The Exposition on the Mahasatipatthana Sutta


Namo Tassa Bhagavato Arahato Sammasambuddhassa

Mahasatipatthana Sutta

(The Great Discourse on the Foundations of Mindfulness)

In this meditation retreat I should like to explain the Mahasatipatthana Sutta in detail. To begin I should like to explain the Noble Eightfold Path which is the only way leading to Nibbana. If you want to realise Nibbana, you have to practise according to this Path. It consists of eight factors, namely: (1) sammaditthi (right view) (2) sammasavkappa (right thought) (3) sammavaca (right speech) (4) sammakammanta (right action) (5) samma-ajiva (right livelihood) (6) sammavayama (right effort) (7) sammasati (right mindfulness) (8) sammasamadhi (Right concentration). 

What is sammaditthi? In the Mahasatipatthana Sutta, the Buddha explains four types of sammaditthi: (1) insight knowledge of the noble truth of suffering (dukkha-sacca), (2) insight knowledge of the noble truth of the origin of suffering (samudaya-sacca), (3) insight knowledge of the noble truth of the cessation of suffering (nirodha-sacca), and (4) insight knowledge of the noble truth of the path leading to the cessation of suffering (magga-sacca). If you want to realise Nibbana, you have to possess sammaditthi.

The first type of sammaditthi is the insight knowledge of the dukkha-sacca. What is the dukkha-sacca? In brief, it is the five clinging aggregates. What are the five clinging aggregates? They are the clinging aggregate of materiality, the clinging aggregate of feeling, the clinging aggregate of perception, the clinging aggregate of formations and the clinging aggregate of consciousness. The five clinging aggregates can be further classified into eleven types, namely, the five clinging aggregates of the past, present and future, internal and external, gross and subtle, superior and inferior, near and far.

The second type of sammaditthi is the insight knowledge of the samudaya-sacca. What is the samudaya-sacca? In brief, it is avijja (delusion), tanha (craving), upadana (clinging), savkhara (volitional formations) and kamma (kammic force), because they give rise to dukkha-sacca-dhammas, five clinging aggregates. 

In the Sacca Samyutta, the Buddha says that without knowing the Four Noble Truths, one cannot realise Nibbana nor escape from the round of rebirths. Thus, if you want to realise Nibbana in this very life, you should first discern dukkha-sacca-dhammas and samudaya-sacca-dhammas, which are included in the Four Noble Truths. You should discern to understand how the five past causes, avijja, tanha, upadana, savkhara, kamma, give rise to the present five aggregates, and how the five present causes will give rise to the future five aggregates. You should discern in the same way to understand how the five causes in the second past life gave rise the five aggregates in the first past life. You should discern the causal relationship of as many past lives as you can. If you have more than one future life, you should discern the causal relationship of your future lives up to the end of your round of rebirths.

The dukkha-sacca-dhammas and samudaya-sacca-dhammas are also called savkhara-dhammas, formations. They are objects of insight knowledge (vipassanabana). Therefore you must have discerned them before practising vipassana. You must have also discerned the causal relationship between them. In other words, you must have discerned paticcasamuppada, dependent origination. After that you must discern the arising and passing away of savkhara dhammas, and discern them as impermanent (anicca) because they pass away as soon as they arise, as suffering (dukkha) because they are always oppressed by the incessant arising and passing away, as non-self (anatta) because there is no permanent self in them. To discern these three characteristics is called vipassana. When your insight knowledge is mature, you will realise Nibbana which is the nirodha-sacca. The wisdom that realises Nibbana is called the third type of sammaditthi, the insight knowledge of the nirodha-sacca. Either other six or seven path factors arise together with this sammaditthi. So altogether there are seven or eight path factors, which are called magga-sacca-dhammas. Why there are either seven or eight path factors? If you realise Nibbana while discerning the first jhana dhammas as anicca, dukkha or anatta, then there are eight path factors. But if you realise Nibbana while discerning the second or higher jhana dhammas as anicca, dukkha or anatta, then there are only seven path factors, because there is no sammasavkappa. The fourth type of sammaditthi is the insight knowledge which knows these magga-sacca-dhammas.

I would like to repeat the four types of sammaditthi: (1) insight knowledge of the dukkha-sacca, (2) insight knowledge of the samudaya-sacca, (3) insight knowledge of the nirodha-sacca, and (4) insight knowledge of magga-sacca. 

While practising vipassana, usually you possess all the eight path factors. Sammasavkappa, right thought, usually arises together with right view. What is sammasavkappa? It is the application of the mind to the dukkha-sacca-dhammas, samudaya-sacca-dhammas, nirodha-sacca-dhamma and magga-sacca-dhammas.

The next three Noble factors are: sammavaca (Right Speech), sammakammanta (Right Action) and sammaajiva (Right Livelihood). They are included in the sila training. While practising samatha and vipassana, you must first purify your virtue. Without purification of virtue, one cannot attain higher concentration or realise Nibbana. Thus, if your want to succeed in samatha and vipassana, you should first purify your virtue.

Sammaditthi and sammasavkappa are pabba training. Sammavaca, sammakammanta, and sammaajiva are sila training. The other three factors, namely sammavayama, sammasati and sammasamadhi are samadhi training. What is sammavayama (Right Effort)? The effort to realise the Four Noble Truths is called sammavayama. What is sammasati (Right Mindfulness)? The mindfulness of the Four Noble Truths is called sammasati. What is sammasamadhi (Right Concentration)? The concentration on the Four Noble Truths is called sammasamadhi. Dukkha-sacca is the first one of the Four Noble Truths. Jhana dhammas are included in dukkha-sacca-dhammas. First jhana, second jhana, third jhana and fourth jhana are all dukkha-sacca-dhammas. Why? They pass away as soon as they arise so they are dukkha-sacca-dhammas. Concentration of these jhanas is Right Concentration (sammasamadhi). The concentration on the dukkha-sacca-dhammas and samudaya-sacca-dhammas and their anicca, dukkha and anatta natures is also Right Concentration (sammasamadhi). The concentration of jhanas is called jhana concentration. The concentration on the dukkha-sacca-dhammas and samudaya-sacca-dhammas and their anicca, dukkha and anatta natures is called vipassana concentration. These two types of concentration are the only path leading to Nibbana. Without knowing the Four Noble Truths, one cannot realise Nibbana and escape from the round of rebirths. If you want to realise Nibbana and escape from the round of rebirths, you must try to know the Four Noble Truths. The Noble Eightfold Path is one factor in the Four Noble Truths. Thus, you must practise The Noble Eightfold Path. How to practise The Noble Eightfold Path? I would like to explain the way to practise The Noble Eightfold Path according to the Mahasatipatthana Sutta.

Thus have I heard. On one occasion the Exalted One was living in the Kuru country at a town of the Kurus named Kammasadhamma. There he addressed the bhikkhus thus: ‘Bhikkhus.’ They replied: ‘Venerable Sir.’ The Exalted One said this:

‘Bhikkhus, this is the single way for the purification of beings, for the surmounting of sorrow and lamentation, for the disappearance of pain and grief, for the attainment of the true way and for the realisation of Nibbana - namely, the four foundations of mindfulness.’
Here “I” refers to the Elder Ananda, a cousin of the Buddha. At the first Buddhist council held in the Sattapanni Cave at Rajagaha, the Collection of the Discourses (Sutta Pitaka) was recited by the Elder Ananda.

It is said that there was no dwelling place at which the Exalted One could stay in that town. However, there was a huge dense jungle in a delightful region, well-supplied with water, away from the town. The Exalted One lived in that jungle and made the town his place for gathering alms.

The Kuru country was blessed with agreeable climate and other comfortable conditions, such as wholesome food and drink essential for maintaining mind and body. So the inhabitants there were always healthy in body and mind and had the power of wisdom. They were capable of receiving deep teachings. Therefore, the Exalted One proclaimed to them this Discourse that is deep in meaning. He set up the meditation object to attain Arahatship in twenty-one places. Just as a man who has got a golden basket should fill it with various flowers or seven kinds of precious jewels, so too, having got a following of the Kuru-land people, the Exalted One taught deep doctrine. Likewise, on that very account, the Exalted One taught other deep teachings there: the Maha Nidana Sutta, Satipatthana Sutta, Saropama Sutta, Rukkhupama Sutta, Ratthapala Sutta, Magandiya Sutta and the Anebjasappaya Sutta.

Further, in that territory, the four classes of disciple: bhikkhus, bhikkhunis, upasakas and upasikas. On the whole they were by nature earnest in applying mindfulness to their daily life. Even slaves, workers and servants spoke about mindfulness practice. At wells or in spinning halls useless talk was not heard. If some woman asked another, “Dear, which Foundation of mindfulness do you practise?” and got the reply, “None at all,” then she would criticize the other, saying: “Your life is shameful; though you live you are as if dead.” And she would teach one of the Foundations of mindfulness to her. But if she got the answer that the other was practising such and such a Foundation of mindfulness, then she would praise her like this: “Well done, well done! Your life is blessed. You are a true human being. It is for people like you that the Sammasambuddhas have come into this world.” 

“The single way” means that it is not of the nature of a double way. Or it is “the one way” because it has to be walked by oneself, without a companion. There are two kinds of being without a companion: without a comrade, after abandoning contact with the crowd, and in the sense of being secluded from craving, through tranquility of mind.

Or it is so called because it is the way of the best one. Of all beings, the Exalted One is the best. Therefore, it is called the Exalted One’s way. Although others also go along that way, it is the Buddha’s because he created it. Accordingly it is said: “The Exalted One is the creator of the uncreated path, O Brahmin.” It exists only in this Doctrine-and-Discipline and not in any other. Accordingly the Buddha declared: “Subhadda, the Noble Eightfold Path can be found only in this Doctrine-and-discipline.” And further, “the single way” means: It goes to the one — that is, it goes solely to Nibbana. Although in the earlier stages this method of meditation proceeds on different lines, in the later stages, it goes to just the one, Nibbana. That is why Brahma Sahampati said:

The Buddha, who is full of compassion, sees Nibbana where there is no birth. He understands the only way leading to it. The Buddhas and Ariyans in ancient time had crossed the flood by this way. Buddhas and Ariyans in the future will also cross the flood by the same way. Buddhas and Ariyans in the present also cross the flood by this way only. That way is the Noble Eightfold Path, which should be traversed by those who want to realise Nibbana.

The subcommentary explains: As Nibbana is without a second, that is, without craving as an accompanying quality, it is called the one. Hence it is said: “Truth is one; it is without a second.”

Why is the foundation of mindfulness intended by the word “way”? Are there not many other factors of the way, namely, understanding, thinking, speech, action, livelihood, effort and concentration, besides mindfulness? There certainly are. But all these are implied when the Foundation of mindfulness is mentioned, because these factors exist in union with mindfulness. 

The commentary continues: In what sense is it a “way”? It is in the sense of the path going towards Nibbana, and in the sense of the path which should be traversed by those who wish to reach Nibbana.

Regarding “the single way” there is the following account of a discussion that took place long ago.

The Elder Tipitaka-Culanaga said: “The Way of Foundation of mindfulness is the preliminary part (of the Noble Eightfold Path).” It means that it is the mundane way.

His teacher the Elder Cula-Suma said: “The Way is a mixed one (a way that is both mundane and supramundane).”

The pupil said: “Venerable Sir, it is the preliminary part before Ariyamagga.”

The teacher said: “Friend, it is the mixed Way.”

As the teacher was insistent, the pupil became silent. They went away without coming to a conclusion.

On the way to the bathing place the teacher considered the matter. He recited the Discourse. When he came to the part where it is said: “Bhikkhus, whoever should practise these Four Foundations of mindfulness for seven years,” he concluded that after producing the consciousness of the Supramundane Path there was no possibility of continuing in that state of mind for seven years. Thus his pupil, Culanaga, was right. On that very day, which happened to be the eighth of the lunar fortnight, it was the Elder Culanaga’s turn to expound the Dhamma. When the exposition was about to begin, the Elder Cula-Suma went to the Hall of Teaching and stood behind the platform.

After the pupil had recited the preliminary stanzas the teacher spoke to the pupil in the hearing of others. He said, “Friend, Culanaga.” The pupil heard the voice of his teacher and replied: “What is it, Venerable Sir?” The teacher said this: “To say that the Way is a mixed one is not right. You are right in calling it the preliminary part of the Way of Foundation of mindfulness.” Thus the Elders of old were not envious. They did not go about holding up only what they liked as though it were a bundle of sugarcane. They took up what was rational and gave up what was not.

Thereupon, the pupil realised that on a point on which even experts of the Dhamma like his learned teacher had floundered, fellows of the holy life in the future were more likely to be unsure. He thought: “With the authority of a citation from the Discourse-collection, I will settle this question.” Therefore, he brought out and placed before his hearers the following statement from the Patisambhida Magga: “The preliminary part of the Way of Foundation of mindfulness is called the only way.” In order to elaborate just that and to show of which way the instruction in our Discourse is the preliminary part, he further quoted the following also from the Patisambhida Magga: “The best of paths is the Noble Eightfold Path. The best of truths is the Four Noble Truths. The best of states is passionlessness (Nibbana). This is the only Way. There is none other for the purifying of vision. Walk along that Way so that you may confound Mara, and put an end to suffering.”

