24
The Only Way for Realization of Nibbāna 
24

The Only Way for the Realization of Nibbāna 



[image: image3.png]edepey nyyye) eAepey nypen
MesH 9A3 MesH Isvg
eyedy eyed eAury eyedi eAury eyed
ey nsay | ueynsay ewwey| |euonound Juensay |euonoung uensay
T g I P e N o TN A o P o O R N B {3 {0 {3 {3 NN
. gpayoedn. | euge).  -emy
pPuz | ST |[Y3Z | Y39 | Uls | Ui | PIC |PUC|IST eueuuim euelleny 1sauy ; Bulquiall ;1sed
ebuereyq euelyo NYye) JeAQ-@IS |- .. R S
winNURuUo)) |euewiielepe] euener euedeyijon euejpues | -Jijedwes |SSaUSNOIDSUO)) | BunIaApy ebuereyg enn
-2JI7  |uonensibay uois|ndwr Buluiwme@|uonebiSsAUT |BUIAIRIDY 9A3 100Q-2A14 WNNURUOD-3JI SSINSNOIISNOD
Cpelgo | Pelgo -
yaeap-ieau yaeap-Jeau
s evewwely-any S, evewwely
SNOIND.d 13[qO 1noj0D/Aybis SNOIADUd 123raQ
e LT | S9T |<ST|<bT|<ET|<CT|<TT|<0T| <6 3 =/ =9 =G = | ﬂm ...... ﬂNﬂH
(ssa00.d m m eueyyy-enn
eusw | | | | L 1 ! !t 1 1 e A P INIWOW
ay1 Jauy) (sse20.d [eJuaWl B} B10J2g) SSINSNOIISNOD

("(yun-eierp-nyyye2)ssa20.4d Joop-aAa SI ajdwexe :55920.d Joop-Apoq/anbuol/asou/iea/aAd) (1yi-eerp-eIued)ss930.4d 100q-oA1d4 YL





The Pa-Auk Tawya Sayadaw



CONTENTS


1The Only Way for the Realization of Nibbāna


3The Four Tasks that Need to Be Done


4The Only Way, Bhikkhus, Is this Path


4

Samatha Meditation

4Ever Mindful He Breathes In, Ever Mindful He Breathes Out


5Four Typical Difficulties


5Breathing In Long, Breathing In Short


6The Skilled Lathe-Worker Or Lathe-Worker's Apprentice


6The Nimitta


6The Different Types Of Nimitta


7Experiencing The Whole Body Of Breath


7Tranquillizing The Body Formation


8Knowing The Three Things



9Dropping into the Bhavaṅga



9The Five Faculties



10The Mindfulness Faculty



10The Faith Faculty and Wisdom Faculty



11The Effort Faculty and Concentration Faculty



11Faith for Samatha, Wisdom for Vipassanā



11The First Jhāna



12The Second Jhāna



13The Third Jhāna



13The Fourth Jhāna



13The Will Power



14The Jhānas and the Breath


14The Noble Eightfold Path of Samatha


14Conclusion


14

Vipassanā Meditation

15The Five Clinging-Aggregates


15The Three Types of Full Knowledge


16The All


16Vipassanā Meditation: First Stage


16The Three Bodies


18Materiality Meditation


18Four-Elements Meditation in Brief


18Using Your Insight-Basis Jhāna


18How to Discern the Twelve Characteristics and Four Elements


19The Three Delusions of Compactness


19How to See and Analyse the Rūpa-Kalāpas


20The Twenty-Eight Types of Materiality: Table


21The Basic Types of Materiality of the Eye


22The Basic Types of Materiality of the Ear


23The Basic Types of Materiality of the Nose


24The Basic Types of Materiality of the Tongue


25The Basic Types of Materiality of the Body


26The Basic Types of Materiality of the Heart


27Four-Elements Meditation in Detail


27The Twenty Earth-Element Parts


27The Twelve Water-Element Parts


27The Four Fire-Element Parts


27The Six Wind-Element Parts


28The Nine Types of Kamma-Born Kalāpa


28The Eight Types of Mind-Born Kalāpas


29The Four Types of Temperature-Born Kalāpas


30The Two Types of Nutriment-Born Kalāpas


30The Four Types of Characteristic Materiality


31Contemplating as 'Materiality'


31Conclusion


32Mentality Meditation


32The Fifty-Two Mental Factors


33The Eighty-Nine Types of Consciousness(citta)


34Discerning the Jhāna-Attainment Mental-Process


37Mental Phenomena of Jhana Consciousness(jhāna∙citta)


40Contemplating as 'Mentality'


40Contemplating as 'Mentality-Materiality'


40Summary and Conclusion


40The Noble Eightfold Path of Vipassanā: the First Stage


41Vipassanā Meditation: Second Stage


41The Two Types of Arising and Perishing


41Dependent Origination in Regular Order


41Dependent Origination in Negative Order


42Discerning Dependent Origination in Regular Order


42The Fifth Method


42The Three Rounds


43How To Discern Causal Arising


45How to Discern Causal Perishing


45How to Discern Momentary Arising and Perishing


46The Noble Eightfold Path of Vipassanā: the Second Stage


46Vipassanā Meditation: Third Stage


47The First Thirteen Vipassanā Knowledges


48Vipassanā Meditation: Fourth Stage


48The Last Three Vipassanā Knowledges



48The Noble Eightfold Path of Vipassanā: the Fourth Stage



49The Three Types of Full Knowledge




The Only Way for the Realization of Nibbāna
(From the 'Introduction' of the 'Mahā∙Sati∙Paṭṭhāna Sutta', D.2.231/M.1.70)

The only way, bhikkhus, is this path, for beings' purification, for sorrow and lamentation's overcoming, for pain and displeasure's disappearance, for the true way's attainment, for Nibbāna's realization: that is, the four foundations of mindfulness (cattāro sati∙paṭṭhānā). What are the four? Here, bhikkhus, 
 
[1]
a bhikkhu abides contemplating the body in the body(kāye kāyānupassī), ardent, discerning, and mindful, having removed covetousness and displeasure, for the world.
[2]
He abides contemplating feelings in feelings (vedanāsu vedanānupassī), ardent, discerning, and mindful, having removed covetousness and displeasure for the world.
[3]
He abides contemplating consciousness in consciousness (citte cittānupassī), ardent, discerning, and mindful, having removed covetousness and displeasure for the world.
[4]
He abides contemplating dhammas in dhammas (dhammesu dhammānupassī), ardent, discerning, and mindful, having removed covetousness and displeasure for the world.
Samatha Meditation

(The 'Mindfulness-of-Breathing Section' of the 'Mahā∙Sati∙Paṭṭhāna Sutta', D.2.231-232/M.1.70-71)

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

Here, bhikkhus, a bhikkhu (gone to the forest, or gone to the foot of a tree, or gone to a secluded place) sits down, having crossed his legs, set his body straight, having mindfulness established (on the meditation object that is the in&out-breath)   before him(parimukhaṁ satiṁ upaṭṭhapetvā).
Ever mindful he breathes in(sat∙ova assasati); ever mindful he breathes out(sat∙ova passasati).
[1]
Breathi
ng in long, he understands: 'I breathe in long(dīghaṁ assasāmi);'


breathing out long, he understands: 'I breathe out long(dīghaṁ passasāmi).'
[2]
Breathing in short, he understands: 'I breathe in short(rassaṁ assasāmi);'


breathing out short, he understands: 'I breathe out short(rassaṁ passasāmi).'
[3]
'Experiencing the whole body(sabba∙kāya∙paṭisaṁvedī), I shall breathe in(assasissāmi) :' thus he trains.

'Experiencing the whole body(sabba∙kāya∙paṭisaṁvedī), I shall breathe out(passasissāmī) :' thus he trains.
[4]
'Tranquillizing the body formation(passambhayaṁ kāya∙saṅkhāraṁ), I shall breathe in(assasissāmi) ': thus he trains.

'Tranquillizing the body formation(passambhayaṁ kāya∙saṅkhāraṁ), I shall breathe out(passasissāmi) ': thus he trains. 
Just as, bhikkhus, a skilled lathe-worker or lathe-worker's apprentice, 
making a long turn, he understands: 'I make a long turn', making a short turn, he understands: 'I make a short turn'. 
In the same way, bhikkhus,

[1]
Breathing in long, he understands: 'I breathe in long (dīghaṁ assasāmi);'


breathing out long, he understands: 'I breathe out long(dīghaṁ passasāmi).'
[2]
Breathing in short, he understands: 'I breathe in short (rassaṁ assasāmi);'


breathing out short, he understands: 'I breathe out short (rassaṁ passasāmi).'
[3]
'Experiencing the whole body (sabba∙kāya∙paṭisaṁvedī), I shall breathe in (assasissāmi) :' thus he trains.

'Experiencing the whole body (sabba∙kāya∙paṭisaṁvedī), I shall breathe out(passasissāmī) :' thus he trains.
[4]
'Tranquillizing the body formation(passambhayaṁ kāya∙saṅkhāraṁ), I shall breathe in(assasissāmi) ': thus he trains.

'Tranquillizing the body formation(passambhayaṁ kāya∙saṅkhāraṁ), I shall breathe out(passasissāmi) ': thus he trains. 

Vipassanā Meditation

(The 'Mindfulness-of-Breathing Section' of the 'Mahā∙Sati∙Paṭṭhāna Sutta', D.2.232/M.1.71)
Vipassanā Meditation: First Stage

[1.1]
Thus he abides contemplating the body in the body internally(ajjhattaṁ), 
[1.2]
or he abides contemplating the body in the body externally(bahiddhā), 

[1.3]
or he abides contemplating the body in the body internally and externally(ajjhatta∙bahiddhā).

Vipassanā Meditation: Second Stage

[2.1]
He abides contemplating originating-phenomena(samudaya∙dhammā) in the body; 
[2.2]
or he abides contemplating perishing-phenomena(vaya∙dhammā) in the body; 
[2.3]
or he abides contemplating originating&perishing phenomena(samudaya∙vaya∙dhammā) in the body.
 
Vipassanā Meditation: Third Stage

[3]
Or mindfulness that 'there is the body(atthi kāyo'ti) ' is established just sufficient for knowledge(yāvad∙eva ñāṇam∙attāya), sufficient for mindfulness(paṭissati∙mattāya).

Vipassanā Meditation: Fourth Stage

[4]
And he abides independent(a∙nissito), and does not cling to anything in the world(na ca kiñci loke upādiyati).
Conclusion

(The 'Mindfulness-of-Breathing Section' of the 'Mahā∙Sati∙Paṭṭhāna Sutta', D.2.232/M.1.71)

D.II.374

Thus then, bhikkhus, a bhikkhu abides contemplating the body in the body(kāye kāy∙ānupassī viharati).
The Four Tasks that Need to Be Done

Now, we would like to give a summary of the meaning and way of practice according to this 'Mindfulness-of-Breathing Section' of the 'Mahā∙Sati∙Paṭṭhāna Sutta' stage by stage. But before we begin our discussion, we would like to discuss in general what needs to be done for one to put an end to suffering.

First, we would like to quote from the'Kūṭāgāra Sutta' of the 'Sacca∙Saṁyutta' (S.3.394). There, The Buddha says:

Indeed, bhikkhus, if anyone said: ‘Without having built the lower structure of a peaked house, I shall erect the upper structure', such a thing is impossible.

So too, if anyone said:

[1]
'Without penetrating the Noble Truth of Suffering according to reality;

[2]
without penetrating the Noble Truth of the Origin of Suffering according to reality;

[3]
without penetrating the Noble Truth of the Cessation of Suffering according to reality;

[4]
without penetrating the Noble Truth of the Path Leading to the Cessation of Suffering according to reality,

I shall put a complete end to suffering', such a thing is impossible.
This means that to put an end to suffering, one needs to penetrate each of the four Noble Truths with one's own direct, practical knowledge. 

Then, in the 'Dhamma∙Cakka∙Ppavattana Sutta' of the 'Sacca∙Saṁyutta 3.368', The Buddha explains how one is to penetrate the each of the four Noble Truths with one's own direct, practical knowledge (S.3.369-370). He describes a task that needs to be done with regard to each of the four Noble Truths: 

[1]
Indeed this Noble Truth of Suffering (Dukkhaṁ Ariya∙Saccaṁ) needs to be fully known(par∙iññeyyaṁ).

[2]
Indeed this Noble Truth of the Origin of Suffering(Dukkha∙Samudayaṁ Ariya∙Saccaṁ) needs to be abandoned (pahātabbaṁ).

[3]
Indeed this Noble Truth of the Cessation of Suffering(Dukkha∙Nirodhaṁ Ariya∙Saccaṁ) needs to be realized (sacchikātabbaṁ).
[4]
Indeed, this Noble Truth of the Practice Leading to the Cessation of Suffering(Dukkha∙Nirodha∙Gāminī Paṭipadā Ariya∙Saccaṁ) needs to be developed(bhāvetabbaṁ).

In the same sutta, The Buddha also explains the four Noble Truths (S.3.369-370):

1)
The Noble Truth of Suffering is the five clinging-aggregates(pañc∙upādāna∙kkhandha): they need to be fully known. They correspond to materiality and mentality.

2)
The Noble Truth of the Origin of Suffering is the craving that leads to renewed five clinging-aggregates life after life: sensual craving(kāma∙taṇhā), existence craving(bhava∙taṇhā), and non-existence craving(vi∙bhava∙taṇhā). They need to be abandoned. And according to the 'Titth∙Āyatan∙Ādi Sutta' of the Aṅguttara∙Nikāya  (A.1.178), they correspond to the dependent origination of the aggregates in regular order(anuloma∙paṭicca∙samuppāda): because of ignorance, formations; because of formations, consciousness, etc.

3)
The Noble Truth of Cessation of Suffering is Nibbāna, cessation of the five clinging-aggregates: it needs to be realized. Again, according to the 'Titth∙Āyatan∙Ādi Sutta' of the Aṅguttara∙Nikāya  (A.1.178), it corresponds to the dependent origination of the aggregates in negative order(paṭiloma∙paṭicca∙samuppāda): with ignorance's cessation, there is formations' cessation; because of formations' cessation, there is consciousness's cessation, etc.
4)
The Noble Truth of the Practice Leading to the Cessation of Suffering is the Noble Eightfold Path:

	i)
Right View(Sammā∙Diṭṭhi)
ii)
Right Intention(Sammā∙Saṅkappa)

iii)
Right Speech(Sammā∙Vācā)
iv)
Right Action(Sammā∙Kammanta)
	v)
Right Livelihood(Sammā∙Ājīva)

v)
Right Effort(Sammā∙Vāyāma)
vi)
Right Mindfulness(Sammā∙Sati)
viii)
Right Concentration(Sammā∙Samādhi)


 
The Noble Eightfold Path needs to be developed. 

According to, for example, the 'Cūḷa∙Vedalla Sutta' of the Majjhima∙Nikāya (1.375), the eight factors of the Noble Eightfold Path correspond to the three aggregates:

i)
Right Speech, Right Action, and Right Livelihood make up the morality aggregate(sīla∙kkhandha).

ii)
Right Effort, Right Mindfulness, and Right Concentration make up the concentration aggregate(samādhi∙kkhandha).

iii)
Right View and Right Intention make up the wisdom aggregate(paññā∙kkhandha). 



Then, according to, for example, the 'Mahā∙Saḷ∙Āyatanika Sutta'  of the Majjhima∙Nikāya (3.337), the Noble Eightfold Path corresponds to samatha and vipassanā.
The Only Way, Bhikkhus, Is this Path

In the 'Mahā∙Sati∙Paṭṭhāna Sutta', The Buddha explains how the four tasks with regard to the four Noble Truths are to be done. He says:

The only way, bhikkhus, is this path, for beings' purification, for sorrow and lamentation's overcoming, for pain and displeasure's disappearance, for the true way's attainment, for Nibbāna's realization: that is, the four foundations of mindfulness(cattāro sati∙paṭṭhānā). 

The four foundations of mindfulness are four contemplations:

	1)
body contemplation(kāy∙ānupassanā)
2)
feelings contemplation(vedan∙ānupassanā)
	3)
consciousness contemplation(citt∙ānupassanā)

4)
dhammas contemplation(dhamm∙ānupassana)


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

And according to the commentary to the 'Mahā∙Sati∙Paṭṭhāna Sutta' (DA.II.336-337), these four contemplations are the path of the four foundations of mindfulness of the preliminary stage(pubba∙bhāga∙sati∙paṭṭhāna∙maggo): preliminary to the arising of the supramundane Noble Eightfold Path. 

What does this mean? It means that practice of the four foundations of mindfulness (practice of samatha and vipassanā) is development of the eight factors of the Noble Eightfold Path. When developing samatha, the eight factors take as object one's samatha meditation-subject, for example, one's breath. Having developed one's samatha up to access concentration or jhāna concentration, one then uses that concentration to develop vipassanā. Developing vipassanā, the eight factors of the Noble Eightfold Path take as object one's vipassanā meditation-subject: at the first stage, it is the five clinging-aggregates and their causes, either a material or a mental phenomenon; at the second and third stage, it is either the impermanence nature, or the suffering nature, or the non-self nature of a material or mental phenomenon. If one's vipassanā knowledge becomes mature, there arises then the supramundane Noble Eightfold Path (supramundane samatha and vipassanā). It takes as object Nibbāna. That is how the four foundations of mindfulness are the only way to the arising of the supramundane Noble Eightfold Path.

Let us then discuss briefly the meaning and way of practice according to the 'Mindfulness-of-Breathing Section' of the 'Mahā∙Sati∙Paṭṭhāna Sutta' stage by stage, according to the commentary, the Visuddhi∙Magga  and its subcommentary the Mahā∙Ṭīkā, and other texts from the Ti∙Piṭaka : first the samatha section, and then the vipassanā section. 
Samatha Meditation

(The 'Mindfulness-of-Breathing Section' of the 'Mahā∙Sati∙Paṭṭhāna Sutta', D.2.231-232/M.1.70-71)
Ever Mindful He Breathes In, Ever Mindful He Breathes Out
In the 'Mindfulness-of-Breathing' section of the 'Mahā∙Sati∙Paṭṭhāna Sutta', The Buddha begins by describing where the bhikkhu goes to meditate, and how he sits down to meditate:

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

Here, bhikkhus, a bhikkhu (gone to the forest, or gone to the foot of a tree, or gone to a secluded place) sits down, having crossed his legs, set his body straight, having mindfulness established [on the meditation object that is the in&out-breath] before him(parimukhaṁ satiṁ upaṭṭhapetvā).
Ever mindful he breathes in(sat∙ova assasati) ; ever mindful he breathes out(sat∙ova passasati).
This is ān∙āpāna∙ssati (mindfulness of breathing): meditation taking as object the in&out-breath(ān∙āpāna), for the development of jhāna.

