons out of great compassion, he still had a slight attachment to the Buddha’s life. It was because he knew that when he became a Buddha, he could help beings to escape from the round of rebirths.

According to the Abhidhamma commentary, Aññhasālinã, the strong and powerful wholesome dhammas before mettā-jhāna were the kammic force of our Bodhisatta’s resultant aggregates. Perceiving the Buddha as a Buddha (but not materiality and mentality) was ignorance. Depending on the ignorance, he wished to become a Buddha; this was craving. He clung to that life as a Buddha’; this was clinging. The strong and powerful wholesome dhammas before mettā-jhāna were saïkhāras, volitional formations. The force of these volitional formations was called kamma. Altogether there were five past causes: ignorance (avijjā), craving (taõhā), clinging (upādāna), volitional formations (saïkhāra) and kamma. The Buddha knew that these five past causes were the origin of dukkha, samudaya-sacca. This is sacca-ñāõa.

If you practise vipassanā you must also try to know that this is samudaya-sacca. samudaya-sacca is the origin of dukkha-sacca. Especially in this case, you must try to understand dependent origination, the relationship between cause and effect, by your insight knowledge. Without knowing dependent origination, you cannot realise Nibbāna, because this is the second Noble Truth.

Again the Buddha continues:

‘This Noble Truth of the Origin of Dukkha is to be abandoned’: thus, bhikkhus, in regards to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

The origin of dukkha is ignorance (avijjā), craving (taõhā) and clinging (upādāna). You must destroy them with your insight knowledge and Path knowledge. If you can completely destroy or abandon these defilements without remainder, then your kammic force cannot produce any result. That kammic force can produce a result only dependent on avijjā, taõhā and upādāna. Without avijjā, taõhā and upādāna, the kammic force cannot produce any result. So, ‘the origin of dukkha is to be abandoned’, means you must destroy these defilements completely without remainder with your insight knowledge and Path knowledge. This is kicca-ñāõa, which means the knowledge of what has to be done. What do you have to do? You have to abandon or, according to the commentarial explanation, you have to ‘kill’ the defilements. The remainderless cessation of defilements is meant in this case.

The Buddha continues:

‘This noble truth of the origin of Dukkha has been abandoned’: thus, bhikkhus, in regards to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

This is kata-ñāõa. Kata-ñāõa means ‘the knowledge of what has been done.’ What had he done? The Buddha had abandoned or killed the defilements. So in samudaya-sacca there are also three types of knowledge: sacca-ñāõa, kicca-ñāõa and kata-ñāõa. If you are practising vipassanā, you must understand that this is samudaya-sacca; this is sacca-ñāõa here. You must try to know that this samudaya-sacca has to be abandoned or to be killed; this is kicca-ñāõa. Then, if you realise Nibbāna, your Path knowledge will step by step completely destroy these defilements without remainder, especially the taõhā -- samudaya-sacca. At that time you will understand that you have abandoned or killed the samudaya-sacca-dhamma (the things that are the origin of dukkha). That is kata-ñāõa.

The noble truth of the cessation of Dukkha

In the same way the Buddha taught nirodha-sacca in three ways. Please listen:

‘This is the noble truth of the cessation of dukkha’: thus, bhikkhus, in regard to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

This is sacca-ñāõa, which means the Buddha knows that this is nirodha-sacca, the cessation of dukkha. How did he make dukkha cease? While he was practising vipassanā, his insight knowledge realised all dukkha-sacca-dhammas i.e. the five aggregates subject to clinging, and all samudaya-sacca-dhammas, i.e. the 12 factors of dependent origination, as anicca, dukkha, and anatta. He practised vipassanā in this way. At the end of his vipassanā, he realised Nibbāna. When he realised Nibbāna, he saw the remainderless cessation of the five aggregates subject to clinging and 12 factors of dependent origination.

The Buddha continues:

‘This noble truth of the cessation of Dukkha is to be realised’: thus, bhikkhus, in regard to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

This is kicca-ñāõa, which means ‘the knowledge of what must be done’. In this case, when you are practising vipassanā, you must try to realise Nibbāna.

Again, the Buddha continues to teach kata-ñāõa:

‘This noble truth of the cessation of Dukkha has been realised’: thus, bhikkhus, in regard to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

This is kata-ñāõa, which means ‘the knowledge of what has been done’. What had he done? He had realised Nibbāna. He knew that he had realised Nibbāna. When you practise vipassanā and realise Nibbāna, you will also know that you have realised Nibbāna.