This is the explanation of the single way. I want to explain again about the mundane Noble Eightfold Path. Insight knowledge of dukkha-sacca and samudaya-sacca is called right view. Application of the mind to the dukkha-sacca and samudaya-sacca is called right thought. Mindfulness of dukkha-sacca and samudaya-sacca dhammas is called right mindfulness. The effort to know dukkha-sacca and samudaya-sacca dhammas is called right effort. Concentration on dukkha-sacca and samudaya-sacca dhammas is called right concentration. Dukkha-sacca-dhammas and samudaya-sacca dhammas are called formations. The insight knowledge which knows the impermanent, suffering and non-self natures of formations is called right view. Application of the mind to these natures is called right thought. Mindfulness of them is called right mindfulness. The effort to know them is called right effort. Concentration on them is called right concentration. There are altogether five factors. Before you try samatha and vipassana meditation, you must try to purify your virtue, which consists of right speech, right action and right livelihood. Altogether there are eight factors. These are mundane Noble Eightfold Path. You must practise the mundane Noble Eightfold Path to reach the supramundane Noble Eightfold Path.

“For the purification of beings” means for the cleansing of beings soiled by the stains of lust, hatred and delusion. All reach the highest purity after abandoning mental taints. By way of physical taints, however, there is no cleansing of impurities taught in the Dhamma.

By the Great Seer it was not said

That through bodily taints men become impure,

Or by the washing of the body they become pure.

By the Great Seer it was declared

That through mental taints men become impure,

And through the cleansing of the mind they become pure.

Accordingly it is said in the Gaddulabaddha Sutta of Sumyutta Nikaya that: “Mental taints soil beings; cleansing of the mind purifies them.”

As regards the passage “for the surmounting of sorrow and lamentation”: If this Way is developed it will lead to the casting out of sorrow, similar to that experienced by the Minister Santati. And it will lead to the casting out of lamentation similar to that of Patacara. After hearing this stanza, Santati reached arahatship with analytical knowledge:

Purge out the things belonging to the past;

Let nothing arise in future times.

If you don’t grasp what is between past and future,

You will be going your way serene.

I will explain the meaning: Try to purify your mind on the past objects. Let nothing arise in future times. If you don’t grasp what is between past and future, you will be going your way serene. Here ‘grasp’ means taking the objects as ‘this is I, this is mine, this is my self.’ This stanza means you should not have tanha, ditthi and mana. If you grasp an object as ‘ this is I’, this is called mana. If you grasp an object as ‘ this is mine’, this is called tanha. If you grasp an object as ‘ this is my self’, this is called atta. So whether it is a past, present or future object, you should not pay attention as ‘ this is I.’ ‘ this is mine.’ ‘ this is my self.’ You must try to purify your mind from these three types of grasping. How should you try? You must pay attention to the five clinging aggregates of past, present and future as anicca, dukkha and anatta. Then your mind will be purified.

Patacara reached the fruition of the first Ariyan stage after hearing the following:

For one who is by oppressed death, there is no safety seen in children, father, friends, or others close to one. There is no true shelter amongst one’s relatives.

There is no meditation without the taking up of something whether in the body, feeling, mind and mental objects. Therefore, Santati and Patacara, too, overcame sorrow and lamentation just by this Way of Mindfulness. That is, they practised to realise kaya, vedana, citta and dhamma. Kaya is materiality. Vedana, citta and dhamma are mentality of the five aggregates. So kaya, vedana, citta and dhamma mean the five aggregates. They practised to realise the nature of anicca, dukkha and anatta of the five aggregates. Because of this insight knowledge, they realised Nibbana. When they realised Nibbana stage by stage, they overcame sorrow and lamentation just by this way of mindfulness.

Here I want to explain quickly about their attainment. Santati attained Arahantship with four types of analytical knowledge. After attaining Sotapanna stage, Patacara was ordained by the Buddha. Then she practised vipassana again, and she also reached Arahantship with the four types of analytic knowledge.

Those who reach Ariya stage together with the four types of analytical knowledge must have enough parami. They must have practised vipassana up to the insight knowledge of equanimity towards formations (savkharupekkha-bana) in the previous Buddha’s dispensation. Thus, when they study kaya, vedana, citta and dhamma or the five aggregates as anicca, dukkha and anatta in this life, they can quickly realise Nibbana. So having parami is very important.

“For the disappearance of pain and grief” means the cessation of bodily pain and mental pain. This way of contemplation is conducive to the destruction of pain similar to that of the Elder Tissa, and of grief similar to that of Sakka.

Tissa was the head of a family at Savatthi. Having renounced gold worth 400 millions, he became a homeless one and dwelt in a forest far from other human beings. His sister-in-law sent a robber band of five hundred to scour the forest in order to find and kill him.

When the robbers surrounded him, the elder spoke thus: “Lay disciples, why have you come?” They replied: “To kill you.” Then the elder said: “On a security, give me my life for just this one night.” The robbers said: “O samana, who will stand surety for you in a place like this?” Thereupon, the elder took a big stone to break the bones of his legs and said: “Lay disciples, is this security sufficient?” They left the elder, went to the end of the walking meditation path, lighted a fire and lay down on the ground.

How did the Elder meditate? It is mentioned in the subcommentary that the elder did not pay attention to his physical pain produced by the breaking of his leg bones. He, suppressing his pain, contemplated his virtue. When he knew that his virtue was pure, rapture and joy arose. Due to the rapture and joy, his physical pain disappeared. Then he paid attention to his meditation subject for pure concentration, which is the base of vipassana. Developing insight step by step, he fulfilled the duties of a samana in the three watches of the night. At dawn, he attained Arahatship and uttered these solemn words:

“By breaking both my legs I gave you a surety;

I loathe and shrink from dying with a lustful mind.”

Having thought thus I saw things as they are,

And with the dawn I reached the saint’s domain.

This is the story of the Elder Tissa who destroyed physical pain. In this story, the Elder Tissa didn’t pay attention to his physical pain. Now in this retreat, many meditators complain that there are pains here and there in the body. Are these pains stronger than that of legs broken by a big stone? This Elder didn’t pay attention to his physical pain; instead, he contemplated his virtue. When he knew that his virtue was pure, rapture and joy arose. At that time, he paid attention to his original subject of meditation, mulakammatthana. We don’t know what his original subject of meditation is since it is not mentioned in the commentary. But according to the Visuddhimagga, any of the forty meditation subjects of samatha meditation can be the original meditation subject for a meditator. He can choose any one according to his desire. Here, many yogis choose anapana. Some choose four elements meditation. Anapana and four elements meditation are their original meditation subjects. In the same way, when rapture and joy occurred in him, the Elder Tissa immediately paid attention to his original meditation subject and developed concentration. In the same way, if pain occurs while you are meditating, you should not pay attention to your physical pain. You should pay attention to your original meditation subject, such as anapana and four elements meditation. In this case, perseverance is necessary. To escape from the four apaya sufferings is very important for every yogi. Four apaya sufferings are worse than these physical pains. So you should not pay attention to your physical pains. You should pay attention to only your meditation subject. When concentration improves, you will be able to suppress the physical pains easily.

There is another story about a bhikkhu who suppressed his physical pain. Having received a meditation object from the Exalted One, thirty bhikkhus went to a forest dwelling for the rains. They agreed amongst themselves to practise the duty of a samana during the three watches of the night and to avoid each other’s presence. Here, the duty of a samana, samanadhamma, means the three trainings, namely, virtue (sila), concentration (samadhi) and wisdom (pabba). As a bhikkhu, we must fulfill these three duties every day and night. These thirty bhikkhus also tried hard to fulfill these duties.

After doing the samana’s duty during the three watches of the night, those bhikkhus who began to doze early in the morning were carried away by a tiger one by one. Not one of those carried away did even utter the words: “A tiger has got me.” Thus fifteen bhikkhus were devoured. On the uposatha day (the day of the Meeting of the Order for recitation of the Rule), the elder asked: “Friends, where are the others?” And they came to know that they had been devoured by a tiger. Thus they agreed that, from then on, anyone seized by a tiger should shout: “He has got me.” Then a tiger seized some young bhikkhu in the same circumstances in which the others were seized earlier. That young bhikkhu shouted: “Tiger, Venerable Sirs!” The other bhikkhus carried sticks and torches and went in pursuit of the tiger.

The tiger took the young bhikkhu up to a rocky place, a broken edge over a hollow spot inaccessible to the bhikkhus. And it began to devour its prey from the feet upwards. The pursuing bhikkhus said: “Good man, there is nothing that we can do for you now. The extraordinary spiritual attainment of bhikkhus is to be seen in a state like the one you are in now.”

Even lying in the tiger’s mouth, that bhikkhu suppressed his pain and developed the wisdom of insight. He attained the four paths and fruits of sainthood together with analytical knowledge. 

Why could he become an Arahant so quickly? There are two types of parami, past parami and present parami. Those who attain four analytical knowledge must have accumulated enough parami in a previous Buddha’s dispensation. They had to study pariyatti totally, the three Pitakas and commentaries. They had been listening to Dhamma respectfully. They had practised samatha and vipassana up to savkharupekkhabana stage. These are their previous paramis. In this very life also, after taking kammatthana object from the Buddha, he exerted himself very hard up to vipassana stage. He studied the eleven types of five aggregates – past, present and future, internal and external, gross or subtle, inferior or superior, far or near – as anicca, dukkha, anatta. This was his path leading to Arahantship. He had studied totally the wisdom of insight. Because of this reason, he attained the four paths and fruits of sainthood together with analytical knowledge even lying in the tiger’s mouth.

In this story, that bhikkhu also did not pay attention to his physical pain. He paid attention to only his original meditation subject and developed the wisdom of insight. So to develop the wisdom of insight is very important. But wisdom of insight can be developed only when your concentration is strong enough. If your concentration is weak, your wisdom cannot be developed. One day Ratha bhikkhu asked the Buddha: “Bhante, what is disease?” The Buddha answered: “Bhikkhu, the five aggregates are disease.” If we analyse our bodies, we can find only five aggregates. They are always present in our bodies. As long as there are the five aggregates there will be diseases. We cannot avoid them. Why? If heat is a kind of disease, heat is always present in our bodies. It is fire element. If hardness is a kind of disease, we always have such a disease, because hardness is earth element. If pushing is a kind of disease, there is always pushing in our bodies. It is wind element. If cohesion or flowing is a kind of disease, there are always cohesion and flowing in our bodies. They are water element. Four elements are always present in our bodies. As long as there are four elements there are diseases. We cannot avoid them. So we should not pay attention to these diseases, especially physical pain.

After attaining four paths and fruits of sainthood together with analytical knowledge, Elder Tissa uttered these solemn words:

I was Virtuous through keeping my sila. I have fulfilled the ascetic practices. My mind was calm with both access and absorption concentration. Based on these two types of concentration I developed the wisdom of insight. I have enough insight knowledge for the realisation of Nibbana. Yet, because I slacked for just a while, a tiger bit my chest and carried my body up to great flat stone, but my mind was restrained. Devour me as you please, o tiger. Eat this body of mine together with bones and sinews. With my meditation subject firmly held, I try hard for the complete elimination of defilements. I see the final liberation, Nibbana, face to face with Arahattaphala knowledge. 

You should pay respect to these two examples and follow their effort. 

And then there is the story of the elder Pitamalla who in the time he was a layman took the pennon for wrestling in three kingdoms. He came to Tambapanni Island, Sri Lanka, where he had an audience with the king and received royal assistance. Once, while he went through the entrance to the Screened Sitting Hall he heard the following passage from the “Not-yours” chapter of Scripture: “O bhikkhus, materiality is not yours; give it up. That abandonment will be for your welfare and happiness for a long time.” And he thought: “Indeed, neither materiality nor feeling is one’s own.” With only that thought as an incentive, he renounced the world. He received the lower and higher ordinations at the Great Monastery, the Maha Vihara, at Anuradhapura. After he had mastered the two Matikas, he went to the Gavaravaliya Shrine with thirty other bhikkhus. They did the duty of a samana. When his feet could no longer carry him, he did walking meditation on his knees. One night, a hunter mistook him for a deer and struck him with a spear. The elder removed the spear that had gone deep into the body. He stopped the wound with a wad of grass and sat down on a flat stone. Making his misfortune an opportunity to arouse energy, he developed insight and attained Arahatship with analytical knowledge. 
In this story, Elder Pitamalla attained Arahatship with analytical knowledge, so we can understand that he had fulfilled his paramis in previous Buddha’s dispensation up to savkharupekkhabana stage. These paramis are strong and powerful supporting factors for attaining Arahatship in this life. While you are meditating, strong desire to attain Arahatship is necessary. If you have strong desire, your effort will increase. When the effort increases, you can bear any physical discomfort. In this story, Pitamalla Thera could bear the pain from the wound. He did not pay attention to his physical pain but paid attention to his meditation subject. He developed his wisdom of insight. This was very important for him at the near death moment. We may die any time. We must try before death takes place to be ready to attain Arahatship. After death, we cannot say exactly whether we will be able to try meditation or not. So strong desire and strong effort is necessary. We should not pay attention to any physical pain. We must pay respect to this example. 

To let his fellow-bhikkhus know his achievement, Pitamalla Thera made a sign by clearing his throat and uttered this saying of joy at final liberation from suffering:

The Word of the Fully Awakened Man, the Chief,

Proclaimer of Right Views in the whole world is this:

Give up this materiality, bhikkhus; it is not yours.