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

Concentrate on the breath in this way, without thinking about anything else: only the breath. If your mind wanders frequently, you may help it stay with the breath by noting: when knowing the in&out-breath, note it as: 'breathing in — breathing out', 'breathing in — breathing out', etc., 'in — out', 'in —  out', etc. 
Four Typical Difficulties
Practising in this way, some meditators encounter difficulties. The typical difficulties are four:

1)
Concentrating on the breath with one's eyes: do not use your eyes to see the breath. If you do, your eyes will get tired, and a lot of tension will appear around your eyes, or around your face or head. So please concentrate at all times on the breath with your mind alone.
2)
Following the breath into the nostrils: when your concentration improves, your breath will become subtle. This is natural. And at that time your breath will become clearer inside your nostrils. What will actually be clearer to you is the wind element's characteristic of pushing. If you follow your breath into your nostrils, and concentrate on the wind element's characteristic of pushing for a long time, then the earth element's characteristic of hardness, and the water element's characteristic of cohesion, will also become clear. Instead of concentrating on the breath, you may then concentrate on those three characteristics: the pushing, hardness, and cohesion of the four elements. In that case, you are no longer practising ān∙āpāna∙ssati  meditation, but four-elements meditation. If you practise four-elements meditation in that way, your whole face or your whole head will slowly become harder and harder. Then, whenever you close your eyes to meditate, you will be welcomed by much tension. So when your breath becomes subtle, you should not follow your breath into the nostrils, because it is clearer there. Please wait for your breath to become clear again at your nostrils or upper lip.

3)
Concentrating too much on the skin: do not concentrate too much on the skin of your nostrils-gate or upper lip. Why not? Because by concentrating too much on the skin, again you will be concentrating on the four elements of the skin instead of the breath. Again, your meditation will move towards four-elements meditation, away from ān∙āpāna∙ssati.
4)
Biting one's teeth together: while concentrating deeply on the breath, you may unconsciously bite your teeth together. Then again, a lot of tension will appear in your face. So please keep your teeth a little bit apart.

If you make sure not to do any of these four things, and just calmly concentrate on your in&out-breath, without allowing your mind to wander, then you will be able to develop and perfect your concentration.

That is the meaning of The Buddha's introduction:

Here, bhikkhus, a bhikkhu (gone to the forest, or gone to the foot of a tree, or gone to a secluded place) sits down, having crossed his legs, set his body straight, having mindfulness established [on the in&out-breath] before him.
Ever mindful he breathes in(sat∙ova assasati) ; ever mindful he breathes out(sat∙ova passasati).
After concentrating on your breath in this manner for at least half an hour, you should go on to the first and second stage of the meditation: understanding the breath as long or short. 
Breathing In Long, Breathing In Short
[1]
Breathing in long, he understands: 'I breathe in long(dīghaṁ assasāmi);'


breathing out long, he understands: 'I breathe out long(dīghaṁ passasāmi).'
[2]
Breathing in short, he understands: 'I breathe in short(rassaṁ assasāmi);'


breathing out short, he understands: 'I breathe out short(rassaṁ passasāmi).'
Here, breathing in long and breathing in short does not refer to length in feet and inches, but length in time: the duration of the breath: the extent of the breath(addhāna), as it is understood by the meditator. And, again, it is understood by way of the touching point only. (Visuddhi∙Magga 1.263, Mahā∙Ṭīkā 1.320)

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

The Skilled Lathe-Worker Or Lathe-Worker's Apprentice

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

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

[1]
Breathing in long, he [the bhikkhu] understands: 'I breathe in long(dīghaṁ assasāmi);'


breathing out long, he understands: 'I breathe out long(dīghaṁ passasāmi).'
[2]
Breathing in short, he understands: 'I breathe in short(rassaṁ assasāmi);'


breathing out short, he understands: 'I breathe out short(rassaṁ passasāmi).'
The Nimitta

As you meditate on the long and short breath in this way, the nimitta may appear. What is the nimitta? To understand what the nimitta is, first you need to understand something about materiality and mentality: matter and mind. Materiality is made up of sub-atomic particles that in Pali are called rūpa-kalāpa s or in brief, kalāpa s. Rūpa means materiality, and kalāpa   means cluster, for it is a sub-atomic cluster of ultimate materiality. For example, an octad kalāpa is a cluster of eight types of materiality: the earth element, water element, fire element, wind element, colour, odour, flavour, and nutritive essence. Mentality arises in a similar way, as series of mental processes, made up of different types of consciousness and their mental factors. And in the human world, mentality arises dependent on materiality:

1)
Eye consciousness arises dependent on the eye-base (eye-translucency) and sights.

2)
Ear consciousness arises dependent on the ear-base (ear-translucency) and sounds.

3)
Nose consciousness arises dependent on the nose-base (nose-translucency) and odours.

4)
Tongue consciousness arises dependent on the tongue-base (tongue-translucency) and flavours.

5)
Body consciousness arises dependent on the body-base (body-translucency) and tangibles. 

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

When your ān∙āpāna-ssati, develops, and your concentration deepens, your concentrated mind produces uncountable generations of mind-born kalāpas, which spread throughout the body. And because of your concentration, those mind-born kalāpas are all luminous and bright: that is their colour. Then again, the fire element(tejo∙dhātu) of those mind-born kalāpas also produces uncountable generations of temperature-born kalāpas. They spread not only throughout your body but also outside your body. And they are also luminous and bright. 

The luminosity and brightness of those countless mind-born kalāpas and countless temperature-born kalāpas produce the light of wisdom and the ān∙āpāna nimitta. The ān∙āpāna nimitta is the object of ān∙āpāna jhāna, but it appears also before one has attained jhāna. And it is the same light that accounts for the clear and bright skin and faculties of meditators who develop deep concentration up to jhāna.

When you develop four-elements meditation, you will be able to see that your nimitta is nothing but a mass of luminous and bright kalāpas, mind-born and temperature-born.
The Different Types Of Nimitta
The nimitta appears differently to different people because of their different perception of the ān∙āpāna∙ssati  meditation subject. That is why different meditators may have nimittas of different shapes and different colours. To some the nimitta is pure and fine like cotton wool, or drawn out cotton, moving air or a draught, a bright light like the morning star Venus, a bright ruby or gem, or a bright pearl. To others it is like the stem of a cotton plant, or a sharpened piece of wood. To yet others it is like a long rope or string, a wreath of flowers, a puff of smoke, a stretched out cobweb, a film of mist, a lotus, a chariot wheel, a moon, or a sun.
In most cases, a smoky grey is the parikamma∙nimitta (preparatory sign). When it becomes white like cotton wool, it is the uggaha∙nimitta (taken-up sign or learning sign). Those two nimittas are usually dull and opaque. As one's concentration develops, however, they become bright, brilliant and clear like the morning star: that is the paṭibhāga-nimitta (counterpart sign). It is the object of jhāna and the deep concentration that precedes jhānas. But sound is not a nimitta of ān∙āpāna jhāna. Only the paṭibhāga∙nimitta is the nimitta of ān∙āpāna jhāna.
Such a nimitta may appear as you concentrate on the long and short breath, and your concentration improves. But if you are able to concentrate on the long and short breath calmly for about one hour, and no nimitta appears, you should move on to the third stage: experiencing the whole body of breath.
Experiencing The Whole Body Of Breath
[3]
'Experiencing the whole body(sabba∙kāya∙paṭisaṁvedī), I shall breathe in(assasissāmi) :' thus he trains.

'Experiencing the whole body(sabba∙kāya∙paṭisaṁvedī), I shall breathe out(passasissāmī) :' thus he trains.
Here, the whole body refers to the whole body of breath, not to the whole body from head to foot. Experiencing the whole body means you know the whole in-breath and out-breath from beginning, to middle, to end. And you knows it at the touching point only: at the nostrils-gate or upper lip. 

The breath is nothing but a mass of mind-born kalāpas with nine types of materiality(rūpa): the earth element, water element, fire element, wind element, colour, odour, flavour, nutritive essence and the sound of the breath. Those kalāpas arise always as a body, that is why they are called a 'body(kāya) '. (Visuddhi∙Magga 1.266, Mahā∙Ṭīkā 1.322)

So, it is important not to misunderstand The Buddha's instruction here. Even though The Buddha says you should experience the whole body, it means you should experience the whole breath body only at the touching-point. The Visuddhi∙Magga (1.271) says:

Phuṭṭha∙phuṭṭh∙okāse pana satim ṭhapetvā bhāventass∙eva bhāvanā sampajjati. 

'But his meditation succeeds(bhāvanā sampajjati) only when he develops it having fixed his mindfulness(satiṁ ṭhapetvā) on the touching-touching point(phuṭṭha∙phuṭṭh∙okāse).'

You must apply your mindfulness to the in&out-breath as you experience it at the touching-point only: nowhere else. At the nostrils-gate or upper lip only. That is the only way you can develop your meditation up to the attainment of jhāna. (Visuddhi∙Magga 1.271)

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

Tranquillizing The Body Formation
[4]
'Tranquillizing the body formation(passambhayaṁ kāya∙saṅkhāraṁ), I shall breathe in(assasissāmi) ': thus he trains.

'Tranquillizing the body formation(passambhayaṁ kāya∙saṅkhāraṁ), I shall breathe out(passasissāmi) ': thus he trains. 

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

When you decide to tranquilllize the breath, you will find that the breath will become more tranquil, your concentration will improve, and then the nimitta may appear.

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

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

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

Please remember. To succeed in ān∙āpāna∙ssati, strong and powerful mindfulness(sati) and discernment (sampajāna) is necessary. That is why The Buddha never teaches ān∙āpāna∙ssati to one who has not got enough mindfulness and discernment.
As you apply strong and powerful mindfulness and discernment to breath object, you will be able to see the subtle breath from beginning to middle to end. As you continue, eventually the nimitta may appear. If it does, please do not immediately shift the mind to the nimitta; just stay with the breath.
For some meditators, first the light of wisdom appears, and later the nimitta. For some meditators, the nimitta appears directly. But the light of wisdom and the nimitta are not the same thing, just as sunlight and the sun are not the same thing.  

The origin of the light of wisdom is the same as the origin of the nimitta. They are both produced by the concentrated mind: by jhāna concentration, as well as the concentration that is very close to jhāna, preliminary concentration and access concentration. But even though the light of wisdom and the nimitta are produced by the same concentrated mind, they appear differently.   

The light of wisdom appears somewhere around the face or the body, apart from the breath. But the ān∙āpāna nimitta appears only together with the breath, at the touching point. That is why, when your concentration becomes deeper and deeper, when it becomes firm and stable, eventually the breath and the nimitta become one. This is explained by the Venerable Sāriputta in his Paṭisambidhā∙Magga.
Knowing The Three Things
In the section on mindfulness of breathing in the Paṭisambhidā∙Magga (p.169), he says:

Nimittaṁ assāsa∙passāsā, an∙ārammaṇam∙eka∙cittassa; 

a∙jānato ca tayo dhamme, bhāvanā n∙upalabbhati. 

Nimitta, in-breath, out-breath, are not the object of one consciousness;

One not knowing these three things, development does not gain. 

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

One consciousness knows nimitta, another one knows the in-breath, and yet another one knows out-breath.(Visuddhi∙Magga 1. 277)
One consciousness knows the in-breath and the touching-point nimitta and yet another consciousness knows the out-breath and the touching-point nimitta.(Vimativinodanῑ.Ṭīkā.1.217) So one consciousness knows only two things simultaneously: in-breath and the touching-point nimitta or out-breath and the touching-point nimitta. But to succeed, you need to know all three at the same time: nimitta as well as in-breath as well as out-breath, all at the same time. That is why the Paṭisambhidā∙Magga  then says:

Nimittaṁ assāsa∙passāsā, an∙ārammaṇam∙eka∙cittassa;

jānato ca tayo dhamme, bhāvanā upalabbhatīti.

Nimitta, in-breath, out-breath, are not the object of one consciousness;

One knowing these three things, development gains. 

As we discussed earlier, when your concentration becomes deeper and deeper, the parikamma∙nimitta (preparatory sign) will become the uggaha∙nimitta (taken-up sign or learning sign), and eventually it will become the paṭibhāga∙nimitta (counterpart sign), translucent and bright like the morning star. And the paṭibhāga∙nimitta will appear together with the breath at the nostrils-gate or upper lip. And as we just explained, at that time, your concentrated mind will automatically concentrate on the nimitta only, not on the breath. 

Then please listen to the Visuddhi∙Magga  subcommentary etc,. :

Assāsapassāse nissāya uppannanimittampettha assāsapassāsasamaññameva vuttaṁ. (Vsm.mahāṭikā1.pg1.319, Sāratthadipanī.Ṭīkā2.2.191) 
'It is said that since it is dependent on the in&out-breath, the arisen nimitta may also be called just the in&out-breath.' (Vsm.mahāṭikā1.pg1.319, Sāratthadipanī.Ṭīkā2.2.191) 
So, when your concentration on the breath is very deep and stable, the in&out-breath and the nimitta become one: your mind knows those three things at the same time. At that time, 

1) In-breath is ānānpāna paṭibhāga nimitta.

2) Out-breath is also ānāpāna paṭibhāga nimitta.
3) Nimitta is also now ānāpāna paṭibhāga nimitta.
Therefore, the in&out-breath and the nimitta become one: your mind knows those three things at the same time. And as you develop your concentration further, eventually you may attain jhāna. At the attainment of ān∙āpāna  jhāna (at the moment of full absorption), each jhāna consciousness knows those three things:

1)
the jhāna consciousness knows the ān∙āpāna paṭibhāga∙nimitta (in&out-breath counterpart sign).
2)
the same jhāna consciousness knows also the in-breath, which is now also called the ān∙āpāna paṭibhāga∙nimitta.
3)
the same jhāna consciousness knows then also the out-breath, which is now also called the ān∙āpāna paṭibhāga∙nimitta.
At the attainment of jhāna (at the moment of full absorption), those three things are the object of each jhāna consciousness. They have become one object only: the ān∙āpāna paṭibhāga∙nimitta. That is the meaning of One knowing these three things, development gains.

Let us then discuss how you gain development of samatha.

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

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

The Five Faculties
To develop one's concentration further, one needs to avoid falling into the bhavaṅga. And this is done with the help of the five faculties(pañc∙indriyā). They help to push the mind and fix it on the paṭibhāga-nimitta. They are:

1)
The faith faculty(saddh∙indriya) : it has faith in the meditation, and decides on the ān∙āpāna paṭibhāga∙nimitta.
2)
The energy faculty(vīriy∙indriya): it drives the other faculties to do their work on the ān∙āpāna paṭibhāga∙nimitta.  
3)
The mindfulness faculty(sat∙indriya): it establishes the mind on the the ān∙āpāna paṭibhāga∙nimitta.
4)
The concentration faculty(samādh∙indriya): it concentrates on the ān∙āpāna paṭibhāga∙nimitta.
5)
The wisdom faculty(paññ∙indriya): it penetrates the ān∙āpāna paṭibhāga∙nimitta.     

The five faculties control the mind, and keep it from straying off the path of samatha and vipassanā, straying off the path that leads to Nibbāna. To succeed in your meditation, you need to make sure that these five faculties are balanced: none too weak and none too strong.
The Mindfulness Faculty
The Buddha says: Satiñ∙ca khvāhaṁ, bhikkhave, sabb∙atthikaṁ vadāmi.














But mindfulness, bhikkhus, is on all occasions desirable(sabb∙atthikaṁ), I declare.
The mindfulness faculty is always desirable, just as salt is desirable in all curries, and the prime minister in all the king's affairs. Why? Because mindfulness is a refuge and shelter for the meditating mind. It is a refuge, because it helps the mind arrive at special and high states it has never reached or known before. Without mindfulness the mind is incapable of attaining any special and extraordinary states. Mindfulness protects the mind, and keeps the object of meditation from becoming lost. When meditators analyse the mental factor mindfulness with their vipassanā knowledge, mindfulness always appears as that which protects the object of meditation, as well as the mind of the meditator. Mindfulness is on all occasions desirable because it balances the other four faculties. Without it, one can neither stimulate the other faculties nor restrain them. Without mindfulness, one cannot know one's meditation subject well, which means one cannot remember one's meditation subject, which means that at each sitting, one needs to begin anew. That is why the proximate cause for strenghtening mindfulness is firm perception(thira∙saññā). With firm perception of the ān∙āpāna paṭibhāga∙nimitta, your mindfulness becomes strong, you can remember your meditation subject well, and the faculties become balanced: faith with wisdom, concentration with energy, and concentration with wisdom.  
The Faith Faculty and Wisdom Faculty
To succeed in the development of ān∙āpāna∙ssati, you need to have complete faith in ān∙āpāna∙ssati. You need to have complete faith in the instructions given by The Buddha. You need to have complete faith in that by following The Buddha's instructions, you can attain jhāna. Let us say you think: 'Can jhāna really be attained by just watching the in&out-breath?' or 'Is it really true that the uggaha-nimitta is like white cotton wool, and the paṭibhāga-nimitta is translucent and bright like the morning star?' If you allow such thoughts to persist, you may end up thinking, 'Jhāna cannot be attained in the present age'. Then your faith in the teaching will fall away, and you will not be able to stop yourself from giving up your practice of ān∙āpāna∙ssati.
That is why you need to have complete faith in the practice. You should not allow any doubts to arise. You should think, 'I can attain jhāna if I follow the instructions of The Fully Self-Enlightened Buddha systematically'.

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

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

Yet again, you must also balance your wisdom with faith. Excessive wisdom leads one away from the proper practice because of craftiness. Instead of meditating, one spends one's time criticizing and complaining. It is as difficult to cure as to cure a disease caused by an overdose of medicine.
If your faith and your wisdom are balanced, however, you will have faith in objects you should have faith in: The Buddha, Dhamma, and Sangha, and the workings of kamma. You will then believe that if you meditate in accordance with The Buddha's instructions, you will be able to attain the paṭibhāga-nimitta, and jhāna.
The Effort Faculty and Concentration Faculty
Laziness does not lead to success. That is why energy is necessary. But again, if your energy faculty is excessive, your mind will become agitated, and the other faculties will be unable to do their work: your faith faculty will be unable to decide on the ān∙āpāna paṭibhāga∙nimitta ; your mindfulness will be unable to establish itself on the ān∙āpāna paṭibhāga∙nimitta ; your concentration will be unable to prevent distraction; and your wisdom will be unable to penetrate the ān∙āpāna paṭibhāga∙nimitta. Thus when there is excessive energy, your mind does not stay calmly concentrated on the ān∙āpāna paṭibhāga∙nimitta . You must take care here: too much energy ends in too much activity, and too little energy ends in too little activity. You need to use mindfulness to restrain your energy, to balance it with concentration.
Then again, concentration that is not balanced with energy leads to laziness. For example, when your concentration improves, you may then meditate on the ān∙āpāna paṭibhāga∙nimitta with a relaxed mind, without penetrating it with wisdom. In that case, you will be unable to maintain the high level of concentration, and your mind will very often 'fall into the bhavaṅga', knowing nothing. 

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

Faith for Samatha, Wisdom for Vipassanā
Here we need to mention that for the development of samatha, predominant faith is better, and for the development of vipassanā, predominant wisdom is better. 