Then the Buddha continues to explain magga-sacca in three ways:

The noble truth of the path leading to the cessation of Dukkha

‘This is the noble truth of the path leading to the cessation of dukkha’: thus, bhikkhus, in regard to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

So when the Buddha became fully enlightened, he knew that the Noble Eightfold Path is the practice or the path leading to the cessation of dukkha. In the same way if you are trying vipassanā, you should also try to know that the Noble Eightfold Path, mundane and supramundane, is the path or practice leading to the cessation of dukkha. This is sacca-ñāõa.

The Buddha continues to teach kicca-ñāõa:

‘This noble truth of the path leading to the cessation of Dukkha is to be developed’: thus, bhikkhus, in regard to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.
In the same way, if you are practising vipassanā, you must try to know the Noble Eightfold Path. This is the path leading to the cessation of dukkha. There are altogether eight factors: Right View… Right Concentration. I would like to explain a little more. When you are practising vipassanā, first you must understand the five aggregates subject to clinging. Secondly, you must try to know the origin of dukkha, especially causal relationship between the factors of dependent origination. These Dukkha sacca dhammas and Samudaya sacca dhammas are called saïkhāra-dhammas, formations. They are impermanent by nature, so they are anicca. They are always subject to arising and passing away so they are dukkha. There is no stable self in them, so they are anattā. While you are practising in this way, your practice is called vipassanā. At that time, penetrating the impermanent nature, unpleasant nature, or impersonal nature of these saïkhāra-dhammas is sammādiññhi, Right View. Application of the mind to these natures of the saïkhāra-dhammas is sammāsaïkappa, Right Thinking. The effort to penetrate these natures of the saïkhāra-dhammas is sammāvāyāma, Right Effort. Mindfulness on these natures of the saïkhāra-dhammas is sammāsati, Right Mindfulness. Concentration on these natures of the saïkhāra-dhammas is sammāsamādhi, Right Concentration. So altogether there are five factors.

When you reach bhaïga-ñāõa stage, you must discern both ñāta and ñāõa as anicca, dukkha or anatta. ¥āta (literary: ‘what is known’) means here the five aggregates or saïkhāra-dhammas. ¥āõa means insight knowledge. At that time the insight knowledge arises as a cognitive-process. In this cognitive-process there are one mind-door adverting consciousness and seven impulsions, javanas. In the mind-door adverting consciousness moment, there are 12 mental formations. In each impulsion consciousness moment there are usually 34 mental formations. Among these mental formations the aforementioned five factors of the Noble Eightfold Path are predominant. You must also see this insight knowledge as anicca, or dukkha, or anatta. At that time you can easily understand these five predominant factors. They are the path leading to the cessation of dukkha, because at that time you have already understood that because of the remainderless cessation of the causes, the five clinging aggregates will also cease completely without remainder by your insight knowledge, udayabbayañāõa.

In the Noble Eightfold Path there are eight factors.  So far I have explained only five factors. Let there be no misunderstandings here. When you are practising vipassanā, you have already observed either 227 pāñimokkha monastic rules, or the ten, nine, eight, or five precepts. Thus sammāvācā (Right Speech), sammākammanta (Right Action), and sammāājãva (Right Livelihood) are already present. They also arise as a cognitive-process together with concomitant mental formations. You must also contemplate them as anicca, dukkha, or anatta. So altogether there are eight factors of the Noble Eightfold Path.

At the end of vipassanā, if you realise Nibbāna, then eight factors of the Noble Eightfold Path are present. You must also try to realise these eight factors. How? You should try to realise Nibbāna with phalasamāpatti-insight-knowledge. If you try again and again, and if you calculate the mental formations that realise Nibbāna, you will easily understand that there are 37 mental formations, or 36 mental formations, etc. While you are contemplating kāmavacara-dhammas or first jhāna dhammas as anicca, or dukkha, or anatta, at that time if you realise Nibbāna, in your Path and Fruition knowledges there are 37 mental formations. Among these mental formations the Noble Eightfold Path is present. But while you are contemplating the second jhāna dhammas, as anicca, etc., at that time if you realise Nibbāna, in your Path and Fruition knowledges, there are 36 mental formations, etc. Among these 36 mental formations, the noble sevenfold path is present, because there is no Right Thinking, sammā-saïkappa.

Then the Buddha continues to teach kata-ñāõa:

‘This noble truth of the path leading to the cessation of Dukkha has been developed’: thus, bhikkhus, in regard to dhammas unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

So you must also try to see that you have cultivated this Noble Eightfold Path. If you cannot discern this Noble Eightfold Path, it is impossible that you have realised Nibbāna. There are two types of the Noble Eightfold Path: mundane and supramundane. You must have developed these two types of Noble Eightfold Path if you want to be a Sotāpanna, a Sakadāgāmã, an Anāgāmã, or an Arahat.