Truly, impermanent are all formations;

Subject to arising and passing away;

What arises, ceases;

The cessation stage of these formations is real happiness.

Here the Buddha’s instruction is: ‘Give up this materiality, bhikkhus; it is not yours.’ What is the meaning? We must try to give up the attachment to materiality, feeling, perception, formations and consciousness. How should we give up our attachment towards the five aggregates? First, we must try to know the five aggregates. Then we must contemplate these five aggregates as impermanent, because as soon as they arise, they pass away. They are suffering because they are always oppressed by arising and passing away. They are non-self because there is not a permanent stable self in them. If we contemplate them in this way, the attachment will disappear. Materiality is not yours. Feeling is also not yours. Neither physical pain nor mental pain is not yours. If feeling is yours, it will be always present and you may control your own feeling. But because of causes and conditions, feelings also arise and pass away. So they are impermanent, suffering and non-self. If you can contemplate them in this way, you will be able to give up the attachment towards feelings. But if you cannot discern these five aggregates, for example, now you are trying only samatha meditation, you must suppress the painful feeling by paying attention to your meditation subject, such as anapana or four elements meditation. 

Then those fellow-bhikkhus of the Elder Pitamalla who had come to see him said: “Venerable Sir, if the Buddha were living he would have expressed his approval of your effort by stretching out his hand over the ocean and stroking your head.”

So, in this manner, this satipatthana way is conducive to the destruction of pain of those like the Elder Tissa and the Elder Pitamalla.

I will tell another story about destroying mental pain. After seeing the five portents, the king of the gods, Sakka, was afraid of death and grief-stricken. He came to the Buddha and asked fourteen questions. At the close of the Buddha’s answer to the question about upekkha vedana, Sakka was established in the first Ariyan stage. Eighty thousand other gods were established in the same stage together with Sakka. And the life of Sakka again was restored to its original state through his rebirth once more as the king of the gods. This is the story of Sakka who practised vedananupassana satipatthana systematically. Because of this reason, he surmounted the mental pain, grief.

Further it is said that the god Subrahma was partaking of the delights of heaven in the company of a thousand heavenly nymphs. There, while picking flowers from a tree, five hundred of the nymphs died and were reborn in a hell. He was frightened after he saw their rebirth and understood that the end of his own life was approaching and that he would also be reborn in that very hell.

Why would he also be reborn in the same hell? Because he and his female companions indulged themselves so much in sensual enjoyment in the garden. This sensual enjoyment can produce the rebirth in that hell.

Then he went to the Buddha with his five hundred remaining nymphs and said this to the Buddha:

The mind is always in a state of fear,

It is always full of agitation,

About difficulties that have now taken place,

And things which shortly I shall have to face.

If there’s a place that’s free from every fear,

Will you tell me?

The Exalted One replied to him as follows:

Except for ardently practising the enlightenment factors,

Except for sense-restraint,

Except for abandoning everything,

I see no safety for living beings.

At the end of the instruction, Subrahma and his five hundred nymphs were established in the fruit of stream-entry, the first Ariyan stage. After realizing this invaluable attainment he returned to his deva world.

It should be understood that the way developed in this manner is conducive to the destruction of grief of those like Sakka and Subrahma.

Regarding the passage “for the attainment of the supramundane path”, the Noble Eightfold Path is called the path. This preliminary, mundane path of the Foundation of mindfulness cultivated is conducive to the attainment of the Supramundane Path. The mundane path of the Foundation of mindfulness is called the preliminary path before Ariya magga.

As regards “for the realisation of Nibbana”, it is explained as: For the attainment, the direct experience by oneself of the deathless, Nibbana. Nibbana is so named because of the absence of craving. If this way is cultivated it effects the realisation of Nibbana gradually.

Although by the phrase “for the purification of beings”, the things meant by the phrases after it are attained, the significance of the latter phrases is not obvious except to a person familiar with the usage of the Dispensation.

The Exalted One does not at first make people familiar with the usage of the Dispensation and after that teach the Doctrine to them. He rather makes known the meanings by the Sutta. Therefore, he explained the things which “the single way” effects with the words “for the surmounting of sorrow and lamentation,” and so forth.

Or it may be said that the Buddha explained in this manner to show that every thing which leads to the purification of beings by the “single way” is dependent on the surmounting of sorrow and lamentation. And this surmounting is dependent on the destruction of pain and grief. And the destruction of pain and grief is dependent on the attainment of the true path. And the attainment of the true path is in turn dependent on the realisation of Nibbana. It is a declaration of the method of deliverance by “the single way”.

Further, this is an expression of praise of “the single way.” Just as the Exalted One expressed praise by way of eight characteristics in the Cha Chakka Sutta, and by way of nine characteristics in the Ariyavamsa Sutta, just so he expressed praise of this “single way” through the seven characteristics contained in the words “for the purification of beings”, and so forth. Why did he express praise like this? For the purpose of bringing out interest in these bhikkhus. The Exalted One thought: “On hearing the praise, these bhikkhus will believe that this way casts out the four oppressions, namely sorrow produced by distress of heart, lamentation characterized by confused talk, pain produced by disagreeable bodily feeling, and dislike produced by disagreeable thought. And they will believe that it brings the three extraordinary spiritual attainments of purity, knowledge and Nibbana. And they will be convinced that this instruction should be studied, mastered, borne in mind and memorized, and that this way should be cultivated.”

“The Four Foundations of mindfulness” are four in relation to objects of mindfulness, kaya, vedana, citta, dhamma.

Why did the Exalted One teach just Four Foundations of mindfulness and neither more nor less? Because it was taught by way of what was suitable for those capable of being trained.

In regard to the pair of the slow learner and the fast learner among trainable people of the lustful temperament and the theorizing temperament, practising samatha or vipassana meditation, the following is stated: For the slow learner of the lustful temperament the Foundation of mindfulness through contemplating the gross physical body is the path to purity.

Here, according to the Patisambhida Magga there are three types of kaya: assasapassasa kaya, karaja kaya and nama kaya. assasapassasa kaya and karaja kaya are rupa kaya. So in another words, there are two types of kaya: rupa kaya and nama kaya. Here kaya means group. Assasapassasa kaya means the group of breath. If you practise four elements meditation systematically on your breath, you can see small particles. If you analyse these small particles, you will see at least nine types of materiality in each small particle. These nine types of materiality are: earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence and sound. The group of these nine types of materiality is called assasapassasa kaya. There are four types of karaja kaya: the materiality produced by the previous kammic force (kammaja rupa), the materiality produced by mind (cittaja rupa), the materiality produced by fire element (utuja rupa) and the materiality produced by nutriment (aharaja rupa). These four types of materiality are called karaja kaya. assasapassasa kaya and karaja kaya are called rupa kaya, the group of materiality. Nama kaya is the group of mentality. Mentality also arises as groups. Consciousness and mental formations arise as a group together in one thought moment. There are two types of mentality: thought process and process free. Thought process arises as a group. In each thought moment, consciousness and mental formations arise together, not separately, so they are called a group of mentality. Process free mentality also arises as a group, such as bhavanga citta. Bhavanga citta also arises as a group. In that bhavanga citta consciousness and mental formations arise together. So they are the group of mentality. The group of mentality is called nama kaya. In this Mahasatipatthana Sutta, kaya means the group of mentality and materiality. There is another type of kaya, i.e. thirty-two or forty-two parts of the body, such as head hair, body hair. These thirty-two or forty-two parts are also called kaya because they are also the group of ultimate materiality. 

For the slow learner of the lustful temperament the Foundation of mindfulness through contemplating the gross physical body is the path to purity. For the fast learner of this temperament the subtle meditation object on feeling is the path to purity. And for the slow learner of the theorizing temperament the path to purity is the Foundation of mindfulness through a subject not too full of distinctions, namely, consciousness. For the fast learner of this temperament, the subject which teems with distinctions, namely, categories of dhamma is the path to purity.

For the slow learner practising samatha meditation, the contemplation on the body is the path to purity, because he can get the nimitta easily. For the fast learner of this temperament the contemplation on feelings is the path to purity, because he cannot stay with a coarse object.

For the slow learner practising vipassana meditation, the meditation object without many distinctions, the contemplation on mind is the path to purity. For the fast learner of this temperament, the subject full of distinctions, the contemplation on categories of dhamma is the path to purity.

Or it may be said that these Four Foundations of mindfulness are taught for casting out the illusions concerning beauty, pleasure, permanence and an ego.

There are four types of anupassana in this Mahasatipatthana Sutta: 1. kayanupassana – the foundations of mindfulness on kaya, 2. vedananupassana – the foundations of mindfulness on feeling, 3. cittanupassana – the foundations of mindfulness on mind, 4. dhammanupassana – the foundations of mindfulness on the categories of dhamma. Our kaya, bodies, are full of ugliness. Is it true? In our bodies there are thirty-two parts, such as head hair, body hair. They are repulsive. 

The body is ugly. There are people led astray by the illusion that it is a thing of beauty. In order to show such people the ugliness of the body and to make them give up their wrong idea, the contemplation on the body is taught.

Feeling is suffering. There are people subject to the illusion that it gives pleasure. In order to show such people the painfulness of feeling and to make them give up their wrong idea, the contemplation of feelings is taught.

Mind is impermanent. There are people who believe that it is permanent owing to an illusion. To show them the impermanence of mind and to make them give up their wrong belief, the contemplation on mind is taught.

Some people think that their mind is strong, their concentration and insight knowledge are very good. Some think that their mind is weak. Why do they think so? Because they think that their mind is permanent. To remove this type of wrong idea, the Buddha taught cittanupassana, foundations of mindfulness on mind.

Categories of Dhamma are insubstantial, non-self, and possess no entity. 

What are the categories of dhamma? I will explain with some examples. The five aggregates are one of the categories of dhamma. Of the five aggregates I will explain the aggregate of materiality. If you practise four elements meditation systematically on your body, you can see small particles. If you analyse these small particles, you will see at least eight types of materiality, namely, earth element, water element, fire element, wind element, colour, smell, taste, and nutriment. As soon as they arise they pass away. There is no permanent materiality. There is nothing permanent or substantial. The other aggregates are also the same. So the categories of dhamma are insubstantial. In these categories there is no permanent self, so they are non-self. As soon as they arise they pass away. They possess no entity. So the categories of dhamma are insubstantial, non-self and possess no entity. 

There are people who believe because of an illusion that these categories of dhamma are substantial, endowed with an abiding core, or a self, or that they form part of a self, an ego or some substance that abides. To convince them of the fact of the non-selfness or the insubstantiality of the categories of dhamma and to destroy the illusion which clouds their minds, the contemplation on the categories of dhamma is taught.

The subcommentary explains: It is said: Body and feeling are the cause of enjoyment. For the rejection of that enjoyment of body by the slow learner of the lustful temperament, seeing the ugliness of the body is instructive. The body is a coarse object which is the basis of craving. To that type of man the contemplation on the body, the first Foundation of mindfulness, is the path to purity. For the abandoning of that enjoyment by the fast learner of the lustful temperament, seeing the suffering in feeling is instructive. The feeling is a subtle object which is the basis of craving, for him the contemplation on feelings, the second Foundation of mindfulness, is the path to purity.

For the slow learner of the theorizing temperament it is convenient to see mind in the fairly simple way set forth in this discourse. Mind should be seen by way of impermanence and by way of such divisions as mind-with-lust etc, to reject the notion of permanence in regard to mind. Mind is a special condition for wrong view due to a basic belief in permanence. The contemplation on mind, the third Foundation of mindfulness, is the path to purity for a man of this temperament.

For the fast learner of the theorizing temperament it is instructive to see the categories of dhamma or things according to the manifold way set forth is this Sutta. They should be seen by way of perception, contact and so forth, and by way of the hindrances and so forth, to reject the notion of a self in regard to the categories of dhamma. Categories of Dhamma are special conditions for wrong view due to a basic belief in a self. For this temperament of man the contemplation on categories of dhamma, the fourth Foundation of mindfulness, is the path to purity. Mind and categories of dhamma constitute the outstanding conditions of theorizing. Mind is such a condition because it is a decisive factor in the belief in permanence. Categories of Dhamma are such conditions because these are decisive factors in the belief in a self.

Mind and categories of dhamma are decisive factors of craving as well as of theorizing. Body and feeling are decisive factors of theorizing as well as of craving. Yet to point out that which is stronger in body and feeling, namely, craving, and that which is stronger in mind and the categories of dhamma, namely, theorizing, distinctions have been drawn.

The commentary continues: Further, these Four Foundations of mindfulness were taught not only for the purpose of casting out the four illusions, but for getting rid of the four floods, bonds, outflowings, knots, clingings, wrong courses, and penetration of fourfold nutriment, too. 

It is said that regarding remembering and meeting in one thing, the Foundations of mindfulness are only one thing. And that it is fourfold when regarded as a meditation subject.

To a city with four gates, men coming from the east with goods produced in the east enter by the east gate… men coming from the south… men coming from the west… men coming from the north with goods produced in the north enter by the north gate. Nibbana is like the city. The supramundane Noble Eightfold Path is like the city-gate. Body, mind, feelings and categories of dhamma are like the four chief directions in space. Those who enter Nibbana by body-contemplation practised in the fourteen ways are like the people coming from the east with goods produced in the east. Those who enter Nibbana by feeling-contemplation practised in the nine ways are like the people coming from the south… Those who enter Nibbana by mind-contemplation practised in the sixteen ways are like the people coming from the west… Those who enter Nibbana by categories of dhamma-contemplation practised in the five ways are like the people coming from the north…

The subcommentary explains: On account of the cause or on account of the sameness of entry into the one, Nibbana, the Foundations of mindfulness are said to be just one thing. “Meeting in one thing,” means the various Foundations of mindfulness meet in the one, Nibbana.