If by that faculty of faith together with the faculty of concentration, you will definitely achieve jhāna. This is because jhāna is based primarily on concentration. Even so, to attain mundane jhāna(lokiya∙jjhāna), concentration needs to be balanced with wisdom.you think, 'If I develop concentration on the ān∙āpāna paṭibhāga∙nimitta, I will certainly reach jhāna,' then 
Predominant wisdom is better for the development of vipassanā because when your wisdom is strong you will be able to know and see the various types of mental and material phenomena clearly, to define them clearly, and then to know and see their characteristics of impermanence, suffering, and non-self clearly. To attain a Path(Magga), however, which is supramundane jhāna(lokuttara∙jjhāna), taking Nibbāna as object, all five faculties need to be balanced.
The First Jhāna
As you develop your five faculties, your concentration will increase, and for longer and longer periods, you will know the ān∙āpāna paṭibhāga∙nimitta without interruption. At that time your concentration will reach the concentration that is very close to jhāna: it is called access concentration(upacāra∙samādhi). Then, when your five faculties are sufficiently developed and balanced, your concentration will go beyond access concentration and reach jhāna, absorption concentration(appanā∙samādhi). When you reach jhāna, your mind will know the paṭibhāga-nimitta for several hours without interruption, even all night, or for a whole day.

Once you have been able to maintain your full absorption concentration on the ān∙āpāna paṭibhāga∙nimitta  for two or more hours over several days, you should try to discern the five jhāna factors. They are: 

1)
Application(vitakka) : it leads the mind, applies the mind onto the ān∙āpāna paṭibhāga∙nimitta .

2)
Sustainment(vicāra) : it keeps the mind, sustains the mind on the ān∙āpāna paṭibhāga∙nimitta .

3)
Joy(pīti): it is joyful, rapturous over the ān∙āpāna paṭibhāga∙nimitta . 

4)
Happiness(sukha) : it enjoys and is happy about the ān∙āpāna paṭibhāga∙nimitta .

5)
One-pointedness(ek∙aggatā) : it concentrates the mind on the ān∙āpāna paṭibhāga∙nimitta .

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

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

To discern the five jhāna factors, you need to discern the bhavaṅga mind-door, and you need to discern the ānāpāna paṭibhāga-nimitta as it appears in the bhavaṅga mind-door. When you see the nimitta appears in the bhavaṅga mind-door, you then discern the five jhāna factors in that nimitta.

When you are just beginning to practise jhāna, you should not spend too much time discerning the jhāna factors, you should focus on entering jhāna for a long time. But once you are able to enter jhāna for a long time, you need to develop the five masteries(vasī) : 
1)
Advertence mastery(āvajjana∙vasī) : to be able easily to advert to the jhāna factors where and when you wish.
2)
Attainment mastery(samāpajjana∙vasī) : to be able easily to attain jhāna where and when you wish.
3)
Determination mastery(adhiṭṭhāna∙vasī) : to be able easily to maintain your jhāna where, when, and for as long as you wish: one, two or three hours, etc., according to the determined time.
4)
Emergence mastery(vuṭṭhāna∙vasī) : to be able easily to emerge from jhāna where and when you wish.
5)
Reflection mastery(paccavekkhaṇā∙vasī) : to be able easily to reflect on the jhāna factors where and when you wish. In practice, this is the same as the first mastery: advertence mastery. They both occur in the same mind-door process.

'Pabbateyya∙Gāvī' sutta of the Aṅguttara∙Nikāya, The Buddha says one should not try going to the second jhāna before mastering the first jhāna in these five ways. He explains that if one does not master the first jhāna completely, and tries to go to higher jhānas, one will lose the first jhāna, as well as be unable to attain the other jhānas. One will lose all the jhānas.In the 
The Second Jhāna
When you have mastered the first jhāna, you can try to progress to the second jhāna. You need to enter the now familiar first jhāna, emerge from it, reflect on the two disadvantages of the first jhāna, and one advantage of the second jhāna. That is:

1)
The first disadvantage of the first jhāna is that it is close to the enemy of the five hindrances:

	i)
sensual desire(kāma∙cchanda)
ii)
ill will(byāpāda)
iii)
sloth&torpor(thina∙middha)
	iv)
restlessness&remorse(uddhacca∙kukkucca)
v)
scepticism(vici∙kicchā) 


They are first removed by the first jhāna; that is why the first jhāna is close to the five hindrances. 
2)
The second disadvantage of the first jhāna is that it has the gross jhāna factors of application and sustainment. They make it less tranquil than the second jhāna, which is without them. Because of the gross jhāna factors of applied and sustainment, this jhāna is very weak and can easily fall down. 
3)
The advantage of the second jhāna is that it is without application and sustainment, which makes it more peaceful than the first jhana. 
After reflecting in this way, with no desire now for the gross jhāna factors application and sustainment; with a desire for the three peaceful factors; joy, happiness, and one-pointedness, you should again concentrate on the ān∙āpāna paṭibhāga∙nimitta . But here we need to mention that when you now concentrate on the ān∙āpāna paṭibhāga∙nimitta, you must not note: 'Breathing in, breathing out', etc. Why not? Because such noting is verbal intimation(vacī∙viññatti) produced by the two gross jhāna factors, application and sustainment. When there is the desire to remove those two factors, you must not arouse them by noting. This goes for all the the higher jhānas.

So concentrate on the ān∙āpāna paṭibhāga∙nimitta  without noting until there is again full absorption. If you never experienced the second jhāna before, this full absorption will be the first jhāna only
. So you will understand that there are still the gross jhāna factors applied and sustainment. You should stay in the first jhāna for few minutes only. When you now emerge from the first jhāna, and again review the jhāna factors, the two jhāna factors application and sustainment will appear gross to you, while joy, happiness and one-pointedness will appear peaceful. So, in order to abandon the gross factors and obtain the peaceful factors, you should again concentrate on the ān∙āpāna paṭibhāga∙nimitta . Very soon, full absorption will appear, the second jhāna. You should then develop the five masteries of the second jhāna. (This procedure is for beginners only. For those who have experienced second jhāna before, they can directly go from first jhāna to second jhāna without going back to first jhāna again. It should be similarly understood for the other higher jhānas also.)

The Third Jhāna
When you have succeeded, and want to develop the third jhāna, you should emerge from the now familiar second jhāna, reflect on the two disadvantages of the second jhāna, and one advantage of the third jhāna. That is:

1)
The first disadvantage of the second jhāna is that it is close to the first jhāna, which has the gross jhāna factors of application and sustainment. For that reason, you can easily fall down to the first jhāna.
2)
The second disadvantage of the second jhāna is that it has the gross jhāna factor joy. That makes it less tranquil than the third jhāna, which is without joy.
3)
The advantage of the third jhāna is that it has only the two factors happiness and one-pointedness, which makes it more peaceful than the second jhāna. 

After reflecting in this way, with no desire now for the gross jhāna factor joy; with a desire for only the peaceful jhāna factors happiness and one-pointedness, you should again concentrate on the ān∙āpāna paṭibhāga∙nimitta . Until there is full absorption again. If you never experienced the third jhāna before, this full absorption will be the second jhāna only. So you will understand that there is still the jhāna factor joy. You should stay in the second jhāna for a few minutes only. When you now emerge from the second jhāna, and again review the jhāna factors, the jhāna factor joy will appear gross to you, while happiness and one-pointedness will appear peaceful. So, in order to abandon the gross factor and obtain the peaceful factors, you should again concentrate on the ān∙āpāna paṭibhāga∙nimitta . Very soon, full absorption will appear, the third jhāna. You should then develop the five masteries of the third jhāna. 
The Fourth Jhāna
When you have succeeded, and want to develop the fourth jhāna, you should emerge from the now familiar third jhāna, reflect on the two disadvantages of the third jhāna, and one advantage of the fourth jhāna. That is:

1)
The first disadvantage of the third jhāna is that it is close to the second jhāna, which has the gross jhāna factor joy. For that reason, you can easily fall down to the second jhāna.
2)
The second disadvantage of the third jhāna is that it has the gross jhāna factor happiness, making it less tranquil than the fourth jhāna, which is without happiness.
3)
The advantage of the fourth jhāna is that it has only equanimity and one-pointedness, which makes it more peaceful than the third jhāna. 
After reflecting in this way, with no desire now for the gross jhāna factor happiness; with a desire for the peaceful jhāna factors equanimity and one-pointedness, you should again concentrate on the ān∙āpāna paṭibhāga∙nimitta. Until there is full absorption again. If you never experienced the fourth jhāna before, this full absorption will be the third jhāna only. So you will understand that there is still the jhāna factor happiness. You should stay in the third jhāna for a few minutes only. When you now emerge from the third jhāna, and again review the jhāna factors, the jhāna factor happiness will appear gross to you, while equanimity and one-pointedness will appear peaceful. So, in order to abandon the gross factor and obtain the peaceful factors, you should again concentrate on the ān∙āpāna paṭibhāga∙nimitta. Very soon, full absorption will appear, the fourth jhāna. You should then develop the five masteries of the fourth jhāna.

THE WILL POWER

That fourth jhāna will produce strong powerful bright, brilliant and radiant light, which is the light of wisdom, the will power. If you try your mind in the above mentioned way, you can get this will-power. Based on this power, if you practise Vippasanā you can clearly see the three characteristics of impermanance (anicca), suffering (dukkha), and non-self (anatta) of ultimate materiality, ultimate mentality and their causes. 
The Jhānas and the Breath

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

Many do not believe that the breath stops at the fourth jhāna. But please listen to The Buddha in the 'Raho∙Gata Sutta' of the 'Vedanā∙Saṁyutta' (2.418) : 

For one who has completed the fourth jhāna(With the attainment of the fourth jhāna,) (catutthaṁ jhānaṁ samāpannassa), the in&out breaths have ceased(assāsa∙passāsā niruddhā honti)… have calmed(vūpasantā honti)… have become tranquil(paṭippassaddhā honti).

That is how the fourth jhāna completes the fourth stage in the development of ān∙āpānā∙ssati :

[4]
'Tranquillizing the body formation, I shall breathe in ': thus he trains.

'Tranquillizing the body formation, I shall breathe out ': thus he trains. 

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

For example, at the attainment of the first ān∙āpāna jhāna, the eight factors take as object the ān∙āpāna paṭibhāga∙nimitta. Although the three morality factors Right Speech, Right Action, and Right Livelihood do not in fact take as object the ān∙āpāna paṭibhāga∙nimitta, we include them, because before you undertook samatha meditation, you undertook either the five, eight, nine, or ten precepts, or the bhikkhu's two-hundred and twenty-seven precepts, etc. We have thus the eight factors:

1)
Right View(Sammā∙Diṭṭhi) : it penetrates the ān∙āpāna paṭibhāga∙nimitta with wisdom.
2)
Right Intention(Sammā∙Saṅkappa) : it corresponds to the jhāna factor application(vitakka), which applies the mind to the ān∙āpāna paṭibhāga∙nimitta.
3)
Right Speech(Sammā∙Vācā) : it has been undertaken beforehand, as the precept not to tell lies, etc. 
4)
Right Action(Sammā∙Kammanta) :
it has been undertaken beforehand, as the precept not to kill, etc.

5)
Right Livelihood(Sammā∙Ājīva) : it has been undertaken beforehand, as the same precepts.
6)
Right Effort(Sammā∙Vāyāma) : it makes effort to penetrate the ān∙āpāna paṭibhāga∙nimitta, to apply the mind to it, to be mindful of it, and to concentrate on it. 
7)
Right Mindfulness(Sammā∙Sati) : it is mindful of the ān∙āpāna paṭibhāga∙nimitta, and does not allow the other factors to leave the ān∙āpāna paṭibhāga∙nimitta.
8)
Right Concentration(Sammā∙Samādhi) : it concentrates on the ān∙āpāna paṭibhāga∙nimitta.
That is how the eight factors of the Noble Eightfold Path arise at the attainment of the first jhāna. At the arising of the second, third, and fourth jhānas, it is the same except that Right Intention(Sammā∙Saṅkappa) does not arise, as it corresponds to the jhāna factor application, which is absent in those jhānas. 
Conclusion

The four jhānas are also called vipassanā meditation, as insight-basis jhāna(vipassanā∙pādaka∙jjhāna).
 practising fine-material sphere jhānas(rūp∙āvacara∙jhāna), because they may cause rebirth in the fine-material realm. But The Buddha does not encourage us to develop jhāna for that reason. He encourages us to develop jhāna as a basis for
Before practising vipassanā, you should develop samatha further, in order to strengthen your concentration with, for example, the ten kasiṇas, etc., and the four immaterial jhānas. But we should like now to discuss how to practice vipassanā meditation based on the fourth ān∙āpāna jhāna.
Vipassanā Meditation

(The 'Mindfulness-of-Breathing Section' of the 'Mahā∙Sati∙Paṭṭhāna Sutta', D.2.232/M.1.71)
There are two types of vipassanā: mundane vipassanā and supramundane vipassanā. Mundane vipassanā takes as object first the five aggregates and their causes, and then the impermanence, suffering, and non-self characteristics of the five aggregates and their causes. Supramundane vipassanā takes Nibbāna as object. To attain supramundane vipassanā, you need first to develop mundane samatha and then mundane vipassanā. Mundane samatha we have already discussed. Mundane vipassanā is what we shall now discuss. It begins with full knowledge of the five clinging-aggregates(pañc∙upādāna∙kkhandha).

The Five Clinging-Aggregates

What are the five clinging-aggregates(pañc∙upādāna∙kkhandhā) ? The Buddha describes them in, for example, the 'Khandha Sutta' sutta of the 'Khandha∙Saṁyutta' (S.2.39):

What then, bhikkhus, are the five clinging aggregates(pañc∙upādāna∙kkhandhā) ?

[1]
Any whatsoever, bhikkhus, materiality(Yaṁ kiñci, bhikkhave, rūpaṁ), past, future, or present, internal or external, gross or subtle, inferior or superior, far or near, apprehensible by the taints(s∙āsavaṁ), and clingable (upādāniyaṁ), this is called the materiality clinging-aggregate(ayaṁ vuccati rūp∙upādāna∙kkhandho).

[2]
Any whatsoever feeling(yā kāci vedanā), past, future, or present, internal or external, gross or subtle, inferior or superior, far or near, apprehensible by the taints, and clingable, this is called the feeling clinging-aggregate(ayaṁ vuccati vedan∙upādāna∙kkhandho). 

[3]
Any whatsoever perception(yā kāci saññā), past, future, or present, internal or external, gross or subtle, inferior or superior, far or near, apprehensible by the taints, and clingable, this is called the perception clinging-aggregate(ayaṁ vuccati saññ∙upādāna∙kkhandho).

[4]
Any whatsoever formations(ye keci saṅkhārā), past, future, or present, internal or external, gross or subtle, inferior or superior, far or near, apprehensible by the taints, and clingable, this is called the formation clinging-aggregate(ayaṁ vuccati saṅkhār∙upādāna∙kkhandho).

[5]
Any whatsoever consciousness(yaṁ kiñci viññāṇaṁ), past, future, or present, internal or external, gross or subtle, inferior or superior, far or near, apprehensible by the taints, and clingable, this is called the consciousness clinging-aggregate(ayaṁ vuccati viññāṇ∙upādana∙kkhandho).

These are called, bhikkhus, the five clinging aggregates(ime vuccanti, bhikkhave, pañc∙upādāna∙kkhandhā).
The Three Types of Full Knowledge

According to The Buddha, these eleven categories of materiality, feeling, perception, formations, and consciousness, are the object of vipassanā. And in the 'Abhijāna Sutta' of the 'Khandha∙Saṁyutta' (S.2.22-23), The Buddha explains that it is impossible to attain Nibbāna unless you directly know the five aggregates, fully known them, and abandon them:

[1]
Materiality(rūpaṁ), bhikkhus, not directly knowing(an∙abhijānaṁ), not fully knowing(a∙parijānaṁ), not having dispassion for(a∙virājayaṁ), not abandoning(a∙ppajahaṁ), impossible is the destruction of suffering(a∙bhabbo dukkha∙kkhayāya). 

[2]
Feeling(vedanaṁ), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossible is the destruction of suffering.
[3]
Perception(saññaṁ), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossible is the destruction of suffering.
[4]
Formations(saṅkhāre), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossible is the destruction of suffering.
[5]
Consciousness(viññāṇaṁ), bhikkhus, not directly knowing, not fully knowing, not having dispassion for, not abandoning, impossible is the destruction of suffering.
Direct knowledge, full knowledge, and abandonment knowledge of the five aggregates is what we also call the three types of full knowledge(par∙iññā) :

1)
The known full-knowledge(ñāta∙par∙iññā) : this is knowing and seeing with one's own direct knowledge the eleven categories of the five aggregates, and their causes. Before you can contemplate the eleven categories of five aggregates, you need of course to have known with your own direct knowledge the individual type of materiality, the individual type of feeling, perception, etc. This is what The Buddha means by directly knowing the five aggregates.

2)
The investigation full-knowledge(tīraṇa∙par∙iññā) : once the eleven categories of the five aggregates have become fully known to you, you then need to investigate their natures of impermanence (anicca), suffering(dukkha), and non-self(an∙attā). This is what The Buddha means by fully knowing the five aggregates.

3)
The abandonment full-knowledge(pahāna∙par∙iññā) : the purpose of investigating the five aggregates again and again as impermanent, suffering and non-self is to abandon one's clinging to them. And when one investigates them that way again and again, indeed (if one's practice is the right one, if one's vipassanā knowledge is deep and profound, and if one has sufficient pāramī  ) there arises dispassion for the five aggregates, and one abandons one's clinging to them. This is what The Buddha means by having dispassion for and abandoning the five aggregates.


The All

Then in the first and second 'Aparijānana Sutta' of the 'Saḷ∙Āyatana∙Saṁyutta' (S.2.249-252), The 
Buddha describes vipassanā by way of the same three types of full knowledge with regard to the all(sabbaṁ) :

The all, bhikkhus, not knowing directly(sabbaṁ an∙abhijānaṁ), not fully knowing(a∙parijānaṁ), not having dispassion for(a∙virājayaṁ), and not abandoning(a∙ppajahaṁ), impossible is the destruction of suffering(abhabbo dukkha∙kkhayāya).
What is the all(sabbaṁ) ? The Buddha explains it as:

•
The six internal bases(ajjhattik∙āyatana) : eye-, ear-, nose-, tongue-, body-, and mind base.
•
The six external bases(bāhir∙āyatana) : sight-, sound-, odour-, flavour-, tangible- and dhamma base.
•
The six types of consciousness(viññāṇa) that arise because of the meeting of those bases: eye-, ear, nose-, tongue-, body-, and mind consciousness respectively.
•
The six types of contact(phassa) that arise with the six types of consciousness: eye-, ear-, nose-, tongue-, body-, and mind contact respectively.
•
The feelings(vedanā) that arise with the six types of contact: happy feelings, painful feelings, and neither painful nor happy feelings, that arise because of eye-, ear-, nose-, tongue-, body-, and mind contact.
In one sutta, The Buddha says the five aggregates(pañca∙kkhandhā) past, future, or present, internal or external, gross or subtle, inferior or superior, far or near, need to be known with the three types of full knowledge. In the other sutta, The Buddha says the all(sabbaṁ) needs to be known with the three types of full knowledge. What is the difference? There is no difference. The five clinging-aggregates and the all are just two different classifications of ultimate mentality and ultimate materiality and their causes. They are the object of the three types of full knowledge, of vipassanā. 

Vipassanā Meditation: First Stage
In the 'Mahā∙Sati∙Paṭṭhāna Sutta', The Buddha describes these same three knowledges as four stages of contemplation and knowledge. With the first stage, He describes the known full-knowledge(ñāta∙par∙iññā) as contemplating the body(kāya) :

[1.1]
Thus he abides contemplating the body in the body(kāye kāy∙ānupassī)  internally(ajjhattaṁ), 
[1.2]
or he abides contemplating the body in the body externally(bahiddhā), 

[1.3]
or he abides contemplating the body in the body internally and externally(ajjhatta∙bahiddhā).