So there are altogether 12 types of knowledge: three types in dukkha-sacca – sacca-ñāõa, kicca-ñāõa and kata-ñāõa; in the same way, three types in each of samudaya-sacca, nirodha-sacca and magga-sacca.

Perfect enlightenment

The Sutta continues:

‘Now, bhikkhus, as long as my knowledge and vision of these Four Noble Truths as they really are in their three phases and 12 aspects was not thoroughly purified in this way-- so long I did not declare the realization of unsurpassed, perfect enlightenment in this world, together with its Devas, Māra, and Brahmā, in this generation with its ascetics and Brahmins, its devas (kings) and humans.

But, bhikkhus, when my knowledge and vision of these Four Noble Truths as they really are in their three phases and 12 aspects was thoroughly purified in this way, then, bhikkhus, I did declare the realization of the unsurpassed, perfect enlightenment in this world, together with its Devas, Māra, and Brahmā, in this generation with its ascetics and Brahmins, its devas (kings) and humans. Knowledge and vision arose in me: Unshakable is my liberation of mind. This is my last birth. Now there is no more renewed existence for me.’
This knowledge occurred after he had attained Arahantship. His arahatta-magga occurred together with sabbaññutā-ñāõa, omniscience. So when you practise vipassanā to the stage of knowing the Four Noble Truths, you also must try to know the Four Noble truths in three phases – these 12 aspects -- in the same way. Among the three kinds of knowledge, sacca-ñāõa is the most important. Kicca-ñāõa and kata-ñāõa occur only after the time of enlightenment.

The Venerable Kondañña

The Sutta continues:

This is what the Blessed One said. The group of five bhikkhus were glad and rejoiced at the words of the Blessed One.

So the purpose of the Dhammacakkappavattana Sutta is finished here. Now we see how that purpose is served because there are still some results. The sutta continues:

Now when this discourse had been spoken, there arose in the Venerable Kondañña the pure and stainless vision of the Dhamma, namely: Whatever is of the nature to arise is of the nature to cease.

This especially refers to udayabbaya-ñāõa insight knowledge, both causal arising and passing away and momentary arising and passing away. At the end of the Dhammacakkappavattana Sutta, the Venerable Kondañña became a sotāpanna. When he attained sotapānna stage this insight knowledge was stable in him. What insight knowledge? The knowledge that understands ‘Whatever is of the nature to arise is of the nature to cease.’ Every sotāpanna must understand the five aggregates, i.e. dukkha-sacca and dependent origination, i.e. samudaya-sacca. These dukkha-sacca- dhammas and samudaya-sacca-dhammas are called saïkhāra-dhammas or samudaya- dhammas (dhammas originated by causes). These saïkhāra-dhammas are always arising and passing away (udayabbaya). The insight knowledge which sees the arising and passing away of these saïkhara-dhammas is called khaõto-udayabbaya-ñāõa, the insight knowledge which sees the momentary arising and passing away of formations. he must also see: Because of the arising of causes there is the arising of the five aggregates; because of the remainderless cessation of causes five aggregates cease without remainder. This type of insight knowledge is called paccayato-udayabbaya-ñāõa, the insight knowledge which sees the causal arising and passing away of formations. These two types of insight knowledge must be stable. Why? Because when sotāpatti-magga sees Nibbāna, with the assistance of Nibbāna, which cools his mind, it destroys the ignorance that covers the Four Noble Truths. So ignorance disappears because of that sotāpanna path knowledge. Because of this reason sotāpannas know that ‘whatever is of the nature to arise is of the nature to cease.’ However, I do not mean that the sotāpanna path knowledge destroys ignorance completely, since ignorance is completely destroyed only at Arahant path knowledge stage.

But some may ask: Why could Venerable Kondañña become a sotāpanna so quickly? We should pay respect to his pāramãs, perfections fulfilled in the previous lives. He had been fulfilling pāramãs for 100,000 aeons since the time of the Buddha Padumuttara. For such people who have fulfilled adequate pāramãs, when they attain Arahantship, their arahatta-magga-ñāõa usually occurs together with the Four Analytical Knowledge, pañisambhidā-ñāõa. They possess pañisambhidā knowledge. For those who possess pañisambhidā knowledge five factors, which we mentioned before, have been fulfilled by them. So in previous Buddhas’ Dispensations, they had studied vipassanā up to the saïkhāråpekkhā-ñāõa stage for many lives. Because of these pāramãs, while they were listening to the Dhamma concerning the Four Noble Truths, especially concerning dukkha-sacca-dhammas and samudaya-sacca-dhammas, they could quickly understand that dukkha-sacca-dhammas and samudaya-sacca-dhammas are anicca, dukkha and anatta.