In this case, you should not misunderstand. I would like to explain a little bit more. In the Samyutta Nikaya there are two Aparijanana Suttas. In those Suttas, the Buddha taught in this way: ‘Bhikkhus, if you do not know all materiality and mentality by three types of insight knowledge, you cannot escape from suffering.’ Three types of insight knowledge mean bata paribba, tirana paribba and pahana paribba. Bata paribba means nama rupa pariccheda bana and paccaya pariggaha bana. Nama rupa pariccheda bana is the insight knowledge of discerning materiality and mentality or the insight knowledge of distinguishing materiality and mentality. Paccaya pariggaha bana is the insight knowledge of discerning relationship between cause and effect. These two insight knowledges are called bata paribba. Tirana paribba is sammasana bana and udayabbaya bana. These two types insight knowledge discern the arising and passing away of materiality and mentality together with their causes, so they are called tirana paribba. Pahana paribba is the high insight knowledges from Bhavga-Bana to Magga-Bana. Except the Magga-Bana, these insight knowledges abandone defilements only temporarily. Magga-Bana destroys defilements completely. So they are called Pahana paribba. So according to these Aparijanana Suttas, if you want to realise Nibbana, to escape from the round of rebirths and suffering, you should try to know the five aggregates and their causes and discern them as anicca, dukkha and anatta by the three paribba insight knowledges. If you can pay attention these categories of dhamma as anicca, dukkha and anatta by the three paribba insight knowledges systematically, you can escape from suffering.

Again, the commentary of Abhidhamma explains: By contemplating only materiality or only mentality one cannot realise Nibbana. So a meditator must contemplate sometimes materiality and sometimes mentality. While contemplating materiality and mentality, if he contemplates only internally or only externally, it is also not enough to realise Nibbana. So sometimes he must contemplate internal materiality and mentality, sometimes he must contemplate external materiality and mentality.

In this Mahasatipatthana Sutta, the Buddha teaches four foundations of mindfulness: kayanupassana, vedananupassana, cittanupassana, and dhammanupassana. In kayanupassana you must emphasize materiality. However, contemplating materiality alone is not enough. You must also contemplate mentality. In the same way, in vedananupassana the Buddha emphasize feeling. Feeling is a kind of mentality. However, contemplating feeling alone is not enough. You must also contemplate the five aggregates. In the same way, in cittanupassana the Buddha emphasizes on citta. However, contemplating mind or mentality alone is not enough. You must also contemplate materiality. In dhammanupassana the Buddha taught to contemplate the five aggregates in various ways. So you should not misunderstand about four satipatthana, four foundations of mindfulness.

The Buddha continues his Dhamma talk as follows:

‘What are the four? Here, bhikkhus, a bhikkhu abides contemplating the kaya as a kaya with ardour, comprehension, and mindfulness, having overcome covetousness and grief for the world. He abides contemplating feelings as feelings with ardour, comprehension, and mindfulness, having overcome covetousness and grief for the world. He abides contemplating mind as mind with ardour, comprehension, and mindfulness, having overcome covetousness and grief for the world. He abides contemplating categories of dhamma as categories of dhamma with ardour, comprehension, and mindfulness, having overcome covetousness and grief for the world.’

Among the listeners, the Buddha emphasized only bhikkhus. What is bhikkhu? Here, “Bhikkhu” is a term to indicate a person who earnestly endeavors to accomplish the practice of the teaching. Others, gods and men, too, certainly strive earnestly to accomplish the practice of the teaching. But because being a bhikkhu is the best for practice, the Buddha said “bhikkhu.” For amongst those who accept the teaching of the Buddha, the bhikkhu is the highest because he is suitable to receive manifold instructions. Further, when that highest kind of person, the bhikkhu, is mentioned, the rest are included. It is just like a royal procession and such like; when the king is mentioned the retinue is included.

In this Sutta, the Buddha says ‘a bhikkhu abides contemplating the kaya as a kaya.’ What is ‘kaya’? Here, ‘kaya’ means rupa kaya. What is rupa kaya? A group of materiality is called rupa kaya. But you should not misunderatand. Contemplating materiality alone is not enough to realise Nibbana. You must also contemplate mentality as anicca, dukkha and anatta for the realisation of Nibbana. But here by this kaya the Buddha emphasizes rupa kaya, the group of materiality, because he wants to teach mentality separately in vedananupassana, cittanupassana and dhammanupassana. 

The Buddha taught that you should contemplate kaya as kaya. The kaya, body, is the group of big and small material constituents, namely, things like head-hair, body-hair, nails, and teeth. In the sense of a collection the body is similar to a group of elephants, a group of chariots.

In the sense of focus on what is filthy, it is the body that is disgusting. The body is the birthplace of the disgusting, the exceedingly repellent. The birthplace is the place of origin. What originates? The repulsive things like head-hair. Therefore, the body is the place of origin of disgusting or contemptible things.

Why is the word “kaya” used twice in the phase: “contemplating the kaya as a kaya”? It is for determining the object and isolating it. And it is for the thorough sifting out of the apparently compact nature of things like continuity.

There are three types of compactness in materiality: santati ghana samuha ghana and kicca ghana. Santati ghana is the compactness of continuity. If one cannot thoroughly see the small particles of materiality, rupa kalapa, e.g. he may see hardness in the head, heat in the chest, etc, he cannot break down the compactness of continuity. Only when he can discern the small particles of materiality does the compactness of continuity disappear. Samuha ghana is the compactness of group. Although you may see small particles, if you cannot analyse these small particles, you cannot break down the compactness of group. That means you cannot realise ultimate materiality. Only when you can analyse these small particles and realise ultimate materiality in a single particle such as earth element, water element, fire element, etc, does the compactness of group disappear. Kicca ghana is the compactness of function. Although you may analyse many particles and see ultimate materiality in them, if you cannot distinguish the function of each ultimate materiality in a single kalapa, you cannot realise Nibbana. The function of one type of materiality is different from that of another materiality. You must try to distinguish the function of every type of materiality systematically by discerning its characteristic, function, manifestation and proximate cause. Because of this reason the Buddha taught us to contemplate kaya as kaya. The word ‘kaya’ was used twice.

There is no contemplating of feelings, mind nor categories of dhamma in the kaya, but only the contemplating of the kaya. Therefore, determination through isolation is set forth by pointing out the way of contemplating the kaya only in the property called the kaya.

I would like to explain again. Suppose while you are meditating, there may be hardness or heat in any part of your body. Because of that hardness of heat you feel painful. If you pay attention to this hardness or heat as a feeling, it is wrong. According to the Buddha’s teaching, you should pay attention to materiality as materiality. You should not pay attention to materiality as mentality. Because of this, the Buddha taught that you must pay attention to kaya as only kaya. You should not pay attention kaya as vedana, or citta or dhamma.

In the kaya, there is no contemplation of a uniform thing, apart from the big and small members of the kaya. There is no contemplation of a man or woman, apart from such things like head-hair and body-hair. There can be nothing apart from the qualities of primary and derived materiality in a kaya.

If you practise anapana kammatthana systematically up to the fourth jhana stage, strong and powerful light will appear. With the assistance of that light, if you pay attention inside your body, you can see the thirty-two parts clearly. Apart from these thirty-two parts you cannot see anything. The collection of these thirty-two parts is called a man or a woman.

Again, if you practise four elements meditation systematically, you can see small particles. If you can analyse these small particles, you can discern the four types of primary materiality, namely, the earth element, water element, fire element and wind element, and derived materiality, such as colour, smell, taste and nutriment. There can be nothing apart from the primary materiality and derived materiality in this body.

There are three types of seeing: (1) Indeed the character of contemplating the collection of the major and the minor material members, such as head, hands and legs, is like seeing the constituents of a cart. (2) The character of contemplating the collection of the head-hair, the body-hair and so on is like seeing the components of a city. (3) And the character of contemplating the collection of primary and derived materiality is like peeling off the leaves from a plantain-trunk. Or it is like opening an empty fist. Why? Because as soon as both types of primary and derived materiality arise they pass away. There is no permanent substance in them so it is like opening an empty fist. Therefore, the thorough sifting out of the apparently compact is shown by pointing out the body in the form of a collection in many ways.

In this body, apart from the above-mentioned collection, no body, man, woman or anything else is seen. Beings engender wrong belief in many ways in the bare groups of things mentioned above. Therefore the ancient commentator teachers said:

What he sees is not (properly) seen;

What is seen he does not (properly) see;

Not seeing (properly) he is firmly shackled;

And he, the shackled fool, cannot be free from samsara.

I would like to explain this stanza. Every meditator should see the ultimate materiality and mentality. This is what they should see. But if they see ‘this is a man,’ ‘this is a woman,’ ‘this is my son,’ ‘this is my daughter,’ ‘this is my father,’ ‘this is my mother,’ etc, these seeing is what they should not see. This seeing is what is meant by the commentator by saying ‘What he sees is not (properly) seen.’ This is not a proper way of seeing. Why? This seeing will increase one’s defilements. If you see that this is a man, this is a woman, you will have a lot of attachment, anger, etc. So seeing in this way is the foundational cause producing many defilements. We call it micchabhinivesa; it engenders wrong belief in many ways in the bare groups of things mentioned above. ‘What is seen he does not (properly) see.’ They should try to see ultimate materiality and mentality. These are what they should properly see. But what is seen they see as a woman, son, daughter, father, mother etc. This is ‘What is seen he does not (properly) see.’ ‘He does not properly see’ means that he cannot penetrate the ultimate materiality and mentality. If he does not see properly the ultimate materiality and mentality, he is firmly shackled. ‘Shackled’ means that he cannot escape from wrong views. If he sees that ‘this is a man,’ ‘ this is a woman,’ etc, he will have strong attachment to them. If he emphasizes this attachment, he will not be able to remove it. If he cannot remove this attachment, he cannot escape from the round of rebirths. To remove this attachment, how must we practise? We must practise to know the truth, ultimate materiality and mentality. If we do not see ultimate materiality and mentality, and if instead we see this as a man, as a woman, etc, seeing in this way is called delusion, avijja. If there is avijja, strong and powerful attachment will occur. Attachment is called tanha. Repeated attachment is called clinging, upadana. If there are avijja and tanha and upadana, their actions will be formations, savkhara. Their actions may be good or bad. These savkharas are called kusaladhammas and akusaladhammas. Kusaladhammas are wholesome dhammas. Akusaladhammas are unwholesome dhammas. These kusaladhammas and akusaladhammas will produce a new rebirth or a new set of the five aggregates. In this way the round of rebirths will occurs again and again. So the shackled fool cannot be free from samsara.

And here, by the passage: “For the determining of the object by isolating it,” and “for the thorough sifting out of the apparently compact nature of things like continuity,” this too should be understood: This person contemplates the kaya as only a kaya. Why? He sees small particles and he can analyse small particles and he can discern ultimate materiality. And he can also discern ultimate mentality. He pays attention to the ultimate mentality-materiality as only kaya. He does not contemplate it as anything else. What does this mean? In this definitely impermanent, suffering, non-self, ugly body, he does not see permanence, pleasure, a self, or beauty. Body-contemplation, kaya-contemplation, is only the contemplation of the collection of qualities of impermanence, suffering, non-self, and ugliness. He sees ultimate materiality. Before he analyses ultimate materiality, first he sees small particles. At that time he sees that those small particles pass away as soon as they arise. But this is only superficial. He must analyse these small particles and try to penetrate ultimate materiality. As soon as the materiality arises, it passes away so it is impermanent. It is always oppressed by arising and passing away, so it is suffering. There is no permanent self in it, so it is non-self. It is always accompanied by bad colour, bad smell, etc, so it is impure. So he always pays attention to the ultimate materiality as anicca, dukkha, anatta and asubha. 

There is no contemplating of the kaya with reference to a self or to anything belonging to a self. Owing to the contemplating of collections of things like the head-hair, there is the character of contemplating the kaya as a kaya.

The meaning should be understood thus: “Contemplating the kaya as a kaya” is seeing the kaya as a group of all materiality beginning with impermanence step by step. As what is taught in the passage of the Patisambhida that begins with: “In this body, he contemplates according to impermanence and not permanence.”

‘The bhikkhu sees the kaya as a kaya’ means as follows: there are seven types of anupassana:

(1) The bhikkhu contemplate that the kaya is impermanent, not permanent. This is aniccanupassana.

(2) He contemplate that the kaya is subject to suffering, not to happiness. This is dukkhanupassana.

(3) He contemplate that the kaya is non-self, not self. This is anattanupassana. 

(4) If he contemplates by way of anicca, dukkha and anatta, there will occur in his mind turning away from it by way of not delighting in it. This is called nibbidanupassana. It is not a separate anupassana, but a result of aniccanupassana, dukkhanupassana and anattanupassana.

(5) He contemplates kaya not for grasping with attachment. But he contemplates it to get rid of attachment. This is called viraganupassana. How should he practise? He must contemplate the kaya as anicca, dukkha and anatta repeatedly. If he practises in this way, he will be able to get rid of attachment to materiality or kaya.