The Three Bodies

What is the body(kāya)? In the 'Mahā∙Nidāna Sutta' of the Dīgha∙Nikāya (2.53), The Buddha speaks of of two bodies: the mentality body(nāma∙kāya) and the materiality body(rūpa∙kāya). Thus, in his explanation of ān∙āpāna∙ssati in his Paṭisambhidā∙Magga (81), the Venerable Sāriputta explains that the body to be contemplated in ān∙āpāna∙ssati is those two bodies. In the 'Ān∙āpāna∙ssati Sutta' (3.126), however, The Buddha speaks also of the in&out-breath as a body(kāya) : we mentioned this earlier. That in&out-breath body is included in the materiality body. And the materiality body The Buddha also calls the produced body(karaja∙kāya), which again includes the in&out-breath body. 

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

Vipassanā is meditation on those two bodies. Whereas there are forty meditation subjects in samatha, in vipassanā, there are only two: materiality meditation(rūpa∙kammaṭṭhāna) and mentality meditation(nāma∙kammaṭṭhāna), or mentality apprehension(rūpa∙pariggaha) and mentality apprehension(nāma∙pariggaha). And according to the commentary of the 'Mahā∙Sati∙Paṭṭhāna Sutta', the bhikkhu who has developed the fourth ān∙āpāna jhāna can develop vipassanā beginning either with materiality meditation or mentality meditation. But if you have developed another samatha subject up to the fourth jhāna, you can of course use that instead, for example, one of the ten kasiṇas. If you wish to begin with mentality meditation rather than materiality meditation, you should begin by discerning the mentality of your jhānas: they are either fine-material sphere or immaterial sphere mentality. To discern the mentality of our sensual sphere, you need, however, to have finished materiality meditation, because you need in that case to discern both the internal material base and external one. 

If you are a pure-vipassanā vehicler(suddha∙vipassanā∙yānika), then according to the Visuddhi∙Magga, you have no choice: you need first to practise materiality meditation, which is four-elements meditation. As we shall now explain, when you develop four-elements meditation, you will reach concentration that is similar to access concentration(upacāra∙samādhi). Using that concentration for vipassanā, the pure-vipassanā vehicler can then practise mentality meditation, although (having no jhāna), you will be unable to discern fine-material and immaterial mentality.

Some yogis begin as pure-vipassanā vehiclers by practising four-elements meditation. But once they have completed it, and have attained the strong and powerful concentration similar to access concentration, they use that concentration to then develop jhāna. Then they practise as samatha vehiclers(samatha∙yānika).

We shall now describe vipassanā, beginning with the materiality meditation-subject(rūpa∙kammaṭṭhāna).

Materiality Meditation
Four-Elements Meditation in Brief

The Buddha teaches materiality meditation either in brief or in detail. In the 'Mahā∙Sati∙Paṭṭhāna Sutta', He teaches it in brief:

Again and further, bhikkhus, a bhikkhu reviews this very body, however it may be placed or disposed, in terms of the elements thus: 'There is in this body: the earth element(pathavī∙dhātu), the water element(āpo∙dhātu), the fire element(tejo∙dhātu), the wind element(vāyo∙dhātū'ti).'

Materiality meditation we also call four-elements meditation, and those four elements are to be recognized by their characteristics. In the Dhamma∙Saṅgaṇī (170-171), The Buddha describes materiality according to twelve characteristics: 

	earth
	water
	fire
	wind

	1)
hardness
2)
roughness
3)
heaviness
	4)
softness

5)
smoothness

6)
lightness
	7)
flowing
8)
cohesion
	9)
heat 
10)
cold
	11)
supporting
12)
pushing


Using Your Insight-Basis Jhāna
Just as there is a samatha and vipassanā stage for ān∙āpāna∙ssati, so is there a samatha and vipassanā stage for four-elements meditation. But since we are here discussing the meditator who has developed ān∙āpāna jhāna for the sake of using it as insight-basis jhāna(vipassanā∙pādaka∙jjhāna), you should in every sitting re-establish your fourth ān∙āpāna jhāna. Then, when your mind is bright, brilliant and radiant, you should emerge from the fourth jhana, and develop the four-elements meditation. You should do this at every sitting. With the power and light of your ān∙āpāna jhāna, you will be able to complete four-elements meditation quite quickly.

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

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

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

	(1)
	(2)
	(3)
	(4)
	(5)
	(6)

	hardness

(
softness
	roughness

(
smoothness
	heaviness

(
lightness
	flowing

(
cohesion
	heat

(
cold
	supporting

(
pushing

	earth
	water
	fire
	wind


When you can see all twelve characteristics almost at the same time, you can go on to discern them in the four groups: earth, water, fire and wind. But please make sure that you are able to see each and every characteristic clearly, each of the four elements. Then, taking those characteristics as object, you should develop concentration on those four-elements in your body.
As you develop concentration on the four-elements in your body, you will approach access concentration(upacāra∙samādhi). It is not real access concentration, because real access concentration is the concentration that you attain just before attaining jhāna, and with four-elements meditation, you can never attain jhāna. But you can develop very strong and powerful concentration, which is almost the same as access concentration 

As you concentrate on the four elements, you will see different kinds of light. Usually it is a smoky grey light, like when you developed ān∙āpāna∙ssati. Here, however, you should concentrate on the four elements in that smoky grey light. Then it will become white like cotton wool, then bright white, like clouds, and then your whole body will appear as a white form. As you continue to concentrate on the four elements in the white form, it will become translucent like a block of ice or glass.
Why has it become translucent? Because of the translucent rūpa-kalāpas. You will remember that we earlier explained how materiality arises as sub-atomic particles called kalāpas. They are made up of various types of materiality. And there are five types of kalāpas which include translucent materiality(pasāda∙rūpa) : the eye-, ear-, nose-, tongue-, and body translucency. The body translucency is found throughout the body, also in all your six sense-bases. That is why now, your whole body appears translucent. The reason why you do not see that the translucent block is in fact countless kalāpas is that you have not yet broken down what we call the delusion of compactness(ghana) : the delusion that materiality is compact, when in fact it is no such thing.

The Three Delusions of Compactness

There are three delusions of compactness:

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

2)
Thinking that materiality is a synthetic whole, which is thinking that the kalāpas are ultimate materiality: this is the delusion of synthetic compactness(samūha∙ghana). 

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

You are practising materiality meditation in order to overcome these three delusions. The first one you need to overcome is the delusion of continuity compactness, which you do by discerning the rūpa-kalāpas.
How to See and Analyse the Rūpa-Kalāpas
Once your body appears as a translucent block, you should still continue just to discern the four elements as before. And eventually, the block will sparkle and emit light. When you can concentrate on the four elements in that sparkling, translucent block continuously for at least half an hour, you have attained concentration that is similar to access concentration (upacāra∙samādhi). (visuddhi 1.343)

Now you begin the vipassanā stage of four-elements meditation. With the light of that access concentration, you should now look for small gaps in the translucent block, to discern the space element(ākāsa∙dhātu). The space element forms the boundary between the kalāpa s. Once you have discerned the space element, the translucent block will break down into small particles: they are the rūpa-kalāpas that we have now mentioned several times. You have now penetrated the delusion of continuity compactness. Then you need to overcome the delusion of synthetic compactness. You need to discern the four elements of each kalāpa. In each kalāpa, there are at least eight types of characteristic:

	earth
	water
	fire
	wind

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


And that concludes the samatha stage of four-elements meditation, as well as the beginning stage of vipassanā, that is the purification of view. (diṭṭhivisuddhi) (visuddhi 1.380)
Properly to understand materiality, your practice needs to be systematic. That is why, according to the Visuddhi∙Magga, you should analyse materiality according to the forty-two parts of the body, the eighteen elements, the twelve bases, five aggregates, etc. In Pa-Auk we usually teach meditators first to analyse materiality according to the six bases and their respective type of object, one by one: the eye-base (eye-translucency) and sights, the ear-base (ear-translucency) and sounds, the nose-base (nose-translucency) and odours, the tongue-base (tongue-translucency) and flavours, the body-base (body-translucency) and tangibles, and the heart base and other objects (dhamma objects). You need to see the different types of kalāpa there, and to analyse them: 'This is the earth element of an eye-decad kalāpa', 'This is the water element of an eye-decad kalāpa', etc. You need to see all the different types of materiality of each type of kalāpa: the four elements and derived materiality, such as colour, odour, flavour, nutritive essence, and life faculty. You need also to see that all types of materiality are untranslucent, except the five types of translucency.

The Twenty-Eight Types of Materiality: Table
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TWENTY-FOUR TYPES OF DERIVED MATERIALITY (Upadaya-ripa)

Fourteen Types of Concrete Derived Materiality (njpphanna-upadaya-ripa)

TRANSLUCENT MATERIALITY (pasaaa-ripa)

1) Eye translucency(cakkhu-pasada)
2) Ear translucency (sota-pasada)

3) Nose translucency(ghéna-pasada)
4) Tongue translucency(ivha-pasada)
5) Body translucency(kdya-pasada)

FIELD MATERIALITY (gocara-ripa)
1) Colourvanna)
2) Sound(sadda)
3) Odour(gandha)
4) Flavour(rasa)

<5) Tangible(photthabba)>

1) Nutritive Essence(oja)
1) Life-Faculty Givit-indriya)
1) Heart-Materiality (hadaya-ripa)
SEX-MATERIALITY (bhava-ripa)

1) Male Sex-Materiality (purisa-bhava-ripa)
2) Female Sex-Materiality (itthi-bhava-ripa)

Ten Types of Unconcrete Materiality (anipphanna-ripa)

DELIMITING MATERIALITY (pariccheda rapa)
1) Space-Element(@kasa-dhatu)
INTIMATION MATERIALITY (VifiAatti-ripa)

1) Bodily Intimationaya-viiaatti)
2) Verbal Intimation(vacrvidnatti)

CHANGE MATERIALITY (vikara-rapa)
1) Lightness(lahuta)
2) Softness(muduts)
3) Wieldiness(kammariata)

CHARACTERISTIC MATERIALITY (lakkhana-ripa)
1) Generation(upacaya)

2) Continuity (santati)

3) Ageing(jarata)

4) Impermanence(aniccata)





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

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

In order to see all these types of materiality throughout the body, you need always to use your insight-basis jhāna(vipassanā∙pādaka∙jjhāna). Here, we are discussing the meditator who uses the ān∙āpāna jhāna, in which case, you should in every sitting re-establish your fourth ān∙āpāna jhāna. Then, when your fourth jhāna mind produces bright, brilliant and radiant light, you should emerge from the fourth jhana, and use the power and light of your ān∙āpāna jhāna to practise four-elements meditation systematically as before, until again you can see the kalāpas. Then analyse each of the six sense-bases as shown in the charts [here show the charts]. This is the only way you can fully understand materiality with your own direct knowledge.

The Basic Types of Materiality of the Eye

 (3 types of decad-kalāpa [3 x 10 = 30]+ nonad kalāpas [9] + 3 types of octad-kalāpa[3 x 8= 24] = 63)
	type
	EYE DECAD-KALĀPA 
	BODY DECAD-KALĀPA
	SEX DECAD-KALĀPA

	quality
	translucent
	translucent 
	untranslucent

	origin
	kamma
	kamma
	kamma

	function 
	base/door for sights 
	door to tangibles 
(earth, fire, and wind)
	determines sexc 

	1
	earth
	earth
	earth

	2
	water
	water 
	water

	3
	fire
	fire
	fire

	4
	wind
	wind
	wind

	5
	colour
	colour
	colour

	6
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	life faculty
	life faculty

	10
	eye translucency
	body translucency
	sex materiality 


+
	type
	Life Nonad-KALĀPA
	octad-KALĀPA

	quality
	untranslucent
	untranslucent
	untranslucent
	untranslucent

	origin
	kamma
	consciousness
	temperature
	nutriment

	1
	earth
	earth
	earth
	earth

	2
	water
	water
	water
	water

	3
	fire
	fire
	fire
	fire

	4
	wind
	wind
	wind
	wind

	5
	colour
	colour
	colour
	colour

	6
	odour
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	
	
	


The life nonad-, and octad-kalāpas are the same throughout the six sense-organs.

The Basic Types of Materiality of the Ear  

 (3 types of decad-kalāpa [3 x 10 = 30]+ nonad kalāpas [9] + 3 types of octad-kalāpa[3 x 8= 24] = 63)
	type
	EAR DECAD-KALĀPA
	BODY DECAD-KALĀPA
	SEX DECAD-KALĀPA

	quality
	translucent
	translucent 
	untranslucent

	origin
	kamma
	kamma
	kamma

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

	1
	earth
	earth
	earth

	
	water
	water 
	water

	3
	fire
	fire
	fire

	4
	wind
	wind
	wind

	5
	colour
	colour
	colour

	6
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	life faculty
	life faculty

	10 
	ear translucency 
	body translucency
	sex materiality 


+
	type
	Life Nonad-KALĀPA
	octad-KALĀPA

	quality
	untranslucent
	untranslucent
	untranslucent
	untranslucent

	origin
	kamma
	consciousness
	temperature
	nutriment

	1
	earth
	earth
	earth
	earth

	2
	water
	water
	water
	water

	3
	fire
	fire
	fire
	fire

	4
	wind
	wind
	wind
	wind

	5
	colour
	colour
	colour
	colour

	6
	odour
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	
	
	


The life nonad-, and octad-kalāpas are the same throughout the six sense-organs.

The Basic Types of Materiality of the Nose 

 (3 types of decad-kalāpa [3 x 10 = 30]+ nonad kalāpas [9] + 3 types of octad-kalāpa[3 x 8= 24] = 63)
	type
	NOSE DECAD- KALĀPA
	BODY DECAD- KALĀPA
	SEX DECAD- KALĀPA

	quality
	translucent
	translucent 
	untranslucent

	origin
	kamma
	kamma
	kamma

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

	1
	earth
	earth
	earth

	2
	water
	water 
	water

	3
	fire
	fire
	fire

	4
	wind
	wind
	wind

	5
	colour
	colour
	colour

	6
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	life faculty
	life faculty

	10 
	nose translucency 
	body translucency
	sex materiality 


+
	type
	Life Nonad-KALĀPA
	octad-KALĀPA

	quality
	untranslucent
	untranslucent
	untranslucent
	untranslucent

	origin
	kamma
	consciousness
	temperature
	nutriment

	1
	earth
	earth
	earth
	earth

	2
	water
	water
	water
	water

	3
	fire
	fire
	fire
	fire

	4
	wind
	wind
	wind
	wind

	5
	colour
	colour
	colour
	colour

	6
	odour
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	
	
	


The life nonad-, and octad-kalāpas are the same throughout the six sense-organs.

The Basic Types of Materiality of the Tongue 

 (3 types of decad-kalāpa [3 x 10 = 30]+ nonad-kalāpas [9] + 3 types of octad-kalāpa[3 x 8= 24] = 63)
	type
	TONGUE DECAD-KALĀPA
	BODY DECAD-KALĀPA
	SEX DECAD-KALĀPA

	quality
	translucent
	translucent 
	untranslucent

	origin
	kamma
	kamma
	kamma

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

	1
	earth
	earth
	earth

	2
	water
	water 
	water

	3
	fire
	fire
	fire

	4
	wind
	wind
	wind

	5
	colour
	colour
	colour

	6
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	life faculty
	life faculty

	10 
	tongue translucency 
	body translucency
	sex materiality 


+
	type
	Life Nonad-KALĀPA
	octad-KALĀPA

	quality
	untranslucent
	untranslucent
	untranslucent
	untranslucent

	origin
	kamma
	consciousness
	temperature
	nutriment

	1
	earth
	earth
	earth
	earth

	2
	water
	water
	water
	water

	3
	fire
	fire
	fire
	fire

	4
	wind
	wind
	wind
	wind

	5
	colour
	colour
	colour
	colour

	6
	odour
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	
	
	


The life nonad-, and octad-kalāpas are the same throughout the six sense-organs.

The Basic Types of Materiality of the Body

(2 types of decad-kalāpa [2 x 10 = 20] + nonad-kalāpas [9] + 3 types of octad-kalāpa [3 x 8= 24] = 53)
	type
	BODY DECAD- KALĀPA
	SEX DECAD-KALĀPA

	quality
	translucent
	untranslucent 

	origin
	kamma
	kamma

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

	1
	earth
	earth

	2
	water
	water 

	3
	fire
	fire

	4
	wind
	wind

	5
	colour
	colour

	6
	odour
	odour

	7
	flavour
	flavour

	8
	nutritive essence
	nutritive essence

	9
	life faculty
	life faculty

	10 
	body translucency
	sex materiality


These two types of decad-kalāpa are found in all six sense-organs. 
+
	type
	Life Nonad-KALĀPA
	octad-KALĀPA

	quality
	untranslucent
	untranslucent
	untranslucent
	untranslucent

	origin
	kamma
	consciousness
	temperature
	nutriment

	1
	earth
	earth
	earth
	earth

	2
	water
	water
	water
	water

	3
	fire
	fire
	fire
	fire

	4
	wind
	wind
	wind
	wind

	5
	colour
	colour
	colour
	colour

	6
	odour
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	
	
	


The life nonad-, and octad-kalāpas are the same throughout the six sense-organs.

The Basic Types of Materiality of the Heart

 (3 types of decad-kalāpa [3 x 10 = 30] + nonad-kalāpas [9] + 3 types of octad-kalāpa [3 x 8= 24] = 63)
	type
	HEART DECAD-KALĀPAa
	BODY DECAD-KALĀPAa
	SEX DECAD-KALĀPAa

	quality
	untranslucent
	translucent 
	untranslucent

	origin
	kamma
	kamma
	kamma

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

	1
	earth
	earth
	earth

	2
	water
	water 
	water

	3
	fire
	fire
	fire

	4
	wind
	wind
	wind

	5
	colour
	colour
	colour

	6
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	life faculty
	life faculty

	10 
	heart materiality
	body translucency
	sex materiality 


a Eye-, ear-, nose-, tongue- and body consciousnesses arise dependent upon the translucent tenth type of materiality (door) of respectively the eye-, ear-, nose-, tongue- and body decad-kalāpas. But all other consciousnesses (which comprise the mind element and mind-consciousness element) arise dependent upon the heart materiality of heart decad-kalāpas. 
b Mind element(mano∙dhātu): the five-door adverting- and un/wholesome receiving consciousness; mind-consciousness element(mano∙viññāṇa∙dhātu): the investigation-, impulsion-, registration, and process-separate consciousness.


+
	type
	Life Nonad-KALĀPA
	octad-KALĀPA

	quality
	untranslucent
	untranslucent
	untranslucent
	untranslucent

	origin
	kamma
	consciousness
	temperature
	nutriment

	1
	earth
	earth
	earth
	earth

	2
	water
	water
	water
	water

	3
	fire
	fire
	fire
	fire

	4
	wind
	wind
	wind
	wind

	5
	colour
	colour
	colour
	colour

	6
	odour
	odour
	odour
	odour

	7
	flavour
	flavour
	flavour
	flavour

	8
	nutritive essence
	nutritive essence
	nutritive essence
	nutritive essence

	9
	life faculty
	
	
	


The life-nonad-, and octad-kalāpas are the same throughout the six sense-organs.