Sotānugata Sutta

In Aïguttara Nikāya there is a Sutta called Sotānugata Sutta. In that Sutta, the Buddha mentioned four results of a bhikkhu who studies pariyatti as well as patipatti: He learns the Buddha’s teaching by heart and practises meditation practically up to the stage of saïkhāråpekkhā-ñāõa. He passes away before attaining Ariyan stage or before realising Nibbāna. At or near death, the last javana is called maraõāsanna-javana. His maraõāsanna-javana takes the impermanent, unpleasant or impersonal nature of saïkhāra-dhammas as its object. After he passes away, he is reborn in the deva world. There, his pañisandhi-citta (rebirth-linking consciousness), bhavaïga-citta (life continuum) and cuti-citta (death consciousness) also take that same object. For example, if the maraõāsanna-javana takes the impermanent nature of the saïkhāra-dhammas as its object, then these three cittas also take the impermanent nature of the saïkhāra-dhammas as its object. If the maraõāsanna-javana takes the unpleasant nature of the saïkhāra-dhammas as object, these three cittas of that deva also take that same nature as their object. The same applies to impersonal nature. Among these three cittas, bhavaïga-citta (life continuum) is the most important. After he is reborn as a deva, his bhavaïga-citta takes the impermanent, or unpleasant or impersonal nature of the saïkhāra-dhammas as its object. The nature of the saïkhāra-dhammas is always present in his mind. He can easily see it. Because of this reason, while he is reflecting the nature of the saïkhāra-dhammas, he can quickly realise Nibbāna. This is the first result.

The second and third results are as follows: he himself does not practise samatha and vipassanā in the deva world. However, while he is listening to the Dhamma taught by a bhikkhu who possesses psychic power or by a deva, he can quickly remember these saïkhāra-dhammas. When he pays attention to these saïkhāra-dhammas as anicca, dukkha or anatta, he can quickly realise Nibbāna. These are the second and the third types of result.

The fourth result is: He has no opportunity to listen to the Dhamma. But he had some friends in the previous life, who passed away before him and reached the deva world. When he reaches the deva world, those friends teach him the Four Noble Truths. At that time he pays attention to these saïkhāra-dhammas as anicca, or dukkha or anatta. Then he can quickly realise Nibbāna. This is the fourth result.

The case of Venerable Kondañña is the second type of result. When he listened to the Dhammacakkappavattana Sutta which concerns the Four Noble Truths, he could quickly realise the Four Noble Truths. For he had studied samatha and vipassanā up to saïkhāråpekkhā-ñāõa stage in previous Buddhas’ dispensations, especially at the time of the Buddha Padumuttara.

Devas raised a cry

The sutta continues:

And when the Wheel of the Dhamma had been set in motion by the Blessed One, the earth-dwelling devas raised a cry: ‘At Bārāõasã, in the deer park at Isipatana, this unsurpassed Wheel of the Dhamma has been set in motion by the Blessed One, which cannot be stopped by any ascetic or Brahmin or deva or Mara or Brahmā or by anyone in the world.’ Having heard the cry of the earth-dwelling devas, the devas of the realm of the Four Great Kings raised a cry: ‘At Bārāõasã … this unsurpassed Wheel of the Dhamma has been set in motion by the Blessed One, which cannot be stopped … by anyone in the world.’ Having heard the cry of the devas of the realm of the Four Great Kings, the Tāvatiüsa devas … the Yāma devas … the Tusita devas … the Nimmānaratã devas … the Paranimmitavasavattã devas … the devas of Brahmā’s company raised a cry: ‘At Bārāõasã, in the deer park at Isipatana, this unsurpassed Wheel of the Dhamma has been set in motion by the Blessed One, which cannot be stopped by any ascetic or Brahmin or deva or Mara or Brahmā or by anyone in the world.’

Thus at that moment, at that instant, at that second, the cry spread as far as the Brahmā world, and this ten thousandfold world system shook, quaked, and trembled, and an immeasurable glorious radiance appeared in the world surpassing the divine majesty of the devas.

Then the Blessed One uttered this inspired utterance: ‘Koõóañña has indeed understood! Koõóañña has indeed understood!’ In this way the Venerable Koõóañña acquired the name ‘Aññāsi Koõóañña – Koõóañña Who Has Understood.’