(6) He contemplates the kaya with thoughts conducive to cessation and not to origination. How should he practise? He must contemplate the kaya as anicca, dukkha and anatta repeatedly. This is called nirodhanupassana.

(7) He contemplates the kaya not by way of taking it up, but by way of giving it up. This is called patinissagganupassana. How should he practise? He must contemplate the kaya, materiality, as anicca, dukkha and anatta. At that time, his anicca insight knowledge, or dukkha insight knowledge or anatta insight knowledge will destroy the defilements temporarily. How? If he sees the impermanent nature, perception of permanence will disappear. The conceit will also disappear. Why does conceit occur? Because they think this is permanent. If they see impermanent nature, conceit cannot occur. So that aniccanupassana can temporarily remove the wrong perception of permanent and conceit. Again he contemplates the kaya, materiality and mentality, as dukkha. If he sees the suffering nature of materiality and mentality, at that time, the perception of happiness and attachment will disappear. So dukkhanupassana can remove wrong perception of happiness and attachment temporarily. Then again he contemplates the materiality and mentality as non-self. If he sees the non-self nature of materiality and mentality, this insight knowledge will remove the perception of self and wrong view of self (atta). So aniccanupassana, dukkhanupassana and anattanupassana can remove defilements temporarily. The meditator’s mind runs toward Nibbana at that time. In Nibbana there is no materiality and mentality, nor anicca, dukkha and atta. There is real happiness in Nibbana.

The Buddha taught that ‘a bhikkhu abides contemplating the kaya as a kaya with ardour, comprehension, and mindfulness.’ Ardour, comprehension, and mindfulness are very important for meditators. “Ardour” can burn the defilements of the three planes of becoming. Ardour is a name for energy.

“Comprehension” means discerning rightly, entirely and equally. Here, rightly means correctly. Entirely means knowing in all ways. Equally means because of proceeding through the higher and higher spiritual attainments.

If a bhikkhu discerns head-hair, body-hair, etc, this discernment is called right discernment. If he discerns ultimate materiality, this discerning is also called rightly discerning or correctly discerning. But partially discerning is not enough. He must discern completely. Completely means, for example, from head-hair to urine and from urine to head-hair internally and externally. Why? Everybody has attachment to thirty-two parts not only internally but also externally. Because of this they married, they have much attachment to each other. So we should practise to discern not only internally but also externally. If you can discern both internally and externally, this is called ‘knowing in all ways.’ We must also discern head-hair, etc, four elements meditation systematically. If we concentrate on the four elements of the head-hair systematically, we can see small particles. If we analyse these small particles, we can see forty-four types of ultimate materiality. If you can see these forty-four types of ultimate materiality, we can say that you know in all ways.

‘Equally means because of proceeding through the higher and higher spiritual attainments.’ How should we practise? Previously I explained that discerning materiality alone is not enough to realise Nibbana; you must also discern mentality. But discerning materiality and mentality alone is not enough to realise Nibbana. You must also discern their causes. You must study dependent origination systematically. Your must try to see the casual relationship between causes and effects. Discerning casual relationship between causes and effects alone is not enough to realise Nibbana. You must also discern ultimate materiality and mentality together with their anicca, dukkha and anatta for higher and higher spiritual attainments to realise Nibbana.

“Contemplating with mindfulness,” means being endowed with mindfulness that takes up the kaya as a meditation object. The meditator contemplates with wisdom after taking up the object with mindfulness. This sentence is very important. For example, there is a ruby here. You must take it with one hand and put it on the other hand. And then you look at that ruby. In the same way, the meditator contemplates with wisdom after taking up the object with mindfulness. After taking up the materiality with mindfulness the meditator contemplate it with wisdom thus: ‘this is rupa,’ ‘this is hardness,’ ‘this is earth-element,’ ‘this is wind-element,’ ‘this is fire-element,’ etc.

Now you are practising anapana. You should first take up the object of anapana. Then you should try to see the object clearly. Taking up the object is called sati, mindfulness. If you see the object clearly, this is called wisdom. So you should contemplate the breath with wisdom after taking it up with mindfulness. Again I will explain. Mindfulness remembers the breath. Wisdom knows the breath clearly. So while you are breathing in and out, you should remember the in-and-out breath. This remembering is called mindfulness. You should try to see or know the breath clearly. This seeing or knowing is called wisdom or comprehension. You must practise with strong and powerful effort. With a lazy mind you cannot see clearly. Strong and powerful comprehension and strong and powerful remembrance of the object are necessary while you are meditating.

In the same way, if you are trying four elements meditation, you must remember twelve types of characteristics one by one. Remembering hardness, roughness, heaviness, softness, smoothness and lightness is called sati. Knowing or seeing these characteristics is called pabba. Trying hard to know these characteristics is called viriya. In the same way, you should try flowing and cohesion. Remembering flowing and cohesion is called sati. Comprehending or seeing flowing and cohesion clearly is called wisdom or pabba or sampajana. Trying to know flowing and cohesion clearly is viriya, effort.

Heat and coldness are fire element. Remembering heat and coldness is called sati. Comprehending or seeing heat and coldness clearly is called wisdom or pabba or sampajana. Trying to know heat and coldness clearly is viriya, effort.

Supporting and pushing are wind element. Remembering supporting and pushing is called sati. Comprehending or seeing supporting and pushing clearly is called wisdom or pabba or sampajana. Trying to know supporting and pushing clearly is viriya, effort.

If you can discern these twelve characteristics again and again from head to feet, then you should overlook your body as one whole unit. While overlooking, if you see these twelve characteristics nearly simultaneously, you should change to discern just four groups. Hardness, roughness, heaviness, softness, smoothness, lightness are the earth element. Flowing and cohesion are the water element. Heat and coldness are the fire element. Supporting and pushing are the wind element. So as a group you should try to see the earth element, water element, fire element, wind element again and again. If you remember the four elements systematically, this remembering is called sati. If you can clearly see these four elements, this clearly comprehending is called sampajana, wisdom. Trying to know and concentrating on these four elements is called viriya, effort. So while you are practising four elements meditation, these three factors, sati, sampajana and viriya, are very important. These three are very important not only in four elements meditation but in all types of meditation. Lazy people cannot attain any higher achievement. Without understanding ultimate materiality and mentality and their causes, one cannot realise Nibbana.

In fact, there is nothing called contemplation without mindfulness. Without mindfulness one cannot remember any object. How can one contemplate that ‘ this is anicca,’ ‘this is dukkha,’ ‘this is anatta.’ Therefore the Buddha said: “O bhikkhus, mindfulness is useful in all circumstances, I declare.”

The subcommentary explains the passage “necessary in all circumstances” as follows: it is desirable everywhere in the state of becoming, in every sluggish and unbalanced state of mind. Or “useful in all circumstances” is that by the help of which the other proper Factors of Enlightenment are capable of being developed. Here, contemplation takes place by means of wisdom that is assisted by mindfulness.

In this case I would like to explain seven enlightenment factors (bojjhavga): (1) the enlightenment factor of mindfulness, sati-sambojjhavga (2) the enlightenment factor of investigation of dhamma, dhammavicaya-sambojjhavga (3) the enlightenment factor of effort, viriya-sambojjhavga (4) the enlightenment factor of pleasure, piti-sambojjhavga (5) the enlightenment factor of tranquility, passaddhi-sambojjhavga (6) the enlightenment factor of concentration, samadhi-sambojjhavga (7) the enlightenment factor of equanimity, upekkha-sambojjhavga. If we distinguish these enlightenment factors, we will find that there are two groups. The enlightenment factor of investigation of dhamma, the enlightenment factor of effort and the enlightenment factor pleasure are one group. The enlightenment factor of tranquility, the enlightenment factor of concentration and the enlightenment factor of equanimity are the other group. The enlightenment factor of mindfulness is in the middle to balance these two groups. There are two types of enlightenment factors, mundane and supramundane. Supramundane enlightenment factors are concomitant with Ariyamagga knowledge, taking Nibbana as an object. Mundane enlightenment factors take kaya, vedana, citta and dhamma as objects.

I would like to explain mundane enlightenment factors with the example of anapana. Now you are trying anapana, mindfulness of breathing, as object of meditation. When you are trying anapana, seven factors of enlightenment are present. For the enlightenment factor of investigation of dhamma, anapana object is dhamma. If you investigate too much, this is problem. Just knowing anapana is enough for you. But systematically we teach you that you should try to know the whole breath whether it is long or short. When we teach in this way, some yogis will investigate too much: whether this breath is long or short? How long? How short? Too much investigation! If you investigate too much, not only the enlightenment factor of investigation of dhamma is excessive but also the enlightenment factor of effort. Then sometimes the enlightenment factor of pleasure will also excessive. That means you may prefer to investigate in this way. So the enlightenment factors of investigation, effort and pleasure are excessive. If these three factors are excessive, your concentration will fall down. At that time, sati, mindfulness is very important. So the Buddha explains that mindfulness is useful in all circumstances. How should you try? At that time you should emphasize the other three enlightenment factors, i.e. tranquility, concentration and equanimity. You must raise up or try to increase them. How? You should just emphasize the breath only. If you emphasize the breath with strong and powerful mindfulness and clear comprehension, slowly concentration will improve. When concentration improves, tranquility and equanimity of mind will appear. Then the enlightenment factors of tranquility, equanimity and concentration will become balanced with the enlightenment factors of investigation of dhamma, and pleasure. When these two groups of enlightenment factors are balanced, concentration will improve. To balance these two groups of enlightenment factors mindfulness is necessary. 

Now most yogis are trying concentration practice. Some are trying vipassana. If you are trying to develop your concentration, the enlightenment factor of concentration is a little bit excessive, it is okay. But too much excessive is not good. If you are trying vipassana, at that time the enlightenment factor of investigation of dhamma is a little bit excessive is okay. Why? While you are trying vipassana, the enlightenment factor of investigation of dhamma is very important. You must investigate that this is materiality, this is mentality, this is cause, this is effect, this is anicca, this is dukkha, this is anatta. So if you are trying vipassana, at that time the enlightenment factor of investigation of dhamma is little bit excessive it is also good. 

In both samatha and vipassana mindfulness is important. Contemplation takes place by means of wisdom that is assisted by mindfulness.

The commentary continues: To point out the things which influence the progress of the yogi’s meditation is the purpose of the words, “with ardour, comprehension, and mindfulness.”

To the lazy state of mind there is the obstacle of mental laxity.

The state of mind that is not clearly comprehending commits blunders of judgment in the business of choosing the right means and in avoiding the wrong.

For example, while you are trying anapana, if you are not clearly comprehending the anapana object, blunders of judgment in your kammatthana business will occur. Blunders of judgment is that you do not know clearly: the breath becomes subtle, I cannot perceive the breath, etc. Why do these occur? Because your comprehension of the anapana object is weak. Mindfulness is also weak. Effort to know anapana object is also weak. When these three factors are weak, you cannot perceive the breath clearly.

The state of mind that is inattentive — the mental state of absence of mindfulness — is incapable of taking up the right means and of rejecting the wrong ones. For example, if you are not so interested in discerning anapana object, you will not see it clearly, because you may pay attention external objects, such as sounds, pains, etc. At that time, mindfulness is very weak. Effort to know breath clearly is also weak. Understanding on the anapana object is also weak. So at that time, this state of mind is incapable of taking up the right means and of rejecting the wrong ones. So strong and powerful effort, comprehension and mindfulness are very important while you are contemplating anapana object. 

When the yogi is not ardent, not clearly comprehending, and not mindful, he does not succeed in accomplishing his object. So please try to be an ardent, clearly comprehending, and mindful person.

After pointing out the things that make up the condition connected with the body-contemplation, the things that make up the condition which should be abandoned are pointed out, “Thus he overcomes covetousness and grief for the world.”

So while you are contemplating kaya as kaya, you must have three dhammas, ardent, comprehension and mindfulness. But you must put away or overcome two dhammas. What are the two? Covetousness and grief. If you cannot abandon these two defilements, you cannot attain higher concentration. So before you are contemplating kaya as kaya or contemplating anapana object or four elements meditation object, you should give up these two defilements. 

“Overcome” refers to the discipline of knocking out an evil quality by its opposite good. Or it refers to the overcoming of evil part by part and through the disciplining or the overcoming of the passions by suppression in absorption.

“For the world.” Here the kaya is the world in the sense of a thing crumbling.

As covetousness and grief are abandoned in feeling, mind, and categories of dhamma too, the Vibhavga says: “It is just the five aggregates of clinging that constitute the world.” The world means five clinging aggregates.

Covetousness stands for sense desire; and grief for anger. As sense desire and anger are the principal hindrances, the abandoning of the hindrances is stated by the overcoming of covetousness and grief.

So according to the Buddha’s instruction, while you are meditating, you must remove all hindrances. There are six hindrances: 
(1) the hindrance of sensual desire,

(2) the hindrance of ill will, 

(3) the hindrance of sloth and torpor, 

(4) the hindrance of restlessness and worry, 

(5) the hindrance of doubt, 

(6) the hindrance of ignorance.