Four-Elements Meditation in Detail
In the 'Mahā∙Rāhul∙Ovāda Sutta'  and 'Dhātu∙Vibhaṅga Sutta' , both of the Majjhima∙Nikāya, the Buddha describes also four-elements meditation by way of the forty-two parts of the body. It is also discussed in the Visuddhi∙Magga. We shall now discuss it, in order properly to finish our discussion of materiality meditation.

The Twenty Earth-Element Parts

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

	1)
head hairs(kesā)
2)
body hairs(lomā)
3)
nails(nakhā)
4)
teeth(dantā)
5)
skin(taco)
	6)
flesh(maṁsaṁ)
7)
sinews(nahāru)
8)
bones(aṭṭhi)
9)
bone marrow(aṭṭhi∙miñjaṁ)
10)
kidneys(vakkaṁ)
	11)
heart(hadayaṁ)
12)
liver(yakanaṁ)
13)
membrane(kilomakaṁ)
14)
spleen(pihakaṁ)
15)
lungs(papphāsaṁ)
	16)
bowels(antaṁ)
17)
mesentery(antaguṇaṁ)
18)
gorge(udariyaṁ)
19)
faeces(karīsaṁ)
20)
brain(mattha∙luṅgaṁ)


Of these twenty parts all except gorge and faeces are made up of fifty-three types of materiality: the body decad-kalāpa, the sex decad-kalāpa, the life nonad-kalāpa, and the mind-born, temperature-born, and nutriment-born octad kalāpas: in all, fifty-three types of materiality [refer to chart for the body]. Gorge and faeces are made up of only temperature-born octad kalāpas: eight types of materiality.

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

There are twelve parts in the body in which water element is predominant:
	1)
bile(pittaṁ)
2)
phlegm(semhaṁ)
3)
pus(pubbo)
	4)
blood(lohitaṁ)
5)
sweat(sedo)
6)
fat(medo)
	7)
tears(assu)
8)
grease(vasā)
9)
saliva(kheḷo)
	10)
mucus(siṅghāṇikā)
11)
synovia(lasikā)
12)
urine(muttan'ti)


Pus and urine are temperature-born octad kalāpas: only eight types of materiality. Sweat, tears, mucous, and saliva are either mind-born octad kalāpas or temperature-born octad kalāpas: in all sixteeen types of materiality. The remaining six parts are all made up of fifty-three types of materiality, as the body [refer to chart for the body].  
The Four Fire-Element Parts

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

1)
heating fire(santappana∙tejo) : this is the fire element that heats the body, because the body is disturbed(kuppite), because of intermittent fever, etc.
2)
ageing fire(jīrana∙tejo) : this is the fire element that causes maturing and ageing.
3)
burning fire(ḍaha∙tejo) : this is the fire element of a burning fever.


4)
digestive fire(pācaka∙tejo) : this is the fire element by which food and drink, etc., become digested.
These four parts of the body are made up of only kalāpas with predominant fire element. They do not have any shape like the parts in which earth element or water element is predominant. So you will have to look for kalāpas in which the fire element is predominant in order to see these parts of the body. If they are not clear, try to contemplate them at a time when you have just eaten, or when you had a fever.
The Six Wind-Element Parts

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

	1)
up-going winds(uddhaṅ∙gamā vātā),

2)
down-going winds(adho∙gamā vātā),

3)
winds in the belly(kucchisayā vātā),
	4)
winds in the bowels(koṭṭhāsayā vātā),

5)
winds passing through the limbs(aṅgam∙aṅg∙ānusārino vātā),

6)
and the in&out breath(assāso passāso),


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

To see that the breath is mind-born, you need to see the consciousnesses that produce the breath: you see those consciousnesses by discerning them in the mind-door, as you did when discerning the five jhāna factors. And you need to see that those consciousnesses arise dependent on the materiality of the heart-base. This is the procedure to follow when defining and analysing all types of mind-born materiality. When you see the breath born of those consciousnesses, discern the four-elements in it, and you will see that it is made up of nonad kalāpas with sound as the ninth. Practise until you can see them.
To analyse the other five types of wind-element parts, first discern each type of wind, and then discern the four-elements in it, and see that it is made up of four types of kalāpa, altogether of thirty-three types of materiality.

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

The Nine Types of Kamma-Born Kalāpa
Analysing the materiality of the six sense bases and forty-two parts of the body, you will see that there are nine types of kamma-born kalāpa(kamma∙ja∙kalāpa):

	1)
the eye decad-kalāpa(cakkhu∙dasaka∙kalāpa)
2)
the ear decad-kalāpa(sota∙dasaka∙kalāpa)
3)
the nose decad-kalāpa(ghāna∙dasaka∙kalāpa)
4)
the tongue decad-kalāpa(jivhā∙dasaka∙kalāpa) 
5)
the body decad-kalāpa(kāya∙dasaka∙kalāpa)
	6)
the heart decad-kalāpa(hadāya∙dasaka∙kalāpa)
7)
the male sex decad-kalāpa(bhāva∙dasaka∙kalāpa)
8)
the female sex decad-kalāpa(bhāva∙dasaka∙kalāpa)

9)
the life nonad-kalāpa( jīvita∙navaka∙kalāpa)



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

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

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

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

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

Since you have in this life been reborn as a human being, the kamma that produces your kamma-born materiality will have been wholesome(kusala): almsgiving(dāna), morality(sīla), or meditation(bhāvanā). To know which type of kamma it is, you need to be able to discern the mentality and materiality of the past. Only then will you understand the origin of your kamma-born materiality for yourself. But this knowledge you can usually attain only at the stage of the cause-apprehension knowledge(paccaya∙pariggaha∙ñāṇa). Now you will just have to accept with faith that these nine types of materiality are born of past kamma. 
The Eight Types of Mind-Born Kalāpas
1)
Mind-born pure octad kalāpa(citta∙ja∙suddh∙aṭṭhaka∙kalāpa) : it is made up of the basic eight types of materiality: earth-, water-, fire-, wind-, colour-, odour, flavour, with the eighth being nutritive essence. It is concrete materiality, which needs to be contemplated by vipassanā knowledge(vipassanā∙ñāṇa). It is found in all six sense-bases, and all forty-two parts of the body.

2)
Bodily intimation nonad-kalāpa(kāya∙viññatti∙navaka∙kalāpa) : this is the type of kalāpa that makes bodily movement. It is made up of the basic eight types of materiality with the ninth being bodily intimation. This bodily intimation is unconcrete materialty. : it needs to be analysed but not contemplated by vipassanā knowledge. The basic eight types of materiality are concrete materialities which need to be contemplated by vipassanā knowledge. 

Here you need again to see the consciousnesses that produce it: you see those consciousnesses by discerning them in the mind-door, as you did when discerning the in&out-breath. Then wiggle one of your fingers, and see the countless kalāpas that are produced by that intention. Analyse them and see that they are made up of the basic eight types of materiality plus bodily intimation as the ninth.
3)
Lightness, etc. undecad-kalāpa(lahut∙ādi∙ekā∙dasaka∙kalāpa) <eleven-factored>: it is made up of the basic eight types of materiality + lightness(lahutā) + softness(mudutā) + wieldiness(kammaññatā). Lightness(lahutā) + softness(mudutā) + wieldiness(kammaññatā) are unconcrete materiality(anipphanna∙rūpa), and arises when your body feels comfortable and light, because of happiness, concentration, health, strength, comfort, etc. The basic eight types of materiality are concrete materialities which need to be contemplated by vipassanā knowledge. Lightness(lahutā) , softness(mudutā) , and wieldiness(kammaññatā)  are unconcrete materialities which need to be analysed but not contemplated by vipassanā knowledge. It should be similarly understood for the following kalāpas. 

4)
Bodily intimation and lightness, etc. dodecad-kalāpa(kāya∙viññatti∙lahut∙ādi∙dvā∙dasaka∙kalāpa) <twelve-factored>: it is made up of the basic eight types of materiality + bodily intimation(kāya∙viññatti) and again + lightness(lahutā) + softness(mudutā) + wieldiness(kammaññatā). Bodily intimation(kāya∙viññatti) , lightness(lahutā) ,softness(mudutā) , and  wieldiness(kammaññatā) are unconcrete materialities(anipphanna∙rūpa), and arise when, because of youth, health, strength, etc., bodily movements are graceful, light and easy.
5)
Verbal intimation decad-kalāpa(vacī∙viññatti∙dasaka∙kalāpa) : verbal intimation is speech or other sounds made with the speech organs to intimate one's intention to another, to communicate with another, such as to shout, cry, etc. This sound is produced only by animate materiality, beings. The sound arises because the earth element of the mind-born kalāpas born of the intention to speak strikes the earth element of the kamma-born vocal apparatus. It is made up of the basic eight types of materiality + verbal intimation + sound. The verbal intimation is unconcrete materiality. The others are concrete materialities. 

Recite the letters 'a, b, c' aloud. Then again see the consciousnesses that produce the speech in the mind-door. Then again recite the letters 'a, b, c' aloud, and see the countless kalāpas that are produced by that intention spreading to the throat, vocal chords. and other places associated with the production of sound. Properly to understand the process of verbal intimation, you need also to discern the earth element of mind-born kalāpas striking against the earth element of the kamma-born kalāpas.

6)
Verbal intimation & sound & lightness etc. triskaidecad kalāpa(vacī∙viññatti∙sadda∙lahut∙ādi∙terasaka∙kalāpa) <thirteen-factored>:  it is made up of the basic eight types of materiality + verbal intimation + sound, and again + lightness + softness + wieldiness. It arises when, because of happiness, youth, health, strength, etc., one's speech is smooth and easy. In this kalāpa, the verbal intimation , lightness , softness , and  wieldiness are unconrete materialities. The remaining ones are concrete materialities. 

It may also arise because the subject matter is beautiful or profound, such as when explaining the profound Dhamma.

7)
In-breath&out-breath mind-born sound nonad-kalāpa(assāsa∙passāsa∙citta∙ja∙sadda∙navaka∙kalāpa) : it is made up of the basic eight types of materiality + the sound of the breath. It is concrete materiality(nipphanna∙rūpa). We discussed it earlier.
8)
In-breath&out-breath mind-born sound and lightness etc. dodecad-kalāpa(assāsa∙passāsa∙citta∙ja∙sadda∙lahut∙ādi∙dvā∙dasaka∙kalāpa) <twelve-factored>: it is made up of the basic eight types of materiality + the sound of the breath + lightness + softness + wieldiness. It arises when, because of happiness, health, strength, comfort, etc., the breath is smooth and easy: for example, when one practises mindfulness of breathing, and the breath becomes very soft and subtle. In this kalāpa, the lightness , softness , and  wieldiness are unconcrete materialities. The remaining ones are concrete materialities. 

Here we need again to mention that although the unconcrete types of materiality need to be discerned for full understanding of the materiality aggregate, only concrete materiality is the object of vipassanā knowledge.
The Four Types of Temperature-Born Kalāpas
1)
Temperature-born pure octad kalāpa(utu∙ja∙suddh∙aṭṭhaka∙kalāpa) : it is made up of the basic eight types of materiality, the eighth here being temperature-born nutritive essence(utu∙ja ojā). It is concrete materiality, found throughout the six sense-bases and most of the forty-two parts of the body. It is found within the body and without.

Food in our bowl, food in our alimentary canal <food in our mouth, newly eaten undigested food in our stomach, semi-digested- and fully digested food in our intestines, and faeces>, pus and urine are all temperature-born nutritive essence octad-kalāpas.
2)
Temperature-born sound nonad-kalāpa(utu∙ja∙sadda∙navaka∙kalāpa) : it is made up of the basic eight types of materiality + sound. Here it is sound produced by inanimate matter, for example, sound caused by wind in the stomach or intestines, the sound of bones cracking, the sound of music, or an object breaking. It includes all sound kalāpas except the mind-born sound kalāpas of verbal intimation or the breath, which we just explained. It is concrete materiality, and again, the sound arises because of the striking together of the earth element of different kalāpas.
3)
Lightness etc. undecad-kalāpa(lahut∙ād∙ekā∙dasaka∙kalāpa) <eleven-factored>: it is made up of the basic eight types of materiality + lightness + softness + wieldiness. It arises when the body feels comfortable and light, because of good weather, comfortable clothes, etc. It is found only within and without the body of beings. In this kalāpa, the lightness , softness , and  wieldiness are unconcrete materialities. The remaining ones are concrete materialities. 
4)
Sound & lightness etc. dodecad-kalāpa(sadda∙lahut∙ādi∙dvā∙dasaka∙kalāpa) <twelve-factored>: it is made up of the basic eight types of materiality + sound + lightness + softness + wieldiness. It is also found only within and without the body of beings. In this kalāpa, the lightness , softness , and  wieldiness are unconcrete materialities. The remaining ones are concrete materialities.
The Two Types of Nutriment-Born Kalāpas
Nutriment-born kalāpas are produced when you digest food and drink. When you analyse the process of digestion, you will see that when you eat and drink, your body is maintained by generations of nutriment-born materiality.

1)
Nutriment-born pure octad kalāpa(āhāra∙ja∙suddh∙aṭṭhaka∙kalāpa) : it is made up of the basic eight types of materiality, the eighth here being nutriment-born nutritive essence(āhāra∙ja∙ojā). It is concrete materiality(nipphanna∙rūpa)
2)
Lightness etc. undecad-kalāpa(lahut∙ād∙ekā∙dasaka∙kalāpa) <eleven-factored>: it is made up of the basic eight types of materiality + lightness + softness + wieldiness.

It arises when the body feels comfortable and light, for example, if your digestion is very good, these nutriment-born nutritive-essence kalāpas spread very easily. The same thing may happen if the food is wholesome and delicious. In this kalāpa, the lightness , softness , and  wieldiness are unconcrete materialities. The remaining ones are concrete materialities
These two types of kalāpa are found throughout the six sense-bases, and most of the forty-two parts of the body. Both arise only within the body of beings.

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

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

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

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

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

The earth-element's characteristic of hardness does not change, the water element's characteristic of flowing does not change, the fire element's characteristic of heat does not change, and the wind element's characteristic of supporting does not change, but they change in intensity. The various types of materiality change all the time in intensity: at one time, they are hot, then they are cold, then again they are hot. Hard, then soft, then hard; rough then smooth, etc. When it is hot the intensity of heat in the materiality of the body can reach unbearable levels. and when it is cold the cold can reach unbearable levels. That is how is a constant changing of intensities in the various types of materiality in a kalāpa, a constant transformation, internally and externally.
You should discern all the types of materiality in each base and define it according to this material characteristic of being transformed(ruppana) . Take all the types of materiality of each base at once, and contemplate them as 'Materiality, materiality(rūpa, rūpa) ', or 'Material phenomena, material phenomena(rūpa∙dhamma, rūpa∙dhamma).' Please do the same for each of the forty-two parts of the body.
Conclusion
That then is our brief description of the materiality meditation-subject(rūpa∙kammaṭṭhāna). We have left many details out, for example, the fact that you need to analyse each type of materiality according to characteristic, function, manifestation, and proximate cause. We are just trying to give you an idea of what 'the only way' of practising materiality meditation involves:
1)
First you develop the fourth ān∙āpāna jhāna, till the light of wisdom is bright, brilliant, and radiant. Then you practise discerning the four-elements throughout your body: the earth, water, fire, and wind elements. Do this until the body appears as a translucent, sparkling block of ice or glass. Concentrate on that block until you attain concentration similar to access concentration(upacāra∙samādhi).
2)
Concentrate on the space element in that block until you can see the rūpa kalāpas, and then analyse them to see all the different types of materiality of each kalāpa. For example: the earth element, water element, fire element, wind element, colour, odour, flavour, nutritive essence, life faculty, and eye translucency. Analyse the different types of kalāpa in the six sense-bases and forty-two parts of the body.
3. Discern all the types of materiality of each sense base, of each part of the body, of all six sense-bases, and of all forty-two parts of the body. See that they all have the characteristic of transformation. Then contemplate them as 'Materiality, materiality(rūpa, rūpa) ', or 'Material phenomena, material phenomena(rūpa∙dhamma, rūpa∙dhamma).' 

Next, we shall try to describe 'the only way' for mentality meditation(nāma∙kammaṭṭhāna).

Mentality Meditation


For you to understand mentality meditation, you need first to understand the basic facts about mentality. We already mentioned some of those basic facts earlier.
In the Abhidhamma, The Buddha explains that the mind consists of a consciousness(citta) that knows its object, together with its mental factors(cetasika). There are fifty-two such mental factors:

The Fifty-Two Mental Factors

	Seven Universals(sabba∙citta∙sādhāraṇa)
	Six Sundries(pakiṇṇaka)

	1)
contact(phassa)

2)
feeling(vedanā)

3)
perception(saññā)

4)
volition(cetanā)
	5)
one-pointedness(ek∙aggatā)

6)
life faculty(jīvit∙indriya)

7)
attention(manasikāra)
	1)
application(vitakka)

2)
sustainment(vicāra)

3)
decision(adhimokkha)
	4)
energy(vīriya)

5)
joy(pīti)

6)
desire(chanda)


	Fourteen Unwholesome Mental Factors(akusala∙cetasika)

	1)
delusion(moha)

2)
consciencelessness(ahiri)

3)
shamelessness(anottappa)

4)
restlessness(uddhacca)
5)
greed(lobha)
	6)
wrong view(diṭṭhi)
7)
conceit(māna)
8)
hatred(dosa)
9)
envy(issā)
10)
possessiveness(macchariya)
	11)
remorse(kukkuca)
12)
sloth(thina)

13)
torpor(middha)

14)
scepticism(vicikicchā)


	Nineteen Beautiful Universals(sobhana∙sādhāraṇa)

	1)
faith(saddhā)

2)
mindfulness(sati)
3)
conscience(hiri)

4)
shame(ottapa)

5)
non-greed(a∙lobha)

6)
non-hatred(a∙dosa)

7)
ever-evenness(tatra∙majjhattatā)

8)
tranquillity of [mental] body(kāya∙passaddhi)

9)
tranquillity of consciousness(citta∙passaddhi)
	10)
lightness of [mental] body(kāya∙lahutā)
11)
lightness of consciousness(citta∙lahutā)
12)
flexibility of [mental] body(kāya∙mudutā)
13)
flexibility of consciousness(citta∙mudutā)
14)
wieldiness of [mental] body(kāya∙kammaññatā)

15)
wieldiness of consciousness(citta∙kammaññatā)
16)
proficiency of [mental] body(kāya∙pāguññatā)
17)
proficiency of consciousness(citta∙pāguññatā)
18)
rectitude of [mental] body(kāy∙ujukatā)
19)
rectitude of consciousness(citt∙ujukatā)


	Three Abstinences(viratī)
	Two Immeasurables(appamaññā)
	Non-Delusion(a∙moha)

	1)
Right Speech(Sammā∙Vācā)

2)
Right Action(Sammā∙Kammanta)

3)
Right Livelihood(Sammā∙Ājīva)
	1)
compassion(karuṇā)

2)
sympathetic joy(muditā)
	1)
wisdom faculty(paññ∙indriya)

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


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

There are a total of eighty-nine types of consciousness, and they can be classified as either wholesome, unwholesome, or indeterminate. They can also be classified as of the sensual sphere(kām∙āvacara), of the fine-material sphere(rūp∙āvacara), or of the immaterial sphere(arūp∙āvacara). Finally, they can be classified as either mundane(lokiya) or supramundane(lokuttarā). Every type of consciousness, however, knows its own object: that is the characteristic of consciousness. So consciousness alone is, in fact, of one type only. But according to the mental factors associated with consciousness, there are eighty-nine types of consciousness. 