The other four bhikkhus, namely, Vappa, Bhaddiya, Mahānāma and Assaji, are the fourth type. It means that the Buddha had to teach them again and again how to understand the five aggregates and dependent origination. And then he taught them how to realise the impermanent nature, or unpleasant nature or impersonal nature of these saïkhāra-dhammas. The Buddha taught them daily. Because of this reason, they respectively attained sotāpanna stage day by day.

So following on that the Venerable Kondañña asked the Buddha for ordination. And it was granted with these words:

‘Come, bhikkhu! Well proclaimed is the Dhamma. Live the holy life for the utter destruction of suffering.’

This was the full ordination of the Venerable Kondañña. Then Vappa, Bhaddiya, Mahānāma and Assaji gained insight and became sotapannas day by day. They also gained the full ordination in the same way.

How to Put an End to Suffering

Do you want to make an end to suffering? If you do, please listen to the Kåñaghāra Sutta of Sacca Saüyutta:

‘Bhikkhus, if anyone should speak thus: “Without having penetrated the Noble Truth of Dukkha as it really is, without having made the penetrated the Noble Truth of the Origin of Dukkha as it really is, without having penetrated the noble truth of the Cessation of Dukkha as it really is, without having penetrated the noble truth of the Way Leading to the Cessation of Dukkha as it really is, I will completely make an end to suffering(dukkha)” – this is impossible.

Just as, bhikkhus, if anyone should speak thus, “Without having built the lower storey of a peaked house, I will erect the upper storey,” this would be impossible; so too, if anyone should speak thus: “Without having penetrated the Noble Truth of Dukkha as it really is … I will completely make an end to suffering(dukkha)” – this is impossible.

But, bhikkhus, if anyone should speak thus: “Having penetrated the Noble Truth of Dukkha as it really is, having penetrated the Noble Truth of the Origin of Dukkha as it really is, having penetrated the Noble Truth of the Cessation of Dukkha as it really is, having penetrated the noble truth of the Way Leading to the Cessation of Dukkha as it really is, I will completely make an end to suffering (dukkha)” --- this is possible.

Just as, bhikkhus, if anyone should speak thus: “Having built the lower storey of a peaked house, I will erect the upper storey,” this would be possible; so too, if anyone should speak thus: “Having penetrated  the Noble Truth of Dukkha as it really is … I will completely make an end to suffering (dukkha)’ – this is possible”.

Therefore, bhikkhus, an exertion should be made to understand: “This is dukkha” An exertion should be made to understand: “This is the origin of dukkha.” An exertion should be made to understand: “This is the cessation of dukkha.” An exertion should be made to understand: “This is the way leading to the cessation of dukkha.”’
It is very important to know the Four Noble Truths to escape from the round of rebirths. This fact is clearly shown in the Koñigāma Sutta of Saüyutta Nikāya:

The Koñigāma Sutta

On one occasion the Blessed One was dwelling among the Vajjians at Koñigāma. There the Blessed One addressed the bhikkhus thus: ‘Bhikkhus, it is because of not understanding and not penetrating the Four Noble Truths that you and I have roamed and wandered through this long course of saüsāra. What four?

‘It is, bhikkhus, because of not understanding and not penetrating the Noble Truth of Dukkha that you and I have roamed and wandered through this long course of saüsāra. It is because of not understanding and not penetrating the Noble Truth of the Origin of Dukkha ... the Noble Truth of the Cessation of Dukkha … the noble truth of the Way Leading to the Cessation of Dukkha that you and I have roamed and wandered through this long course of saüsāra.

‘That Noble Truth of Dukkha, bhikkhus, has been understood and penetrated. That Noble Truth of the Origin of Dukkha has been understood and penetrated. That Noble Truth of the Cessation of Dukkha has been understood and penetrated. That Noble Truth of the Way Leading to the Cessation of Dukkha has been understood and penetrated. Craving for existence has been cut off; the conduit to existence has been destroyed; now there is no more renewed existence.’

This is what the Blessed One said. Having said this, the Fortunate One, the Teacher, further said this:

‘Catunnaü ariyasaccānaü, yathābhåtaü adassanā;

saüsitaü dãghamaddhānaü, tāsu tāsveva jātisu.

‘Tāni etāni diññhāni, bhavanetti samåhatā,

ucchinnaü målaü dukkhassa, natthidāni punabbhavo.’

‘Because of not seeing as they are

The Four Noble Truths,

We have wandered through the long course

In the various kinds of births.

‘Now these truths have been seen;

The conduit to existence is severed;

Cut off is the root of suffering:

Now there is no more renewed existence.’
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