The hindrances are so called because they obstruct the way to a heavenly rebirth or rebirth in a good plane and to the attainment of jhana and Nibbana. According to the Buddha’s Abhidhamma, maranasanna javana is the javana that occurs near the death moment. If the maranasanna javana is an unwholesome one, after death that person will reach one of four woeful planes. So the hindrances obstruct the way to a heavenly rebirth or rebirth in a good plane. In the same way, if there are many hindrances, you cannot attain any jhana or realise Nibbana, because they obstruct the way to the attainment of jhana and Nibbana. For example, while you are meditating, if you have strong desire to take very good excellent food, like chicken, at that time your concentration will slowly fall down. 

The hindrances are mental factors which prevent unarisen wholesome dhammas from arising and which do not allow arisen wholesome dhammas to endure. The first five hindrances are the major obstacles to the attainment of the jhanas, and the sixth hindrance, ignorance, is the major obstacle to the arising of wisdom.

Altogether eight cetasikas are included among the hindrances. In two cases, however, a pair of mental factors is counted as a single hindrance. The Abhidhamma commentaries explain that sloth and torpor, and restlessness and worry, are jointed into compounds because of the similarities in their respective functions, conditions and antidotes. Both sloth and torpor have the function of engendering mental sluggishness. They are conditioned by laziness and drowsiness, and countered by arousing energy. Restlessness and worry share the function of engendering disquietude. They are conditioned by disturbing thoughts, and countered by the development of concentration. 

Why? I want to explain with some examples.

the hindrance of sensual desire. If you have many sensual desires while you are meditating, your concentration will fall down. Sensual desire belongs to lobha group, craving group. In time of the Buddha, there was a bhikkhu called Upananda. He was a relative of the Buddha. But he had strong desire for four requisites. He could not suppress his desire. Because of this reason, he tried hard to get four requisites in unlawful ways. So he could not meditate well. He could not attain any jhana or realise Nibbana although he listened to the Dhamma of the Buddha. So while you are meditating, contentment is very important. ‘santutthi paramam dhanam’ – ‘Contentment is the best wealth.’ If you have no contentment, ‘Oh, today’s food is not good. I don’t like this food.’ If you expect another excellent food, this is a problem. Your concentration will fall down. So you should not complain anything, while you are meditating. If your feet are covered with a pair of leather shoes, the whole world will be covered by leather wherever you go. So if you have contentment, everything is okay for you. There will be no complaint. If there is no complaint, you can meditate well. So contentment is very important while you are meditating. 

Under lobha group there is another hindrance, conceit. Conceit is also a great obstacle to attaining higher concentration and realizing Nibbana. In time of the Buddha, there were five hundred samanas. They were intelligent people. They could study three Vedas completely. But they did not see any essence in Vedas. Because of this reason, they entered into the Buddha’s dispensation and got ordained as bhikkhus. Because they were intelligent they could study three Pitakas and recite them totally. Because of this reason, they thought: ‘The Buddha’s Dhamma was very easy for us. Whatever he teaches we can learn by heart easily. It is not difficult.’ So they had conceit. Because of this conceit they did not pay respect to the Buddha. 

One day the Buddha saw that although these bhikkhu had enough parami to become Arahants in that life, if they could not remove conceit then would fail to become Arahants. So the Buddha tried to remove their conceit. 

Please see these bhikkhus. Their conceit was very strong. They did not pay respect even to the Buddha just because of their intelligence. So if you have this type of conceit, you will not have the desire to pay respect to each other. If you don’t pay respect to each other, your mind will be strong, stout and your conceit will prevent you from reaching any higher concentration and insight knowledge. So you should also try to remove your conceit. You should pay respect to each other. Humble is a very good attitude. 

How did the Buddha remove their conceit? He preached one Sutta called Mulapariyaya Sutta. In that Sutta, the Buddha explained in detailed four types of people. For example, hardness is earth element. Wordling people know earth element as ‘this is I,’ ‘ this is mine,’ ‘ this is my self.’ For example, some yogis may say: ‘Sayadaw, my back is very hard.’ At that time, you pay attention hardness as mine. Is it true? So worldling people pay attention hardness as ‘this is mine.’ Some may think: ‘I am a very hard person.’ So he or she pay attention hardness as ‘I’. Some may have the intention that hardness belongs to self. So worldling people pay attention hardness with tanha, mana and ditthi.

In the same way, water element, fire element and wind element also the Buddha taught. After that the Buddha taught the view of Ariya persons except Arahants, Sotapanna, Sakadagami, Anagami Ariya persons. These three types of Ariya persons also see earth element, water element, fire element, wind element. But they do not pay attention ‘this is mine, this is I, this is self’s element.’ Although they have not removed completely the attachment to four elements and all materiality and mentality, but they do not pay attention ‘this is mine, this is I, this is my self.’ Why? These Ariya persons are called Sekha. These Sekha Ariya persons study samatha and vipassana systematically. They see small particles and can analyse small particles. They can discern ultimate materiality and ultimate mentality. Then can discern their causes. They can see anicca nature, dukkha nature and anatta nature of these materiality and mentality together with their causes. Because of this reason, they know these materiality and mentality are anicca, dukkha and anatta. Because of this reason, they have no much attachment to these materiality and mentality. They have no wrong view, such as ‘this is atta’s materiality,’ ‘this is atta’s mentality,’ etc. But these Sekha Ariya persons see these materiality and mentality as anicca, dukkha and anatta while they are meditating only. When they are not meditating, they see ‘this is a man,’ ‘this is a woman,’ ‘this is father,’ ‘this is mother,’ etc. So they can partially remove the defilements only.

Then the Buddha taught the right view of Arahants. Arahants always see these materiality and mentality as anicca, dukkha and anatta. While they are contemplating concept, such as pathavi kasina, apo kasina, etc, at that time only they know the concept, ‘this is Ananda,’ ‘this is Sariputta,’ etc. 

Then the Buddha explains the right view of Sammasambuddhas. Sammasambuddhas also see these materiality and mentality always as anicca, dukkha and anatta. But Arahants’ right view and Sammasambuddhas’ right view are not the same. Arahants can see the anicca nature, dukkha nature and anatta nature of these materiality and mentality partially. The Buddhas see them completely. I would like to explain with some examples. If you pay attention four elements meditation systematically, you can see small particles. These small particles may be smaller than atoms. If you analyse each small particle, you may discern ultimate materiality partially. Why we say partially? In your body, there are infinite, innumerable small particles. You cannot analyse all small particles. As soon as they arise they pass away quickly. You cannot follow all. Partially you can analyse only. In the same way, in external world if you pay attention four elements meditation systematically, you can see small particles. Maybe in this building, if you pay attention to this building four elements meditation systematically, you can see small particles. How many small particles are there? You cannot calculate. You may analyse partially only. In the same way, all over the world, there are many small particles. You cannot analyse all small particles. You can analyse only partially. But the Buddhas can analyse all small particles within one hundred thousand billion world cycles, without exception.

In the same way the Buddha explain thirty-one planes one by one. While the Buddha was explaining this Dhamma, these five hundred bhikkhus did not understand well. Why? Their knowledge was only learning knowledge, not practical knowledge. Because of this reason, they cannot follow the Dhamma. At that time their conceit slowly fall down. When their conceit fell down, they took kammatthana from the Buddha. The Buddha taught them kammatthana. They meditated well. They attained jhana. Based on these jhanas, they discerned materiality and mentality. They discern their causes. And then they contemplated these materiality and mentality together with their causes are anicca, dukkha and anatta. When their insight knowledge was mature to attain Arahantship, the Buddha taught them a short Sutta called Abhibba Sutta. After listening that Sutta, they attained Arahantship. At capalacetiya of Vesali, the Buddha taught Abhibba Sutta. Please listen a few sentences: ‘Bhikkhus, I taught Dhamma only after knowing with my intellectual knowledge. I never taught Dhamma without knowing by my intellectual knowledge. I taught Dhamma which have their own respective causes. I never taught any Dhamma which have no causes.’ So you should pay respect to the Buddha’s Dhamma, because the Buddha taught these Dhammas after knowing by his intellectual knowledge only. So the Buddha urged them to believe Dhamma. At the end of that Sutta, they became Arahants. So as long as they could not remove their conceit, they could not realise Nibbana. After removing their conceit, they were meditating respectfully. And then they could realise Nibbana. So while you are also meditating, if you have conceit or pride, this is a great obstacle for you to attain any jhana or to attain Nibbana.

(2) the hindrance of ill will. As long as you cannot remove your anger or ill will, your concentration will fall down slowly. For example, Alavaka yakkha. He had strong and powerful anger to the Buddha. As long as he could not remove his anger, he could not attain any concentration or realise Nibbana. But after removing his anger and while he was listening to Dhamma with respectful mind, at that time only he became a Sotapanna.

(3) the hindrance of sloth and torpor. While you are sitting, sleepiness is overwhelming. When sleepiness becomes strong, in your thought process sloth and torpor will also become strong. So while sleepiness is overwhelming, can you concentrate well? No. This is a great hindrance. So you should try to remove sleepiness. At that time in you thought process sloth and torpor are strong. Because of this reason, you should remove this sleepiness by looking at light, or by rubbing your body, ears, eyes, nose, etc. 

(4) the hindrance of restlessness and worry. This is also a strong obstacle to concentration practice. If your mind is restless, while you are trying anapana, you should use counting method to remove restlessness. You should not pay attention different objects except anapana. You should try to stop thinking, talking and quarrelling. 

(5) the hindrance of doubt. While you are meditating, you should have enough faith to the Buddha, the Dhamma and the Savgha, who attain Ariyaship. If you have enough faith doubt will disappear. Especially while you are meditating anapana kammatthana, you should have enough faith that this anapana kammatthana can produce to attain jhana. This faith should be present in your mind. ‘Oh, it is not sure for me to attain jhana.’ This type of doubt will be a great obstacle for your concentration practice. 

Everybody has enough parami to attain jhana, because everybody had been reborn in Brahma world for many times, especially when the world was to be destroyed by fire, water, etc. At that time everybody reached the Brahma worlds. In Brahma worlds, they had been studying many jhanas. Before they attained Brahma worlds, they had to have jhana. After they were reborn in Brahma worlds, they continued to practise jhana meditation. So they have enough parami for jhanas. But because of hindrances, their concentration fell down. So you should have enough faith to the meditation practice.

(6) the hindrance of ignorance. If you try four elements meditation systematically, you can see ultimate materiality. Then you should try to know ultimate mentality and their causes. At that time your insight knowledge will remove the hindrance of ignorance temporarily. If you try systematically vipassana meditation practice up to the Arahantship, the hindrance of ignorance will disappear completely. In this Mahasatipatthana Sutta especially the Buddha emphasizes to remove covetousness and grief.

The satisfaction rooted in bodily happiness, delight in the body, and the falling into erroneous opinion that takes as real the unreal beauty, pleasure, permanence and substantiality of the body are abandoned along with covetousness. The discontent rooted in bodily misery, the non-delight in the culture of body-contemplation, and the desire to turn away from facing the real ugliness, suffering, impermanence and insubstantiality of the body are abandoned along with the overcoming of grief.

Yogic power and skill are shown by the instruction dealing with the overcoming of covetousness and grief. If the bhikkhu can contemplate thirty-two parts of the body clearly and can contemplate ultimate materiality as anicca, dukkha, anatta and asubha, this practice can produce freedom from satisfaction and discontent in regard to bodily happiness and misery, keeping away from delighting in the body, keeping up to delight in the course of body-contemplation. His mind will not be captivated by the unreal, and not running away from the real, because he sees these characteristics clearly by his insight knowledge. Thus these practices produce yogic power. Yogic power is the power of meditation. And the ability to practise these is yogic skill. Yogic skill is dexterity in devoting oneself to meditation.

There is another method to interpret the passage: ‘(A bhikkhu) abides contemplating the kaya as a kaya with ardour, and so forth.’ “Contemplating” refers to the meditation object. “Abides” refers to abides protecting the meditation object which here is the kaya.

In the passage beginning with “ardour,” right exertion (sammappadhana) is referred to by energy. The meditation object proper in all circumstances or the means of protecting the meditation object is referred to by mindfulness and clear comprehension. Or the calm of concentration that is obtained by way of the contemplation on the body is stated by mindfulness. The insight is obtained by clear comprehension. And the fruit of inner culture is obtained through the overcoming of covetousness and grief.

The subcommentary explains thus: The meditation object useful in all circumstances is stated by the taking up mindfulness and clear comprehension. Since through the force of these two qualities there is the protection of the meditation object and suitability of attention for its unbroken practice.

Now you are trying anapana. While you are contemplating breathing in and breathing out, you should have strong and powerful mindfulness on the breath. You should have clear comprehension of the breath. Continuous practice in every bodily posture is necessary.

Further, of these two qualities, mindfulness and clear comprehension, the following is stated in the commentary to the Atthasalini, called the Mula Tika, “To all who have devoted themselves to the practice of any meditation object, to all yogis, these two are things that are helpful, at all times, for the removal of obstruction and the increase of inner culture.”

What is inner culture? Inner culture here especially refers to the destroying of all defilements. If you can destroy all defilements temporarily or completely, there will be the increase of inner culture. ‘citam dantam sukha vaham’ – ‘If your mind is tamed, you can attain every happiness.’ This type of mind free from defilements can carry up to Nibbana.

The commentary continues to explain the passage, “He abides contemplating feelings as feelings… mind as mind… categories of dhamma as categories of dhamma.” Here the repetition of “feelings”, “mind”, “categories of dhamma” should be understood according to the reasons given for the repetition of the word “kaya” in the kaya-contemplation.