The Eighty-Nine Types of Consciousness(citta)
	Mundane (81)
	
Supramundane (8) #

	Unwholesome (12)
	Unrooted (18)
	Sensual-Sphere Beautiful (24) ‡
	Fine-Material (15)
	Immaterial (12)
	


	Greed-Rooted 
(lobha∙mūla)
	Unwholesome Resultant 
(akusala∙vipāka)
	(Great)
Wholesome

(Mahā∙)
(kusala)
	Wholesome

(kusala)
	Wholesome

(kusala)
	Wholesome

(kusala)

	1) + pleasure
	+ view
	unprompted
	1) + equanimity
	eye-
	1) + pleasure
	+ knowledge
	unprompted
	1) 1st jhāna
	1) boundless space base
	1) Stream-Entry Path

	2) + pleasure
	+ view
	prompted
	2) + equanimity
	ear-
	2) + pleasure
	+ knowledge
	prompted
	2) 2nd jhāna
	2) boundless  
	2) Once-Return Path

	3) + pleasure
	– view
	unprompted
	3) + equanimity
	nose-
	3) + pleasure
	– knowledge
	unrompted
	3) 3rd jhāna
	

consciousness base
	3) Non-Return Path

	4) + pleasure
	– view
	prompted
	4) + equanimity
	tongue-
	4) + pleasure
	– knowledge
	prompted
	4) 4th jhāna
	3) nothingness base
	4) Arahant Path

	5) + equanimity
	+ view
	unprompted
	5) + pain
	body-
	5) + equanimity
	+ knowledge
	unprompted
	5) 5th jhāna
	4) neither perception 
	

	6) + equanimity
	+ view
	prompted
	6) + equanimity
	receiving-
	6) + equanimity
	+ knowledge
	prompted
	
	
nor non-perception base
	

	7) + equanimity
	– view
	unprompted
	7) + equanimity
	investigating-
	7) + equanimity
	– knowledge
	unprompted
	
	
	

	8) + equanimity
	– view
	prompted
	
	
	8) + equanimity
	– knowledge
	prompted
	
	
	

	Hatred-Rooted 
(dosa∙mūla)
	Wholesome Resultant 
(kusala∙vipāka)
	(Great)
Resultant

(Mahā∙)
(vipāka)
	Resultant

(vipāka)
	Resultant

(vipāka)
	Resultant

(vipāka)

	1) + displeasure
	+ aversion
	unprompted
	1) + equanimity
	eye-
	1) + pleasure
	+ knowledge
	unprompted
	1) 1st jhāna
	1) boundless space base
	1) Stream-Entry Fruition

	2) + displeasure
	+ aversion
	prompted
	2) + equanimity
	ear-
	2) + pleasure
	+ knowledge
	prompted
	2) 2nd jhāna
	2) boundless 
	2) Once-Return Fruition

	Delusion-Rooted 
(moha∙mūla)
	3) + equanimity
	nose-
	3) + pleasure
	– knowledge
	unprompted
	3) 3rd jhāna
	

consciousness base
	3) Non-Return Fruition

	
	4) + equanimity
	tongue-
	4) + pleasure
	– knowledge
	prompted
	4) 4th jhāna
	3) nothingness base
	4) Arahant Fruition

	1) + equanimity
	+ scepticism
	5) + happiness
	body-
	5) + equanimity
	+ knowledge
	unprompted
	5) 5th jhāna
	4) neither perception 
	

	2) + equanimity 
	+ restlessness
	6) + equanimity
	receiving-
	6) + equanimity
	+ knowledge
	prompted
	
	
nor non-perception base
	

	
	7) + pleasure
	investigating-
	7) + equanimity
	– knowledge
	unprompted
	
	
	

	
	8) + equanimity
	investigating-
	8) + equanimity
	– knowledge
	prompted
	
	
	

	
	Functional 
(kriyā)
	(Great)
Functional(
(Mahā∙)
(kriyā)
	Functional(
(kriyā)
	Functional(
(kriyā)
	# The supramundane

types of consciousness 

(shaded grey) are not 
the object of vipassanā.

( These functional 
types of consciousness 
arise in, and are the 
object of vipassanā 
for, only an Arahant.

‡ These are also called

the great wholesome

(mahā∙kusala), great re-

sultants (mahā∙vipāka),

etc. 

	
	1) + pleasure(
	smile-

producing
	1) + pleasure
	+ knowledge
	unprompted
	1) 1st jhāna
	1) boundless space base
	

	
	

	
	2) + pleasure
	+ knowledge
	prompted
	2) 2nd jhāna
	2) boundless 
	

	Summary: unwholesome 
12 

wholesome 
21  


resultant 
36  

functional 
20 


89
The unwholesome and wholesome are

the impulsion consciousnesses in a non-

Arahant's mental process.
	2) + equanimity
	five-door 

adverting
	3) + pleasure
	– knowledge
	unprompted
	3) 3rd jhāna
	

consciousness base
	

	
	

	
	4) + pleasure
	– knowledge
	prompted
	4) 4th jhāna
	3) nothingness base
	

	
	3) + equanimity
	mind-door

adverting
	5) + equanimity
	+ knowledge
	unprompted
	5) 5th jhāna
	4) neither perception 
	

	
	

	
	6) + equanimity
	+ knowledge
	prompted
	
	
nor non-perception base
	

	
	
	
	7) + equanimity
	– knowledge
	unprompted
	
	
	

	
	
	
	8) + equanimity
	– knowledge
	prompted
	
	
	


In the 'Mahā∙Sati∙Paṭṭhāna Sutta', The Buddha describes mentality meditation on feeling under feeling contemplation(vedan∙ānupassanā), and meditation on the remaining mental factors He describes under dhammas contemplation(dhamm∙ānupassanā) : for example, unwholesome mental factors under the section on the five hindrances(nīvaraṇa), and wholesome factors under the enlightenment factors(bojjh∙aṅga). Also under the aggregates section, The Buddha describes the bhikkhu's contemplating the feeling aggregate (vedanā∙kkhandha), perception aggregate(saññā∙kkhandha), and formations aggregate(saṅkhāra∙kkhandha) (which is the remaining fifty mental factors). 
Mentality meditation on consciousness, The Buddha describes under consciousness contemplation(citt∙ānupassanā). There, He speaks of, for example, contemplation of lustful consciousness(sa∙rāgaṁ cittaṁ) and unlustful consciousness(vīta∙rāgaṁ cittaṁ). It is contemplation of consciousness associated with greed, and then contemplation of the wholesome, resultant, and functional types of consciousness. The Buddha speaks also of, for example, contemplation of exalted consciousness(mahaggataṁ cittaṁ), and unexalted consciousness(a∙mahaggataṁ cittaṁ). It is contemplation of fine-material and immaterial jhāna consciousnesses, and then contemplation of the sensual-sphere types of consciousness. That way, The Buddha describes all eighty-one types of mundane consciousness as eight pairs of consciousness. The remaining eight supramundane types of consciousness, however, are not the object of vipassanā.

Some consciousnesses arise within a mental process(citta∙vīthi), as process consciousnesses(vīthi∙citta). Some consciousnesses arise outside a mental process, as the process separate(vīthi∙mutta). We mentioned this earlier, when we discussed falling into the bhavaṅga.

There are six types of mental process (citta∙vīthi). The first five are ; 

(1) Eye-door mental process,

(2) Ear-door mental process,

(3) Nose-door mental process,

(4) Tongue-door mental process and 

(5) Body-door mental process.

Their respective objects are, (1) sights, (2) sounds, (3) smells, (4) tastes, and (5) tangibles. These five types of mental process are together called the ‘five-door process’(pañca∙dvāra∙vīthi).

The sixth type of mental process has all phenomena as its object <including Nibbāna>, and is called the 'mind-door process'(mano∙dvāra∙vīthi).
 In between these six types of process, arises the process-separate type of consciousness which is called bhavaṅga consciousness/ mind state. In one life, it takes always the same object from the last mental process of one's past life. It is the first type of consciousness to arise in one life, as the rebirth-linking consciousness. For the duration of that life, it then arises in-between mental processes, as the bhavaṅga consciousness that we mentioned earlier. And it is then the last type of consciousness to arise in one life, as the death consciousness. 

Each mental process is made up of a series of different types of consciousness. They arise in accordance with the natural law of consciousness(citta∙niyāma). And to discern mentality, you need to see them as they arise in the order of that natural law. To do this, you need to have developed strong and powerful concentration, either with a samatha subject or with four-elements meditation. Here again, we shall discuss the meditator who has developed the fourth ān∙āpāna jhāna, using it as her or his insight-basis jhāna(vipassanā∙pādaka∙jjhāna). 

Discerning the Jhāna-Attainment Mental-Process
If you have attained jhāna with, for example, ān∙āpāna∙sati (mindfulness-of-breathing), the best place to begin your mentality meditation is by discerning the jhāna factors, and then the jhāna consciousness and remaining mental factors: discerning the phenomena of jhāna(jhāna∙dhamma).
Why should you begin this way? Firstly, because when developing jhāna, you discerned the five jhāna factors, which means you have some experience in discerning those mental factors. Secondly, the jhāna consciousnesses of a jhāna-attainment process (jhāna impulsions(jhāna∙javana)) arise many thousand million times in succession, and are therefore prominent, and easy to discern. This is in contrast to a sensual-sphere process(kām∙āvacara∙vīthi), where the impulsions arise only seven times in succession.
To discern the jhāna mentality you begin by re-establishing the first jhāna with, for example, ān∙āpāna∙ssati, till the light of wisdom is bright, brilliant, and radiant. Emerge from the jhāna and discern the five jhāna factors as you did earlier when you developed mastery of the first jhāna (p.11). The five jhāna factors are:

	1)
application(vitakka)
2)
sustainment(vicāra) 
3)
joy(pīti)
	4)
happiness(sukha) 
5)
one-pointedness(ek∙aggatā)


You must practise until you can discern all five jhāna factors at once in as many first-jhāna impulsion-consciousness(javana∙citta) as you can among the many thousand million jhāna consciousnesses that arise in a jhāna-attainment process.  

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

Say you want to begin with consciousness(viññāṇa). You re-establish your first ān∙āpāna jhāna, emerge from it, and then discern the jhāna consciousnesses as they arise succesively many million times. Then again re-establish your first ān∙āpāna jhāna, emerge from it, and now discern consciousness + contact. Follow this procedure to discern all first thirty-four types of mental formations of each first-jhāna impulsion consciousness: first one mental formation; then add one so you discern two; add one so you discern three; add one so you discern four, etc., up to thirty-four. Each time re-establish your first jhāna, emerge, and add one more mental formation, until there are thirty-four.
 This is vipassanā on consecutive phenomena(anupada∙dhamma∙vipassanā), described by The Buddha in the 'Anupada∙Sutta' of the Majjhima∙Nikāya. 

After discerning the thirty-four mental formations of the first jhāna, discern all the different types of mental formation of the sequence of six types of consciousness that comprises a mind-door process (mano∙dvāra∙vīthi) of the first jhāna. And when you have completed your analysis of all the mentality of the first jhāna, you need, in the same way, to discern and analyse the mentality of the second, third, and fourth ān∙āpāna jhānas, and any other jhānas you may have attained.

[Here show chart of jhāna-attainment process, and then table of mental phenomena for the various types of consciousness for the four jhānas.]
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Here, the three preparatory impulsions to the first, second, and third jhāna all have thirty-four mental formations, whereas preparatory to the fourth jhāna, they have only thirty-three mental formations: no joy(pīti).

Mental Phenomena of Jhana Consciousness(jhāna∙citta)
	
	Mind-Door

Adverting
Mano∙Dvār∙
Āvajjana
	Three

Preparatory

Impulsions
Parikamma∙
Javana
	Jhāna

Impulsions
Jhāna∙
Javana
	Three

Preparatory

Impulsions
Parikamma∙
Javana
	Jhāna

Impulsions
Jhāna∙
Javana

	
	
	
	1st
	2nd
	3rd
	
	4th

	Consciousness(citta)
	
	
	
	
	
	
	

	Mental Factors(cetasika) 
	
	
	
	
	
	
	
	

	Universals(sabba∙citta∙sādhāraṇa)
	
	
	
	
	
	
	
	

	1. 
contact(phassa)
	
	
	
	
	
	
	

	2. 
feeling(vedanā) 
	
	
	
	
	
	
	

	3. 
perception(saññā)
	
	
	
	
	
	
	

	4. 
volition(cetanā)
	
	
	
	
	
	
	

	5. 
one-pointedness(ek∙aggatā)
	
	
	
	
	
	
	

	6. 
life faculty(jīvit∙indriya)
	
	
	
	
	
	
	

	7. 
attention(manasikāra)
	
	
	
	
	
	
	

	Sundries(pakiṇṇaka)
	
	
	
	
	
	
	

	1. 
application(vitakka)
	
	
	
	
	
	
	

	2. 
sustainment(vicāra)
	
	
	
	
	
	
	

	3. 
decision(adhimokkha)
	
	
	
	
	
	
	

	4. 
energy(vīriya)
	
	
	
	
	
	
	

	5. 
joy(pīti)
	
	
	
	
	
	
	

	6. 
desire(chanda)
	
	
	
	
	
	
	

	Beautiful Universals(sobhana∙sādhāraṇa)
	
	
	
	
	
	
	

	1. 
faith(saddhā)
	
	
	
	
	
	
	

	2. 
mindfulness(sati)
	
	
	
	
	
	
	

	3. 
conscience(hirika)
	
	
	
	
	
	
	

	4. 
shame(ottapa)
	
	
	
	
	
	
	

	5. 
non-greed(a∙lobha)
	
	
	
	
	
	
	

	6. 
non-hatred(a∙dosa)
	
	
	
	
	
	
	

	7. 
ever-evenness(tatra∙majjhattatā)
	
	
	
	
	
	
	

	8. 
tranquillity of [mental] body(kāya∙passaddhi) 
	
	
	
	
	
	
	

	9. 
tranquillity of consciousness(citta∙passaddhi)
	
	
	
	
	
	
	

	10. lightness of [mental] body(kāya∙lahutā)
	
	
	
	
	
	
	

	11. lightness of consciousness(citta∙lahutā)
	
	
	
	
	
	
	

	12. flexibility of [mental] body(kāya∙mudutā)
	
	
	
	
	
	
	

	13. flexibility of consciousness(citta∙mudutā)
	
	
	
	
	
	
	

	14. wieldiness of [mental] body(kāya∙kammaññatā)
	
	
	
	
	
	
	

	15. wieldiness of consciousness(citta∙kammaññatā)
	
	
	
	
	
	
	

	16. proficiency of [mental] body(kāya∙pāguññatā)
	
	
	
	
	
	
	

	17. proficiency of consciousness(citta∙pāguññatā)
	
	
	
	
	
	
	

	18. rectitude of [mental] body(kāy∙ujjukatā)
	
	
	
	
	
	
	

	19. rectitude of consciousness(citt∙ujjukatā)
	
	
	
	
	
	
	

	Non-Delusion(a∙moha)
	
	
	
	
	
	
	

	1. 
WISDOM FACULTY(paññ∙indriya) 
	
	
	
	
	
	
	

	Total mental formations
	12
	34
	34
	32
	31
	33
	31


Mental Phenomena of Jhāna Consciousness(jhāna∙citta)
	Consciousness
Citta
	
	Mind-Door

Adverting
Mano∙Dvār∙
Āvajjana
	Preparation
Parikamma
	Access
Upacāra
	Conformity
Anuloma
	Change-of-Lineage

Gotrabhu
	Very Many

Thousand Million

Absorption Impulsions

Appanā∙Javana

	
	
	
	
	
	
	
	

	1st Jhāna
	
	12
	34
	34
	34
	34
	34

	2nd Jhāna
	
	12
	34
	34
	34
	34
	32 
(application/sustainment)

	3rd Jhāna
	
	12
	34
	34
	34
	34
	31 
(joy)

	4th Jhāna
	
	12
	33
	33
	33
	33
	31 
(happiness replaced 
by equanimity)

	Base

Vatthu
	
	63
	63
	63
	63
	63
	63


Once you have discerned and analysed all the mental formations of the four ān∙āpāna jhānas, you need also to discern and analyse any other jhānas of other meditation subjects that you have attained. If you have attained the immaterial jhānas, you do the same.

Having become skilful at discerning those many types of mentality, you then need to discern the mental formations of the five-door processes and their subsequent mind-door processes: taking a sight as object, sound, odour, flavour, and tangible.

That way, you are able to discern and define all eighty-one types of mundane consciousness: only eighty-one, because the eight types of supramundane consciousness are not the object of vipassanā. 

Contemplating as 'Mentality'
Again, the purpose of discerning and defining the various mental formations of the fine-material sphere and sensual-sphere mental processes is in order to understand that the mind is nothing other than those types of mentality arising, standing, and perishing: there is no soul, no self, etc. That is why you need now to contemplate them all as just mentality(nāma).

Again discern all the mental formations of the first-jhāna mental process, the second-jhāna mental process, etc. Discern all those types of mentality(nāma) for each type of process, and define them according to their characteristic of bending towards and adhering to the object(namana). 
Contemplating as 'Mentality-Materiality'
Having now discerned and defined mentality, you need to discern and analyse the materiality that they depend upon. You use your skill in four-elements meditation to discern and analyse the heart decad-kalāpas dependent on which the sensual-sphere mind-door processes and jhāna processes arise. And you discern and analyse the eye through which the sight is seen (the internal base), and the sight that is seen (the external base), the ear and the sound, etc.

Afterwards, you discern and define both mentality and materiality as 'mentality-materiality(nāma∙rūpa) ', 'mentality-materiality(nāma∙rūpa) ', etc.

Summary and Conclusion

Let us then summarize what you have so far done. You have done three things:

1)
you have discerned mentality internally and defined it as 'mentality'.
2)
you have discerned materiality internally and defined it as 'materiality'.
3)
you have discerned mentality and materiality together internally and defined them as 'mentality-materiality'.

But it is not enough to discern and define mentality and materiality internally. You need also to discern and define mentality and materiality externally. That is, you need also to discern and define the mentality and materiality of other beings. 

Seeing mentality and materiality together internally and externally, you must contemplate them as: 'No man, no woman, no deva, no brahmā, no self: only mentality and materiality.'
Then have you completed the first stage of vipassanā as described in the 'Mahā∙Sati∙Paṭṭhāna Sutta' , which is contemplating the mentality body and materiality body internally and externally: 

[1.1]
Thus he abides contemplating the body in the body internally(ajjhattaṁ), 
[1.2]
or he abides contemplating the body in the body externally(bahiddhā), 

[1.3]
or he abides contemplating the body in the body internally and externally(ajjhatta∙bahiddhā).

This vipassanā knowledge is also called the mentality-materiality definition knowledge(nāma∙rūpa∙pariccheda∙ñāṇa).