There are three feelings: pleasant, painful, and neither painful nor pleasant. These are only mundane. Mind is only mundane, and categories of dhamma also are only mundane.

“Contemplating feelings as feelings” means, feelings should be contemplated only as feelings. You should not contemplate feelings as kaya, or mind, etc. The same applies to “contemplating mind as mind” and “contemplating categories of dhamma as categories of dhamma.”

Some may further ask: “How should feelings be contemplated?” Pleasant feelings should be contemplated as suffering because they actually are suffering. Painful feelings should be contemplated as a thorn because they produce trouble. And the neither painful nor pleasant feelings should be contemplated as impermanent because of non-mastery or dependence and so forth.

Accordingly, the Buddha said:

Who sees pleasure as suffering,

Who sees pain as a thorn,

Who sees the neutral peace that is free from 

Pleasure and pain as impermanent; 

That bhikkhu will correctly understand,

And go his way calmly.

The subcommentary explains: “Who sees pleasure as suffering,” means who sees with the eye of wisdom that pleasant feelings are suffering because of change. As soon as they arise they pass away, so they are impermanent. “Who sees pain as a thorn,” means who sees painful feelings as damage-causing, piercing in, and as a thing hard to drive out. This is also one type of dukkhanupassana. “The neutral peace” means that the feeling of equanimity is peaceful, because it is not as gross as pain and pleasure, and because it is restful by nature.

All three types of feelings are impermanent because they cease after their arising. They are temporary and in a state of constant negation. To see feelings in this way is to see the neutral peace of the neither painful nor pleasant feelings as fleeting. And one who sees in this way is indeed the bhikkhu who will rightly understand and go his way calmly.

The commentary continues: Further, simply all feelings should be contemplated as suffering. For this has been said by the Exalted One: “All that is felt is in suffering, I say.” It is because that all feelings are always oppressed by arising and passing away.

All should be explained according to the Arahat-nun Dhammadinna spoke (to her former husband Visakha, in the Cula Vedalla Sutta of the Majjhima Nikaya): “Friend Visakha, pleasant feeling is agreeable while it lasts and is disagreeable when it changes. Painful feeling is disagreeable while it lasts and agreeable when it changes. The neither painful nor pleasant feeling is agreeable when its existence is known and disagreeable when that not known.”

The feelings should also be seen according to the seven contemplations beginning with that of impermanence, mentioned above.

(1) Aniccanupassana. You must contemplate feelings as impermanent, because as soon as they arise they pass away.

(2) Dukkhanupassana. You must contemplate feelings as suffering, because they are always oppressed by arising and passing away.

(3) Anattanupassana. You must contemplate feelings as non-self, because there is no stable substantiality in these feelings.

(4) Nibbidanupassana. If you pay attention the above three characteristics systematically, there will occur nibbidanupassana, viraganupassana, nirodhanupassana and patinissagganupassana. These four anupassanas are the results of aniccanupassana, dukkhanupassana and anattanupassana. If you contemplate feelings as anicca, dukkha or anatta alternatively, when your insight knowledge is mature, disenchantment will appear. This is called nibbidanupassana.

(5) Viraganupassana. If you contemplate feelings as anicca, dukkha or anatta alternatively, attachment to these feelings will disappear temporarily. It is called viraganupassana.

(6) Nirodhanupassana. If you pay attention these three characteristics on feelings, defilements will cease temporarily. This cessation is called nirodhanupassana.

(7) Patinissagganupassana. This contemplation enables you to run in the way of Nibbana. So it is called patinissagganupassana.

Mind and categories of dhamma too should be contemplated upon by way of the diversity of the division of object (arammana), dominance (adhipati), conascence (sahajata), plane (bhumi), causal action (kamma), result (vipaka), non-causative functional process (kriya), and so forth (adi), beginning with impermanence and by way of mind that is with passion and so forth that come down in the later passages of this Sutta.

Mind and categories of dhamma appear taking object, such as color, etc. So by way of object also you can contemplate mind and categories of dhamma. I would like to explain a little bit more. If you want to contemplate cakkhudvara thought process, for example, first you should discern cakkhupasada, eye base, and bhavanga, mind door. Then you should pay attention the colour of a group of small particles. When this colour impinges both doors simultaneously, cakkhudvara thought process will occur. At that time you can discern the mentality of cakkhudvara thought process as anicca, dukkha and anatta. Is this cakkhudvara thought process, consciousness is mind, concomitant mental formations are categories of Dhamma. So cittanupassana and dhammanupassana both together you can study in this way. You can study clearly when you study ultimate mentality. When you can discern ultimate mentality, you will understand in detail. We will discuss this again when we reach cittanupassana and dhammanupassana cessions. 

Categories of Dhamma should be contemplated by their peculiar characteristics (salakkhana) of contact (phassa) and so on; by their general characteristics (samabba lakkhana) of impermanence and so on; by their empty nature (subbata dhamma), namely emptiness of a self. Categories of Dhamma should be contemplated by the seven contemplations of impermanence and so forth, and by the divisions of what is present and what is absent and so forth as mentioned in this Sutta.

If in the meditator’s body, which is called the world, covetousness and grief are abandoned, in the worlds of his feelings and so forth too, these are abandoned. This especially refers to supramundane path.

Still, everywhere, the abandoning of the defilements has been explained according to the different types of people and according to different subjects of the Foundation of mindfulness. Or it can be understood like this: It is explained in this manner in order to indicate that the abandoning of the defilements in one object implies the abandoning of the defilements in the remaining objects. 

 The subcommentary explains: Therefore, it is not fit to speak again of the abandoning of these. For when the defilements are abandoned, they are not abandoned separately in one object after another. For instance, the defilements pertaining to the kaya are not first abandoned and then those belonging to the feeling and so forth are abandoned in succession. But the defilements of all objects are abandoned when the defilements are abandoned in one object. This is especially the power of supramundane noble path.

That is due to the fact that only the defilements which can arise in the future are capable of being abandoned through the scorching out of the causes by the attainment of the path. Or they are temporarily abandoned through the observance of virtue and the development of absorption, which make the causes temporarily powerless. Past defilements and those arising in the present are beyond the scope of abandoning.

These defilements are called latent tendency, anusaya. Anusaya does not arise as arising stage (uppada), static stage (thiti) and perishing stage (bhavga). They are latent tendency in your nama-rupa process, materiality and mentality process. They may say these are future defilements, but these are not really future defilements. Because they are really future defilements they must occur as arising stage, static stage and perishing stage in the future. But they cannot arise in future also. So they are really not future defilements, but possibility only. If the Ariyamagga does not arise, these anusaya may arise in future as uppada, thiti and bhavga. But because of the Ariyamagga they cannot arise in future as uppada, thiti and bhavga. So they are called anusaya, latent tendency. 

I would like to explain with one example. There is a mango tree. Now there is no mango fruit. But some day there may appear fruits. So now we can say that in that mango tree there is still energy to produce fruits in future. In the same way, the latent tendency, anusaya, is not present in your materiality and mentality process, which is like mango tree. Anusaya is like the energy to produce mango fruits. Although now these defilements do not appear as uppada, thiti and bhavga, if they are not destroyed by Ariyamagga, there is still possibility for them to appear in future because of ayonisomanasikara, wrong attention, depending on different types of objects. So this possibility is latent tendency, anusaya. 

The abandoning of the defilements of one object in the thought-moment of the Path is in fact the abandoning of the defilements of all objects. It is right to say that, truly, the defilements are abandoned by the Noble Path, Ariyamagga. This is the power of supramundane path.

I would like to explain a little bit more. You have discerned ultimate materiality and mentality. You have discerned their causes. Then you contemplate these ultimate materiality and mentality together with their causes as anicca, dukkha and anatta. While you are contemplating materiality or mentality as anicca, dukkha or anatta, you may realise Nibbana. If you realise Nibbana while contemplating materiality as anatta, your Ariyamagga will destroy the defilements which arise dependent on materiality. In the same way, that Ariyamagga would also destroy the defilements which would arise dependent on ultimate mentality. In the same way, while you are contemplating feelings as anicca, dukkha or anatta, you may realise Nibbana. Then your Ariyamagga will destroy not only the defilements which arise dependent on feelings but also those which arise dependent on ultimate materiality mind, and categories of Dhamma. You should also understand in the same way while you are contemplating mind and categories of Dhamma as anicca, dukkha or anatta. 

What is abandoning of the defilements for one person is not necessarily the abandoning of the defilements for another person. Reference to the different types of people is made to point out this fact of possible difference of method by way of object. This is the power of supramundane noble path, Ariyamagga. 

Now I would like to explain the power of mundane noble path. What is abandoned temporarily by mundane meditation in the kaya is not suppressed in the feelings and the other objects.

Even if covetousness and grief should not occur in the feelings and the other objects when it is suppressed in the kaya, it should not be stated that owing to efficient rejection by meditation there is no covetousness and grief in the other objects. Therefore, it is all right to speak of the rejection of covetousness and grief again in feelings and the other objects. Because of this reason, in every anupassana the Buddha repeats to put off covetousness and grief in the world. The power of mundane Noble Eightfold Path is not so strong as supramundane Noble Eightfold Path. Mundane Noble Eightfold Path can arise repeatedly along the insight knowledge. But supramundane Noble Eightfold Path arises only once. So the powers are not same. 

The defilements abandoned in one object are abandoned in the remaining objects, too. This statement refers to the supramundane meditation of Foundation of mindfulness. In the case of mundane meditation the rejection is stated everywhere with reference to bare non-occurrence of the defilements. 

This is the explanation of introduction of Mahasatipatthana Sutta. Now I would like to discuss kayanupassana satipatthana, contemplation on the kaya, in detail. Number one is mindfulness of breathing, anapana kammatthana.

CONTEMPLATION OF THE BODY

A. Mindfulness of Breathing

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

‘Here, bhikkhus, a bhikkhu goes to the forest, or to the root of a tree or to an empty place. Then he sits down cross-legged, keeps his body erect and establishes mindfulness towards the breath. He breathes in mindfully; he breathes out mindfully. When he breathes in long, he understands: “I breathe in long.” When he breathes out long, he understands: “I breathe out long.” When he breathes in short, he understands: “I breathe in short.” When he breathes out short, he understands: “I breathe out short.” He trains thus: “I shall breathe in experiencing the whole breath.” He trains thus: “I shall breathe out experiencing the whole breath.” He trains thus: “I shall breathe in tranquilizing the whole breath formations.” He trains thus: “I shall breathe out tranquilizing the whole breath formations.”’

‘Just like a skilled turner or his apprentice, while he makes a long turn he understands: “I make a long turn.” While he makes a short turn, he understands: “I make a short turn.” In the same way, when a bhikkhu breathes in long, he understands: “I breathe in long.” When he breathes out long, he understands: “I breathe out long.” When he breathes in short, he understands: “I breathe in short.” When he breathes out short, he understands: “I breathe out short.” He trains thus: “I shall breathe in experiencing the whole breath.” He trains thus: “I shall breathe out experiencing the whole breath.” He trains thus: “I shall breathe in tranquilizing the whole breath formations.” He trains thus: “I shall breathe out tranquilizing the whole breath formations.”’

This is the instruction of the Buddha for anapanasati. This instruction is especially for attainment of jhana. “Here” means in this Dispensation of the Buddha. By the word “here,” dispensations other than the Buddha’s are excluded as they do not teach anapana contemplation in the complete way it is taught in the Buddhadhamma. Outside the Buddha’s dispensation there is no one who can teach anapana in the complete way. It is taught in the Buddha’s dispensation only. For it is said: “Here we find a (true) samana; other schools are empty of samanas.”

The Buddha instructs suitable places for meditators. How? “A bhikkhus goes to the forest… or to an empty place.” This makes clear what is an abode appropriate to the meditator for the cultivation of mindfulness.

The mind of the meditator had dwelt on visual and other objects for a long time (before he became a samana). It does not like to enter the road of meditation. And just like a wild young bull devoted to a cart, it runs off the road.

A cowherd wishes to tame a wild calf nourished entirely on the milk of a wild cow. He leads that calf away from the cow to a stout post firmly sunk in the ground and then ties it to it. When that calf jumps here and there it finds that it is impossible to run away. Then it crouches down or lies down at that very post. In the same way, the bhikkhu wants to tame the wild mind that has for a long time been nourished on the tasty drink of visible and other objects. He leads the mind from visible and other objects and ushers it into a forest, to the foot of a tree or to an empty place. Then he ties that mind to the post of the object of Foundation of mindfulness, such as anapana, with the rope of mindfulness. The mind of the bhikkhu will also jump here and there. When it cannot obtain the objects it had long grown used to and finds it impossible to break the rope of mindfulness and run away, it will finally sit or lie down at that very object by way of access and full absorption. 

Therefore, the ancient commentators said:

As one who wants to break a wild young calf

Would tether it to stout stake firmly, here,

In that same way the yogi should tie fast

To meditation’s object his own mind.

In this way this abode becomes appropriate to the meditator. Therefore, it is said, “This makes clear what is an abode appropriate to the meditator for the cultivation of mindfulness.”

The meditation object of mindfulness on in-and-out-breathing is not easy to accomplish without leaving the neighbourhood of a village because sound is a thorn to absorption. In a place that is not yet a township it is easy for the meditator to take up this meditation object. Therefore, the Exalted One pointing out the abode suitable for that, spoke the words, “goes to the forest, or to the root of a tree, or the an empty place.”