 The Noble Eightfold Path of Vipassanā: the First Stage
As we mentioned earlier, during mundane vipassanā meditation, one is developing the mundane Noble Eightfold Path. At any time when you know ultimate materiality or ultimate mentality, we may say the eight factors have arisen. Their object is then either a material phenomenon or a mental phenomenon.

For example, when you discern and define the mental formations of the first jhāna, the eight factors take as object those jhāna phenomena(jhāna∙dhamma). And again, although the three morality factors Right Speech, Right Action, and Right Livelihood do not in fact take as object any jhāna phenomenon, we include them, because before you undertook vipassanā meditation, you undertook either the five, eight, nine, or ten precepts, or the bhikkhu's two-hundred and twenty-seven precepts, etc. Thus, we have eight factors:

1)
Right View(Sammā∙Diṭṭhi) : it penetrates the jhāna phenomenon with wisdom.
2)
Right Intention(Sammā∙Saṅkappa) : it corresponds to the mental factor application(vitakka), which applies the mind to the jhāna phenomenon.
3)
Right Speech(Sammā∙Vācā) : it has been undertaken beforehand, as the precept not to tell lies, etc. 
4)
Right Action(Sammā∙Kammanta) :
it has been undertaken beforehand, as the precept not to kill, etc.

5)
Right Livelihood(Sammā∙Ājīva) : it has been undertaken beforehand, as the same precepts.
6)
Right Effort(Sammā∙Vāyāma) : it makes effort to penetrate the jhāna phenomenon, to apply the mind to it, to be mindful of it, and to concentrate on it. 
7)
Right Mindfulness(Sammā∙Sati) : it is mindful of the jhāna phenomenon, and does not allow the other factors to leave the jhāna phenomenon.
8)
Right Concentration(Sammā∙Samādhi) : it concentrates on the jhāna phenomenon.
That is how the eight factors of the Noble Eightfold Path arise during the practice of vipassanā, the first stage. 
Vipassanā Meditation: Second Stage
Then there is the second stage of vipassanā: 

[2.1]
He abides contemplating originating-phenomena(samudaya∙dhammā) in the body; 
[2.2]
or he abides contemplating perishing-phenomena(vaya∙dhammā) in the body; 
[2.3]
or he abides contemplating [both] originating&perishing(samudaya∙vaya∙dhammā) phenomena in the body.
 
The Two Types of Arising and Perishing

According to the Visuddhimagga and Paṭisambhidāmagga, there are two types of arise&perish:

1)
Causal arise&perish(paccayato udaya∙bbaya) :

i)
when you see that because of ignorance, formations arise, and because of formations, consciousness arises etc., that is direct knowledge of the causal arising of the aggregates: dependent origination in regular order(anuloma). 

ii)
When you see that with the cessation of ignorance, formations cease, and with the cessation of formations, consciousness ceases ect., that is direct knowledge of the causal perishing of the aggregates: dependent origination in negative order(paṭiloma).
2)
Momentary arise&perish(khaṇato udaya∙bbaya) : this refers to the aggregates' moment by moment arising, perishing, and becoming otherwise: their characteristic of impermanence.

Seeing these two types of arise&perish makes up the second stage of your vipassanā practice.

Causal arise&perish needs to be discerned in order to overcome the wrong view(micchā∙diṭṭhi) of an eternal self or soul, and to overcome the wrong view of annihilation after death. You need to see with your own direct knowledge that birth and death occur dependent on causes, and that the remainderless cessation of birth and death occurs when those causes cease. That is dependent origination in regular order(anuloma∙paṭicca∙samuppāda) and negative order(paṭiloma∙paṭicca∙samuppāda). We mentioned this in our introduction to vipassanā.

Dependent Origination in Regular Order

Dependent origination in regular and negative order are explained by The Buddha in, for example, the 'Titth∙Āyatan∙Ādi Sutta' of the Aṅguttara∙Nikāya  (A.1.178):
And what, bhikkhus, is the Noble Truth of the Origin of Suffering?
[1]
Because of ignorance(avijjā∙paccayā), formations [come into existence](saṅkhārā); 
[2]
because of formations, consciousness(saṅkhāra∙paccayā viññaṇaṁ);
[3]
because of consciousness, mentality-materiality(viññāṇa∙paccayā nāma∙rūpaṁ);
[4]
because of mentality-materiality, the six bases(nāma∙rūpa∙paccayā saḷ∙āyatanaṁ);
[5]
because of the six bases, contact(saḷ∙āyatana∙paccayā phasso); 
[6]
because of contact, feeling(phassa∙paccayā vedanā); 
[7]
because of feeling, craving(vedanā∙paccayā taṇhā); 
[8]
because of craving, clinging(taṇhā∙paccayā upādānaṁ); 
[9]
because of clinging, existence(upādāna∙paccayā bhavo);
[10]
because of existence, birth(bhava∙paccayā jāti);

[11]
because of birth(jāti∙paccayā), 

[12]
ageing&death(jarā∙maraṇaṁ), sorrow(soka), lamentation(parideva), pain(dukkha), displeasure(domanass∙) and despair(upāyāsā) come into existence(sambhavanti).

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

This is called, bhikkhus, the Noble Truth of the Origin of Suffering(Dukkha∙Samudayaṁ Ariya∙Saccaṁ).

Dependent Origination in Negative Order

And what, bhikkhus, is the Noble Truth of the Cessation of Suffering(Dukkha∙Nirodhaṁ Ariya∙Saccaṁ) ? 

[1]
With ignorance's remainderless fading away and cessation(avijjāya tveva asesa∙virāga∙nirodhā), there is formations' cessation(saṅkhāra∙nirodho) ; 

[2]
with formations' cessation, there is consciousness's cessation(saṅkhāra∙nirodhā, viññāṇa∙nirodho) ; 

[3]
with consciousness's cessation, there is mentality-materiality's cessation(viññāṇa∙nirodhā, nāma∙rūpa∙nirodho) ; 

[4]
with mentality-materiality's cessation, there is the six bases's cessation(nāma∙rūpa∙nirodhā, saḷ∙āyatana∙nirodho) ; 

[5]
with the six bases' cessation, there is contact's cessation(saḷ∙āyatana∙nirodhā, phassa∙nirodho) ; 

[6]
with contact's cessation, there is feeling's cessation(phassa∙nirodhā, vedanā∙nirodho) ; 

[7]
with feeling's cessation, there is craving's cessation(vedanā∙nirodhā, taṇhā∙nirodho) ; 

[8]
with craving's cessation, there is clinging's cessation(taṇhā∙nirodhā, upādāna∙nirodho) ; 

[9]
with clinging's cessation, there is existence's cessation(upādāna∙nirodhā, bhava∙nirodho) ; 

[10]
with existence's cessation, there is birth's cessation(bhava∙nirodhā, jāti∙nirodho) ; 

[11]
with birth's cessation(jāti∙nirodhā), 

[12]
ageing&death(jarā∙maraṇa), sorrow(soka), lamentation(parideva), pain(dukkha), displeasure(domanassa) and despair(upāyāsā) cease(nirujjhanti). 

Such is the cessation(nirodho) of this whole mass of suffering. 

This is called, bhikkhus, the Noble Truth of the Cessation of Suffering.
It is not enough, however, just to have faith that birth and death occur dependent on causes, and that the remainderless cessation of birth and death occurs when those causes cease. Vipassanā knowledge requires at all times direct knowledge: one's own direct practical knowledge. Otherwise, the Noble Truth of the Origin of Suffering cannot be abandoned, nor can the Noble Truth of the Cessation of Suffering be realized.

Discerning Dependent Origination in Regular Order

How then do you discern dependent origination in regular and negative order? We have already discussed how to discern mentality(nāma), and materiality(rūpa). If you are able to discern mentality and materiality in the way we described, you will also be able to discern their causes. Discerning mentality and materiality and their causes is the same as to say discerning dependent-origination(paṭicca∙samuppāda).
The Buddha taught four methods to discern dependent origination, according to the character of His listeners, and there is a fifth method taught by the Venerable Sāriputta, recorded in the Paṭisambhidā∙Magga. It would take some time to explain the many methods in detail, so we shall look at only the two methods we usually teach at the Pa-Auk meditation centres. They are what we call the Venerable Sāriputta's fifth method, and then what we call the first method, taught by The Buddha, in for example, the 'Mahā∙Nidāna Sutta' on the Dīgha∙Nikāya, and the 'Nidāna∙Vagga'  in the Saṁyutta∙Nikāya.
Both methods involve discerning the five aggregates(pañca∙kkhandha) of the present, of the past, and of the future, how causes and effects operate over those three periods: three lives. You discern which is cause  and which is effect. When you can do this, you can also learn how to discern dependent-origination in the other ways taught in the suttas and commentaries.

The Fifth Method
The Three Rounds

According to the fifth method, dependent origination is described as three rounds(vaṭṭa) : two rounds of causes (altogether five), and one round of results (altogether five):

1)
The defilements round(kilesa∙vaṭṭaṁ) : it is the recurrence of the unwholesome mental factors of ignorance(avijjā), craving(taṇhā), and clinging(upādāna). Craving and clinging are both manifestations of the mental factor greed(lobha).

2)
The kamma round(kamma∙vaṭṭaṁ) : it is the recurrence of kamma formations(saṅkhāra) and existence(bhava), which is here kamma existence(kamma∙bhava). The kamma formations that you perform produce a kammic potency that then exists in your mentality-materiality continuity. It is called the kammic potency(kamma∙satti). It includes the kammic potency of kamma performed thousands of aeons ago, and just five minutes ago.

3)
The result round(vipāka∙vaṭṭaṁ) : it is the recurrence of consciousness(viññāṇa), mentality-materiality (nāma∙rūpa), the six bases(saḷ∙āyatana), contact(phassa), and feeling(vedanā). It is the results of past kamma. In other words, the recurrence of birth(jāti), ageing&death(jarā∙maraṇa) sorrow(soka), lamentation(parideva), pain(dukkha), displeasure(domanassa) and despair(upāyāsā).

Because of the arising of the defilements round, there arises the kamma round. And because of the arising of the kamma round, there arises the results round. That is how the twelve factors of dependent origination in regular order may be seen as three rounds made up of five causes and five effects. 

	five causes
	five effects

	1)
ignorance(avijjā)
2)
craving(taṇhā)
3)
clinging(upādāna)
4)
formations of kamma(saṅkhāra)
5)
kamma existence(kamma∙bhava) (kammic potency)
	1)
consciousness(viññāṇa)
2)
mentality-materiality(nāma·rūpa)
3)
six bases(saḷ·āyatana)
4)
contact(phassa)
5)
feeling(vedanā)


The five causes are the accumulation of wholesome and unwholesome kamma, life after life. Their kammic potency produces the five effects, the results of the kamma, in future lives. Birth and life are nothing other than the arising of five effects because of past five causes: there is no self, no soul, no eternal existence and no annihilation. At death, the five effects of one life stop, and then new five effects arise because of other past five causes, producing a new birth and life. 
The five causes, accumulated in past lives, produce the five effects in this very life. Other five causes, accumulated in this very life, together with five causes from past lives, will produce other five effects in future lives. If the five causes are wholesome kamma, the five effects will produce a happy life. If the five causes are unwholesome kamma, the five effects will produce an unhappy life. The workings of these five causes and five effects have operated in countless past lives, and will continue to operate into the future so long as one has not attained Arahantship.

The discernment of dependent origination involves seeing this sequence of five causes and five effects, workings as two rounds of causes and one round of effects. You begin with discernment of the past.
How To Discern Causal Arising
To discern the past, you begin by making an offering of either candles, flowers, or incense at a pagoda, or to a Buddha image. You should make a wish for the rebirth you desire, for example, to become a bhikkhu, nun, man, woman, or deva. If you want to be reborn as a brahma, you should re-establish the ān∙āpāna jhāna you prefer, and then make a wish for the rebirth as a brahma.
Afterwards, you should go and sit in meditation, and enter the fourth jhāna, until the light of wisdom is bright, brilliant and radiant. Then you discern internal and external mentality-materiality(nāma∙rūpa) again and again. This is necessary, because the discernment of past mentality-materiality is similar to the discernment of external mentality-materiality. So if you cannot discern external mentality-materiality, you will have great difficulty discerning past mentality-materiality.
Then you should discern the mentality-materiality that occurred when you made the offering at the pagoda or Buddha image or when you entered your ān∙āpāna  jhāna: you discern them as external objects. Then the image of your offering or entering jhāna will appear: you should then discern the four elements in that image.
When the image breaks into rūpa-kalāpas, you discern all the different types of materiality of the six doors, especially the sixty-three types of materiality of the heart base. That will enable you to discern the long series of bhavaṅga consciousnesses arising one after the other, in between the arising of mind-door processes or in between the arising of one of five-door processes. Then you go backwards and forwards along the series of mind-door processes, to find the five causes. First the defilements round, and then the kamma round:

1)
The defilements round(kilesa∙vaṭṭa) : here, it is the mind-door processes with unwholesome greed-rooted impulsion consciousnesses of wishing to become a bhikkhu, nun, man, woman, or deva or brahma. You go backwards and forwards along the series of mind-door processes, until you find them. They will have twenty mental formations if there is joy; nineteen if no joy. Included in those mental formations will be the defilements ignorance, craving, and clinging. 

2)
The kamma-round(kamma∙vaṭṭa) : here, it is the mind-door processes with the wholesome impulsion consciousnesses of making an offering to the pagoda or Buddha image: they will have thirty-four or thirty-three mental formations, again with or without joy.

Why is the wish to become, for example, a bhikkhu unwholesome? Because as we explained when discussing vipassanā, according to the utimate sense there is no man, no woman, no deva and no brahma, there is only mentality and materiality. The wish to become a bhikkhu arises because of the three defilements ignorance, craving, and clinging:

1)
ignorance is deludedly to think that 'a bhikkhu’ truly exists.
2)
craving is the desire and longing for life as a bhikkhu.
3)
clinging is the attachment to life as a bhikkhu.
These three factors, ignorance, craving, and clinging, are associated with all the consciousnesses that make up the defilements round(kilesa∙vaṭṭa).

Then say you made the wish to become a woman:

1)
ignorance would be deludedly to think that 'a woman' truly exists.
2)
craving would be the desire and longing for life as a woman.
3)
clinging would be the attachment to life as a woman.
Again, if you had instead made a wish to become a brahma:
1)
ignorance would be deludedly to think that 'a brahma' truly exists.
2)
craving would be the desire and longing for life as a brahma.
3)
clinging would be the attachment to life as a brahma.
In the examples, kamma formations(saṅkhāra) are the wholesome volition(kusala∙cetanā) of the offering or the entering into jhāna, and kamma is their kammic potency. Both are found in the consciousnesses that make up the kamma round(kamma∙vaṭṭa).
Even though the wish you made was unwholesome kamma, it is not the kamma round, because it was performed for the sake of making an offering to the pagoda or Buddha image: because of the arising of the defilements round, there arose the kamma round. 

When you are thus able to discern the mentality-materiality of the defilements round and kamma round of the recent past, you should go back to the more distant past, to some time previous to the offering or the entering jhāna, and in the same way discern the mentality-materiality. Then go back a little further again, and repeat the process.
In this way, you discern the mentality-materiality of one day ago, one week ago, one month ago, one year ago, two years ago, three years ago, etc. Eventually you will be able to discern right back to the mentality-materiality associated with the first consciousness of your present life: the rebirth-linking consciousness(paṭisandhi citta). That mentality-materiality is the conception of your present life.
When looking for the causes of your conception, you then go back even further, into the previous life. Then you will see either the mentality-materiality at the time near death in your previous life, or the object of the near-death process(maraṇ∙asanna∙vīthi) of your past life. That is, the last mental process of your past life, before the arising of the death consciousness.
There are three possible objects for the near-death process. Since you have been reborn as a human being, they will be associated with only wholesomeness:
   

1)
Kamma: the volitional formations of a wholesome kamma accomplished earlier in the same life or a previous life. For example, you may recollect happiness and tranquillity associated with meditation. 
happiness associated with offering food to bhikkhus or other receivers, or the the 
2)
Kamma sign (kamma nimitta) : an object associated with a wholesome kamma accomplished earlier in the same life or a previous life. If you were a doctor in your past life, you may devotee of the Triple Gem, you may see a bhikkhu, a Buddha image or hear chanting of the Pali Texts; if you were a meditator, you may see the paṭibhāga∙nimitta of your past meditation subject.
see patients; if you were a 
3)
Destination sign(gati nimitta) : a vision of one's destination, where one is about to be reborn. For rebirth as .
a human rebirth, it was your present mother's womb; like a red carpet
Here, the object of the last mental process of your past life, is also the object of the first consciousness of your present life: your rebirth-linking consciousness (paṭisandhi∙citta). The object appears because of the kammic potency that was about to mature at the end of your past life. Its result was your rebirth-linking consciousness. And the object of your rebirth-linking consciousness is then also the object of your present bhavaṅga consciousness, and will be the object of your death consciousness in this life. We mentioned this earlier, when we discussed the bhavaṅga consciousness. (It is because your bhavaṅga consciousness takes that past object, and it dose not take the present  object , you may think you know nothing when you 'fall into bhavaṅga'.) 

When you have discerned the object of the near-death process of your past life, you will then be able to discern also the kamma round that produced this life's resultant aggregates (vipāka∙kkhandha): the wholesome volition and other mental formations, as well as their kammic potency, which produced your kamma-born materiality (kamma∙ja∙rūpa) and resultant mentality(vipāka∙nāma).  You will then also be able to discern the preceding defilements round: ignorance, craving and clinging, as well as other mental formations.

That is how you with your own direct knowledge see that because of the five causes, there arose the five results at your conception: because of ignorance, craving, clinging, formations of kamma, and kamma existence (kammic potency), there arose consciousness, mentality-materiality, six bases, contact, and feeling at your present life's conception. But it was not yet six bases. At the conception of a human being, there are only two bases: the mind base/ heart base and body base. The eye-, ear-, nose-, and tongue base arise later during one's gestation.

That then is how you see the dependent origination of the five aggregates, mentality and materiality. As we mentioned before, it is also called contemplating causal arising(paccayato udaya).

How to Discern Causal Perishing

Dependent origination in negative order (paṭiloma) is the negation of all the twelve factors of dependent origination. The cause factors are negated with the attainment of Arahantship. Because of the power of the Arahant Path, the defilements round ceases without remainder: ignorance, craving, and clinging cease to be. This is called the defilements Parinibbāna (kilesa∙Parinibbāna). And because of the defilements Parinibbāna, the kamma round ceases to be: the formation of kamma and its kammic potency cease to be. Because those five causes have ceased, the wholesome and unwholesome kammas that the Arahant accumulated before Arahantship, have no more power to produce future existence after death. The five effects of the results round, however, continue to operate until the Arahant dies. The Arahant's death is then decease of Parinibbāna (Parinibbāna·cuti), which is also called the aggregates Parinibbāna (khandha∙Parinibbāna). That means the results round ceases completely without remainder: no more five results.

Now, if you practise vipassanā well, and have sufficiently powerful past pāramī, your vipassanā knowledge may become mature, and you may become an Arahant in this life. You may also become an Arahant in a future life. 

So long as you are meditating diligently, so long will you be able to see your future attainment of Arahantship. But if you give up meditating, and only enjoy sensual pleasures, that future will change. 

Discernment of dependent origination in negative order is discerning that future Arahantship, either in this life or in a future life. It is discerning the future complete cessation of the five causes and five effects as we just explained.
When you are able to know and see dependent origination in both regular order and negative order with your own direct knowledge, that direct knowledge will eradicate the different types of wrong view: eternity views and annihilation views. As long as you are unable to know and see dependent origination in both regular order and negative order with your own direct knowledge, you cannot eradicate those different types of wrong view. That then is discernment of causal arise&perish(paccayato udaya∙bbaya) .. Such vipassanā knowledge is also called the cause-apprehension knowledge(paccaya∙pariggaha∙ñāṇa). And at this stage, you will have completed the first of three types of full knowledge that we mentioned earlier: the known full-knowledge(ñāta∙par∙iññā).

How to Discern Momentary Arising and Perishing

Then there is discernment of momentary arise&perish(khaṇato udaya∙bbaya) . It refers to the aggregates' moment by moment arising, perishing, and becoming otherwise: 

1)
As soon as they arise, the aggregates perish extremely quickly, which is their impermanence characteristic(anicca∙lakkhaṇa). 

2)
They are always oppressed by this continuous arising and perishing, which is their suffering characteristic(dukkha∙lakkhaṇa). 

3)
Being in this way impermanent and suffering, says The Buddha, they can have no permanent entity, no permanent self, which is their non-self characteristic(an∙atta∙lakkhaṇa). 

Those are the three characteristics(ti∙lakkhaṇa) that one needs to contemplate in vipassanā. You need to discern them of the five aggregates of past, future, and present, internal and external, gross and subtle, inferior and superior, far and near. Likewise, you need to discern the three characteristics of the all(sabbaṁ) that we mentioned earlier: they are, eye base, the sight base, eye consciousness, eye contact, and the feelings arisen because of eye contact, perception, volition, craving, application, etc., for the ear, nose, tongue, body, and mind, etc., including all the formations of the jhāna attainments you have attained, and the twelve factors of dependent origination. Such vipassanā knowledge is also called the comprehension knowledge(sammasana∙ñāṇa). And since it knows the three characteristics of all these groupings of phenomena, it is also called grouping comprehension(kalāpa∙sammasana).   

At this stage, we usually teach meditators various ways to strengthen their comprehension of the three characteristics of those various groupings of the eleven types of five aggregates. And when the meditator can see them clearly moment by moment, such vipassanā knowledge is called the arise&perish contemplation knowledge(udaya∙bbay∙ānupassanā∙ñāṇa) .
At this early stage of developing vipassanā meditation, your vipassanā knowledge is what we called tender vipassanā knowledge(taruṇa∙vipassanā∙ñāṇa). And you may at this stage experience light such as you have never experienced before; your knowledge of mentality-materiality may be sharp such as you have never experienced before, and you may also experience joy, tireless tranquillity, very refined happiness, very strong confidence and decision, very well balanced and continuous exertion, very well established mindfulness and equanimity, such as you have never experienced before. And because of your inexperience, you may very easily think these things mean you have attained a Path&Fruition: and you may become attached to them, and develop wrong view and conceit. That is how those things can become what we call insight contaminations(vipassan∙upakkilesa). They are very dangerous, because they lead you off the right path onto the wrong path. But if you have a sufficiently skilled teacher, you may come to know and see those things as impermanent, suffering and non-self. That way you are able again to suppress the defilements, get back on the path, and develop what we call strong vipassanā knowledge(balava∙vipassanā∙ñāṇa).

You will then have completed the second stage of vipassanā meditation:

[2.1]
He abides contemplating originating-phenomena(samudaya∙dhammā) in the body; 
[2.2]
or he abides contemplating perishing-phenomena(vaya∙dhammā) in the body; 
[2.3]
or he abides contemplating [both] originating&perishing(samudaya∙vaya∙dhammā) phenomena in the body.
 
The Noble Eightfold Path of Vipassanā: the Second Stage
Here again, as you develop vipassanā meditation of the second stage, you continue your development of the Noble Eightfold Path. At any time when you know one of the three characteristics of either ultimate materiality or ultimate mentality or their causes, we may say the eight factors have arisen. Their object is then either the impermanence characteristic, suffering characteristic, or non-self characteristic of a material phenomenon, a mental phenomenon, or a factor of dependent origination.

For example, when you contemplate the impermanence of ultimate materiality, the eight factors take as object the impermanence of a material phenomenon(rūpa∙dhamma). Here again, although the three morality factors Right Speech, Right Action, and Right Livelihood do not in fact take as object the impermanence of any phenomenon, we include them, because before you undertook vipassanā meditation, you undertook either the five, eight, nine, or ten precepts, or the bhikkhu's two-hundred and twenty-seven precepts, etc. Thus, we have eight factors:

1)
Right View(Sammā∙Diṭṭhi) : it penetrates the impermanence of the material phenomenon with wisdom.
2)
Right Intention(Sammā∙Saṅkappa) : it corresponds to the mental factor application(vitakka), which applies the mind to the impermanence of the material phenomenon.
3)
Right Speech(Sammā∙Vācā) : it has been undertaken beforehand, as the precept not to tell lies, etc. 
4)
Right Action(Sammā∙Kammanta) :
it has been undertaken beforehand, as the precept not to kill, etc.

5)
Right Livelihood(Sammā∙Ājīva) : it has been undertaken beforehand, as the same precepts.
6)
Right Effort(Sammā∙Vāyāma) : it makes effort to penetrate the impermanence of the material phenomenon, to apply the mind to it, to be mindful of it, and to concentrate on it. 
7)
Right Mindfulness(Sammā∙Sati) : it is mindful of the impermanence of the material phenomenon, and does not allow the other factors to leave the impermanence of the material phenomenon.
8)
Right Concentration(Sammā∙Samādhi) : it concentrates on the impermanence of the material phenomenon.
That is how the eight factors of the Noble Eightfold Path arise during the practice of vipassanā, the second stage. 

Vipassanā Meditation: Third Stage
By the same principle, one may understand how the eight factors of the Noble Eightfold Path arise during the practice of vipassanā the third stage, as given by The Buddha in the ān∙āpāna∙ssati  section of the 'Mahā∙Sati∙Paṭṭhāna Sutta' :

[3]
Or mindfulness that 'there is the body(atthi kāyo'ti) ' is established just sufficient for knowledge(yāvad∙eva ñāṇam∙attāya), sufficient for mindfulness(paṭissati∙mattāya).

Here, The Buddha is referring to the meditator's progress through the higher and higher vipassanā knowledges. 

The First Thirteen Vipassanā Knowledges

There are in all sixteen vipassanā knowledges. The first four we already discussed. The first one made up the first stage of vipassanā:

1)
The Mentality-Materiality Definition Knowledge(Nāma∙Rūpa∙Pariccheda∙Ñāṇa) : here, you discerned and analysed the five clinging-aggregates: ultimate materiality and ultimate mentality past, future, and present, internal and external, gross and subtle, inferior and superior, far and near.

Then there were the three vipassanā knowledges that made up the second stage of vipassanā.

2)
The Cause-Apprehending Knowledge(Paccaya∙Pariggaha∙Ñāṇa) : here, you discerned the dependent origination of those five aggregates, in regular and negative order.

3)
The Comprehension Knowledge (Sammasana∙Ñāṇa) : here, you contemplated the aggregates' characteristics of impermanence, suffering, and non-self. 
4)
The Arise&Perish Contemplation Knowledge (Udaya∙Bbay∙Ānupassanā∙Ñāṇa) : here, you contemplated the casual arising and perishing of the aggregates as well as momentary arising and perishing of the aggregates, to give you more powerful knowledge of their characteristics of impermanence, suffering, and non-self.
The third stage of vipassanā, which we are now discussing, is the next nine vipassanā knowledges:

5)
The Dissolution-Contemplation Knowledge (Bhaṅg∙Ānupassanā∙Ñāṇa) : here, you contemplate especially the perishing (dissolution) of the five aggregates, to give you even more powerful knowledge of their characteristics of impermanence, suffering, and non-self.
6)
The Fearsomeness-Appearance Knowledge(Bhayat∙Upaṭṭhāna∙Ñāṇa) : here, you contemplate the fearsomeness of the five aggregates' continuous perishing, to give you even more powerful knowledge of their characteristics of impermanence, suffering, and non-self.
7)
The Danger-Contemplation Knowledge (Ādīnav∙Ānupassanā∙Ñāṇa) : here, you contemplate the danger of the five aggregates' continuous perishing, again to give you even more powerful knowledge of their characteristics of impermanence, suffering, and non-self.
8)
The Disenchantment-Contemplation Knowledge(Nibbid∙Ānupassanā∙Ñāṇa) : here, you contemplate the fact that there is nothing enchanting about the five aggregates' continuous perishing. By this contemplation, you then become disenchanted with the five aggregates. At this stage, your mind inclines towards Nibbāna, the state of non-arising, of peace.
9)
The Release-Longing Knowledge(Muñcitu∙Kamyatā∙Ñāṇa) : at this stage (because of your accumulation of the previous strong and powerful vipassanā knowledges) your disenchantment with the five aggregates is so strong, that you long to be released from the five aggregates.
10)
The Reflection-Contemplation Knowledge(Paṭisaṅkh∙Ānupassanā∙Ñāṇa) : here, you reflect upon how the aggregates are impermanent, suffering, and non-self, thereby gaining vipassanā knowledge deeper and stronger than ever before.
11)
The Formations-Equanimity Knowledge(Saṅkhār∙Upekkhā∙Ñāṇa) : here, at last, you will have developed indifference towards the five aggregates. Your perception of the aggregates will have changed: rather than see them as fearsome or delightful, you now regard them with a neutral mind. 

This knowledge is then the highest of the mundane vipassanā knowledges.
12)
The Conformity Knowledge(Anuloma∙Ñāṇa) : this is a preparatory knowledge, preparing the way for transition from vipassanā knowledge of the five aggregates to vipassanā knowledge of Nibbāna. Once this knowledge has arisen, it is inevitable that you will attain the last four knowledges.
13)
The Change of Lineage Knowledge(Gotrabhu∙Ñāṇa) : this knowledge takes Nibbāna as object. It is still mundane though, because it only marks your transition from being an ordinary person(puthu∙jjana) to being a Noble one(Ariya).
These nine vipassanā knowledges (from number five to number thirteen) make up the third stage of vipassanā. 

Generally speaking, in the Arise&Perish Contemplation Knowledge (Udaya∙Bbay∙Ānupassanā∙Ñāṇa)  and the Formations-Equanimity Knowledge(Saṅkhār∙Upekkhā∙Ñāṇa) stage, you feel rapturous happiness due to vipassanā insight. At that time, the five kinds of joy(pīti), namely, minor joy, momentary joy, showering joy, uplifting joy, and pervading(rapturous) joy, which are associated with happiness(sukha), arise in you filling your whole body. When you are sitting at that time in your night or day quarters perhaps there is no fatigue or heaviness or rigidity or unweldiness or sickness or crookedness in your body and mind. But rather your body and mind are tranquilised, light, malleable, wieldy, quite sharp and straight. With your body and mind aided by this joy and tranquillity, you experience at that time the superhuman delight. This vipassanā happiness is superior than sensual happiness or jhāna happiness. 

Vipassanā Meditation: Fourth Stage
The last three knowledges make up the fourth stage of vipassanā. Among them, the next two vipassanā knowledges are supramundane. 

The Last Three Vipassanā Knowledges

14)
The Path-Knowledge(Magga∙Ñāṇa) : this knowledge is the first supramundane vipassanā knowledge, and takes Nibbāna as object. All your mundane vipassanā knowledges only suppressed your defilements, but the Path-Knowledges destroy defilements stage by stage. The Stream-Entry Path-Knowledge destroys some defilements, the Once-Return Path-Knowledge weakens some defilements, the Non-Return Path-Knowledge destroys yet some defilements, and with the Arahant Path-Knowledge, all remaining defilements will have been destroyed without remainder.
15)
The Fruition-Knowledge(Phala∙Ñāṇa) : this knowledge is the result of the Path-Knowledge, and follows in the next mind-moment. It is also supramundane, taking Nibbāna as object.
16)
The Reviewing Knowledge(Paccavekkhaṇa∙Ñāṇa) : there are five reviewing knowledges, which are all mundane. They arise after the Path- and Fruition-Knowledges. They review the Path-Knowledge, the Fruition-Knowledge, Nibbāna, the defilements that have been destroyed, and the defilements that remain. With the arising of the Arahant Path-Knowledge, no defilements will remain.
These last three knowledges are what The Buddha is referring to in His description of the fourth and last stage of vipassanā:

[4]
And he abides independent(a∙nissito), and does not cling to anything in the world(na ca kiñci loke upādiyati).
The Noble Eightfold Path of Vipassanā: the Fourth Stage
When there arises the Path-Knowledge and Fruition-Knowledge, there arises the supramundane Noble Eightfold Path, supramundane vipassanā. With mundane vipassanā, the eight factors of the Noble Eightfold Path take as object a mundane object: a material phenomenon, a mental phenomenon, a factor of dependent origination, or their impermanence characteristic, suffering characteristic or non-self characteristic. With supramundane vipassanā, however, the eight factors take as object the Nibbāna phenomenon(Nibbāna∙dhamma), which is supramundane. And when the Nibbāna phenomenon is the object, the three morality factors Right Speech, Right Action, and Right Livelihood also arise. All eight factors arise at the same time, supramundane samatha and supramundane vipassanā:

1)
Right View(Sammā∙Diṭṭhi) : it penetrates the Nibbāna phenomenon with wisdom.
2)
Right Intention(Sammā∙Saṅkappa) : it corresponds to the mental factor application(vitakka), which applies the mind to the Nibbāna phenomenon.
3)
Right Speech(Sammā∙Vācā) : with penetration of the Nibbāna phenomenon, the defilements responsible for wrong speech are destroyed. That is how the supramundane Noble Eightfold Path includes Right Speech as a factor. 
4)
Right Action(Sammā∙Kammanta) :
again, the defilements responsible for wrong action are also destroyed, which means there arises also the factor Right Action.
5)
Right Livelihood(Sammā∙Ājīva) : since the defilements responsible for wrong speech and wrong action are destroyed, it means there arises also the factor Right Livelihood.
6)
Right Effort(Sammā∙Vāyāma) : it makes effort to penetrate the Nibbāna phenomenon, to apply the mind to it, to be mindful of it, and to concentrate on it. 
7)
Right Mindfulness(Sammā∙Sati) : it is mindful of the Nibbāna phenomenon, and does not allow the other factors to leave the Nibbāna phenomenon.
8)
Right Concentration(Sammā∙Samādhi) : it concentrates on the Nibbāna phenomenon.
That is how the eight factors of the Noble Eightfold Path arise in the fourth stage of vipassanā.
The Three Types of Full Knowledge

The arising of the supramundane Noble Eightfold Path corresponds to the last stage of the abandonment full-knowledge(pahāna∙par∙iññā), the third of the three types of full knowledge(par∙iññā) : 

1)
The first two of the sixteen vipassanā knowledges (the mentality-materiality definition knowledges together with the cause-apprehending knowledge) both make up the first of the three types of full knowledge: the known full-knowledge (ñāta∙par∙iññā). 

2)
The next two of the sixteen vipassanā knowledges (the comprehension knowledge and arise&perish contemplation knowledge) both make up the investigation full-knowledge (tīraṇa∙par∙iññā). 

3)
The remaining twelve vipassanā knowledges then make up the third of the three types of full-knowledge, the abandonment full-knowledge (pahāna∙par∙iññā), mundane and supramundane. It is made up of predominantly seven types of contemplation. The Venerable Sāriputta explains them in his Paṭisambhidā∙Magga (1.55):
3.1)
Contemplating the five aggregates as impermanence, you abandon the perception of permanence (nicca∙saññā) in the five aggregates.

3.2)
Contemplating the five aggregates as suffering, you abandon the perception of happiness (sukha∙saññā) in the five aggregates.

3.3)
Contemplating the five aggregates as non-self, you abandon the perception of self (atta∙saññā) in the five aggregates.

3.4)
Contemplating the five aggregates in this way, you see the five aggregates as disenchanting (nibbindato), and thereby abandon delight(nandi) in the five aggregates.

3.5)
Contemplating the five aggregates as disenchanting, you see them with dispassionate(virajjanto), and thereby abandon lust(rāga) for the five aggregates.

3.6)
Contemplating the five aggregates with dispassion, you see them as only ceasing(nirodhento), and thereby abandon origination(samudaya) of the five aggregates. This is the same as to say you abandon the fundamental factors of dependent origination: ignorance and craving.

3.7)
Contemplating the five aggregates as ceasing, you abandon your grasping(ādāna) of the five aggregates. This is the same as to say you abandon your clinging(upādāna) to the five aggregates, which you achieve with the arising of the supramundane Noble Eightfold Path. Thus, says The Buddha, the meditator abides independent, and does not cling to anything in the world.

And then The Buddha concludes His description of the bhikkhu who practises ān∙āpāna∙ssati.
Thus then, bhikkhus, a bhikkhu abides contemplating the body in the body(kāye kāy∙ānupassī viharati).
If you practise the samatha and vipassanā systematically according to the above mentioned Buddha’s Teaching, you will realise Nibbana by your own Path and Fruition-Knowledge. At that time, you can enter Fruition Attainment (phala.samapatti) taking Nibbana as object, and enjoy Nibbana happiness which is the highest happiness among all happiness. 

May you all practise the four foundations of mindfulness diligently, the only way for attainment of the supramundane Noble Eightfold Path, which realizes Nibbāna, the Unformed element(Asaṅkhata∙dhātu) : the Noble Truth of the Cessation of Suffering.
Pa Auk Tawya Sayadaw

The Only Way 


for the Realization of Nibbāna 
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1 All references are to the Myanmarese volume and page numbers of the Pali Texts, commentaries, etc which were recited in the Sixth Council. 
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�  The paḷi reference - Nimittanti upanibandhananimittaṃ nāsikaggaṃ, mukhanimittaṃvā. Anārammaṇamekacittassāti assāsapassāsānaṃ ekakkhaṇe appavattanato ekassa cittassa tayopi ārammaṇaṃ na honti, nimittena saha assāso passāso vāti dveyeva ekakkhaṇe ārammaṇaṃ hontīti attho. Ajānatoca tayo dhammeti nimittaṃ assāso passāsoti ime tayo dhamme ārammaṇakaraṇavasena avindantassa, ca-saddo byatireko, tena evañca sati ayaṃ aniṭṭhappasaṅgoti byatirekaṃ dasseti. Bhāvanāti ānāpānassatibhāvanā. (Vimativinodanī-Ṭīkā.1.217)


� This procedure is for beginners only. If one had already experienced second jhāna before, then one can directly go it. It should be similarly understood for higher jhānas also.


� The Pali reference 'Avijjānirodhā rūpanirodoti agga-magga-ñāṇena avijjāya anuppādanirodhato anāgatassa rūpassa anuppādanirodho hoti paccayā-bhāve abhāvato' is found in the Mahā∙Ṭīkā.2.421. Please also see the udaya-bbaya-ñāṇa chapter in the Paṭisambhidā∙Magga, Khuddaka∙Nikāya and Visuddhi∙Magga : both those books have been translated by the Venerable Ñāṇamoli.
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