The Buddha is like a master of the science of building sites because he pointed out the suitable abode for yogis.

After a master in the science of selecting building sites has seen a stretch of ground good for building a town and has considered it well from all sides, he advises: “Build the town here.” When the building of the town is completed he receives high honour from the royal family. In the same way, after the Buddha has well considered from all points the abode suitable for the meditator he advises: “This meditation object should be chosen.” When Arahantship has gradually been reached by the yogi, the yogi expresses his gratitude and admiration with the words: “Certainly, the Exalted One is the Supremely Awakened One.” The Buddha receives great honour.

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

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

As a leopard lies in ambush and captures beasts,

So does this son of the Awakened One, 

The striving man, the man of keen vision,

Having gone into the forest seize therein

Fruition that truly is supreme.

And so the Exalted One said “goes to the forest”, and so forth to point out the fit place for speedy exertion in the practice of meditation.

“Keeps his body erect” means to keep the vertebrae in such a position that every segment of the backbone is placed upright and end to end throughout. The body is held straight, waist upwards. So while you are meditating please keep your body erect. If you put is this way, there will be no pain in your back.

“Establishes mindfulness towards the breath,” means to fix the attention by directing it towards the breath that is in front. What is the meaning? If you are trying anapana, you must establish mindfulness towards the anapana object, the breath. If you are trying four elements meditation, you must establish your mindfulness towards the object of four elements meditation. You should direct you attention towards your meditation object, not towards your houses.

“He breathes in mindfully; he breathes out mindfully,” means that he breathes in and out without abandoning mindfulness. Mindfulness is very important. Here mindfulness means especially remembrance. If you remember your breath object on the nostrils or upper lip, when your mindfulness is strong and powerful, concentration will improve. When concentration improves, you can see nimitta, sign. If you can concentrate on the nimitta systematically, you can attain jhanas up to the fourth jhana. 

How should you breathe in mindfully? How should you breathe out mindfully? The Buddha instructed that 'When he breathes in long, he understands: “I breathe in long.” When he breathes out long, he understands: “I breathe out long.”’ When he breathes in long, how does he understand, ‘I breathe in long’? When he breathes out long, how does he understand, ‘I breathe out long’? In this jhana stage there are four stages. (1) long breath (2) short breath (3) whole breath (4) subtle breath. In any of these four stages you can attain jhana. How can you attain jhana? He breathes in a long breath during a long stretch of time, and he breathes out a long breath during a long stretch of time, and he breathes in and out long breaths each during long stretches of time. Three steps: (1) in-breath is long (2) out-breath is long (3) both in-breath and out-breath are long. 

As he breathes in and out long breaths each during a long stretch of time, zeal (chanda) arises in him. Zeal is very important while you are meditating. While you are meditating if you have not enough zeal or desire to attain higher concentration and if you have much laziness, there will be problems. So strong and powerful desire while you are meditating is very important. With zeal he breathes in a long breath finer than the last during a long stretch of time. With zeal he breathes out a long breath finer than the last during a long stretch of time. And with zeal he breathes in and out long breaths finer than the last, each during a long stretch of time. 

In this case you should understand three stages combine together. Three stages means: (1) long breath (2) the whole breath (3) subtle or fine breath. That means while you are breathing a long breath, you must try to know the whole long breath. If that breath becomes subtle, you should try to know the whole subtle long breath. But if the breath is not yet subtle, you should try with the intention that this breath must be subtle. If you try in this way, when you concentration improves, the whole breath will becomes subtle. At that time you should try to know the whole subtle long breath. So you should have enough desire, strong and powerful eagerness to know the whole long subtle breath. If you have strong enough desire or zeal, you may succeed in doing so. 

As with zeal he breathes in and out long breaths finer than the last, rapture (piti) arises in him. With rapture he breathes in a long breath finer than the last during a long stretch of time. With rapture he breathes out a long breath finer than the last during a long stretch of time. And with rapture he breathes in and out long breaths finer than the last, each during a long stretch of time. In this case, rapture (piti) is very important. While you are meditating if you have no rapture, your concentration cannot improve. You must have strong desire and rapture. When will this rapture appear? If you can concentrate the whole subtle long breath completely, your concentration will improve. When you concentration improves, naturally rapture appears in your mental thought processes. While you are meditating, if you have much agitation or wandering mind, it is not possible to attain rapture and higher concentration. 

As with rapture he breathes in and out long breaths finer than the last, the mind turns away from the long in-and-out-breathings, (turns to the nimitta) and equanimity (upekkha) stands firm.

For the short breath also in the same way explained in detailed in the Patisambhida Magga. So in long breath there are three together: long breath, whole breath and subtle breath. You should try to know the whole subtle subtle breath. If your breath is short, in the same way, you should try to know the whole subtle short breath. Short, whole and subtle three together. If you have enough zeal and rapture and you try in this way, your concentration will improve. When your concentration improves, the breath becomes finer and finer. At that time you should not disappoint: ‘Oh, my breath is not clear.’ Because of this reason if you have much agitation, this is a problem. Your concentration will fall down. The breath becomes finer and finer is very good stage. Why? When nimitta appears your mind will stick to nimitta. At that time if you know the breath as well as nimitta, both objects will be there. Sometimes you may pay attention nimitta, sometimes you may pay attention the breath. Then your concentration will not improve. Because of this reason, when breath becomes finer and finer, it is very good. You should not disappointed. You must concentrate on that fine breath. 

But you should know this fact: you should not purposely try to make the breath long or short. You should not try to make the breath subtle intentionally. If you try in this way, your effort will be excessive. Enlightenment factor of investigation of dhamma will be excessive. When they are excessive, concentration will decrease. So you should not try to make the breath long or short purposely or to make the breath subtle. Please allow your breath to appear in a natural way. In this way, natural way is better. When your concentration improves, sometimes the breath may be long, sometimes it may be short. No problem. When your concentration improves, you should try to know the whole breath. whether the breath is long or short you should try to know the whole breath. when your concentration further improves, with the intention you should try to know the whole subtle breath. When it is long you should try to know the whole subtle long breath. When it is short you should try to know the whole subtle short breath. Just intention is enough. But purposely you should not try to make the breath long, or short or subtle. If you try in this way, nimitta will appear. When nimitta appears, your mind will automatically stick to the nimitta. At that time equanimity of mind will stand firm.

Then the Buddha explains separately the whole breath. As regards the passage: “He trains thus: ‘I shall breathe in experiencing the whole breath.’ He trains thus: ‘I shall breathe out experiencing the whole of breath.’” He trains himself with the following idea: “I shall breathe in making known, making clear to myself the beginning, middle, and end of the whole body of in-breaths. I shall breathe out making known, making clear, to myself the beginning, middle, and end of the whole body of out-breaths. ” And he breathes in and out with consciousness associated with the knowledge that makes known, makes the breaths clear to himself.

In this case you should not misunderstand. It is not necessary to note, ‘this is the beginning, this is the middle, this is the end.’ Just knowing the whole breath is enough. 

To a bhikkhu in the tenuous, diffused body of in-breathing or body of out-breathing only the beginning is clear; not the middle or the end. He is able to take up only the beginning. In the middle and at the end he has trouble. To another only the middle is clear and not the beginning or the end. To a third only the end is clear. The beginning and the middle are not clear and he is able only to take up the breath at the end. He has trouble at the beginning and at the middle. But to a fourth all the three stages are clear and he is able to take up all. He has trouble nowhere. For pointing out that this meditation object should be developed following the example of the fourth one, the Buddha said: “He trains thus: ‘I shall breathe in experiencing the whole breath.’ He trains thus: ‘I shall breathe out experiencing the whole breath.’”

Since in the earlier way of the practice of this meditation there was nothing else to be done but just breathing in and breathing out, it is said: When he breathes in long, he understands: ‘I breathe in long’ When he breathes out long, he understands: ‘I breathe out long.’ When he breathes in short, he understands: ‘I breathe in short.’ When he breathes out short, he understands: ‘I breathe out short.’ And since thereafter he should endeavour to bring about knowledge and so forth, it is said, “I shall breathe in experiencing the whole body.”

So you must try the whole long breath and the whole short breath. When it is long you should try to know the whole long breath. When it is short you should try to know the whole short breath. But purposely you should not make long or make short. Please allow your breath in a natural way.

As regards the passage: “He trains thus: ‘I shall breathe in tranquilizing the whole breath formations.’ He trains thus: ‘I shall breathe out tranquilizing the whole breath formations.’” He thinks: I shall breathe in and out, quieting, making smooth, making tranquil and peaceful the activity of the in-and-out-breathing. And in that way, he trains himself.

In this connection, coarseness, fineness, and calm should be understood thus: Without contemplative effort, the body and the mind of this bhikkhu are distressed, coarse, the in-and-out-breathings, too, are coarse and proceed uncalmly. The nasal aperture becomes insufficient and he has to breathe through the mouth, too. But when the body and the mind are under control then the body and the mind become placid, restful. When these are restful, the breathings proceed so fine that the bhikkhu doubts whether or not the breathings are going on.

The breathing of a man who runs down from a hill, puts down a heavy burden from his head, and stands still is coarse. His nasal aperture becomes insufficient and he breathes through the mouth, too. But when he rids himself of his fatigue, takes a bath and a drink of water, and puts a wet cloth over his heart and is sitting in the shade, his breathing becomes fine. And he is at a loss to know whether it exists or not. Comparable to that man is the bhikkhu whose breaths become so fine after the taking up of the practice of contemplation that he finds it difficult to say whether he is breathing or not. What is the reason for this? Without taking up the practice of meditation he does not perceive, concentrate on, reflect on, or think over, the question of calming the gross activity of the breaths. But with the practice of meditation he does. Therefore, the activity of the breath becomes finer in the time in which meditation is practised than in the time in which there in no practice. So the ancient commentators said:

“In the agitated mind and body the breath is of the coarsest kind. In the unexcited body, it is subtle.”

How does he train himself with the thought: “I shall breathe in tranquilizing the whole breath formations. I shall breathe out tranquilizing the whole breath formations.”? What are the whole breath formations (kayasavkhara)? Those things of the breaths, those things bound up with the breath, are the whole breath formations. He trains himself in causing the whole breath formations to become composed, to become smooth and calm. He trains himself thinking thus: Tranquilizing the whole breath formations by (quieting) the bodily activities of bending forwards, sideways, all over, and backwards, and calming the moving, quivering, vibrating, and quaking of the body, I shall breathe in and out. I shall breathe in and out, Tranquilizing the whole breath formations by way of whatever peaceful and fine bodily activities of non-bending of the body forwards, sideways, all over and backwards, of non-moving, non-quivering, non-vibrating, and non-quaking of the body.

In this case you should purposely not try to tranquilize the breath. you should have the intention to become subtle your breath. If you have intention it is enough. You should not purposely to make the breath to become subtle. If you purposely to make the breath subtle, tiredness will appear and your concentration will fall down. So if you have the intention to make your breath subtle, it is enough. When your breath becomes fine and subtle you should try to know the whole subtle breath. When it is long you should try to know the whole subtle long breath. When it is short you should try to know the whole subtle short breath. Intentionally you should not try to make breath long or short in this case. It is not necessary to note ‘this is subtle,’ or ‘this is coarse,’ or ‘this is long,’ or ‘this is short.’ Just knowing is enough. If you know along the subtle whole breath, it is enough.

If you can concentrate on the whole subtle breath more than one hour or two hours in every sitting, your concentration will improve. At that time you should try continuously. Please stop thinking. Please stop talking. In every bodily posture, you must pay attention to the breath only. While you are walking please pay attention only your breath. While you are doing anything, please pay attention to your breath. In every bodily posture you should pay attention the breath. While standing, lying down, walking, etc. you must pay attention breath. Except breath you should not pay attention any objects. 

When your breath become subtle you should not disappointed. Subtle breath is better. If you can discern the whole subtle breath continuously for more than one hour, in every sitting, very soon nimitta may appear. 

Indeed, to that yogi training in mindfulness of in- and out-breathing according to the method taught here, the four absorptions arise based on the anapana nimitta (concentration sign of in- and out-breathing; counter image — patibhaga nimitta).

I would like to explain a little bit more. If you can concentrate on the whole subtle breath, whether it is long or short, continuously more than one hour, successively more than three days, usually nimitta begins. But for some meditators, light appears first. For some meditators, nimitta appears first. You should differentiate nimitta and light. There are the sun and sunlight. The sun and sunlight are not the same. In the same way nimitta is one thing, light is another. Light is everywhere. Everywhere means in every direction surrounding your body. I have explained light for many times. I would like to explain again. Most consciousnesses that arise dependent on heart base can produce many small particles. Each consciousness can produce many small particles. If you analyse these small particles, you can see at least eight types of materiality, namely earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence. Among these eight types of materiality, there is colour. If the consciousness is concentrated one, it is powerful and its colour can produce brilliant light. Because of that concentrated mind, the colour in each small particle produced by it becomes bright. When your concentration is very strong and powerful, brilliant light will appear in every direction around your body. But anapana nimitta must be on the nostrils only. Sometimes it may be long, sometimes round. No problem. But you should not pay attention to the light. You should concentrate on breath only. At that time breath will become subtle. When breath becomes subtle strong and powerful effort to know the subtle breath, strong and powerful investigation of dhamma are necessary. Or in another way, strong and powerful comprehension of the breath and strong effort to know the breath are necessary. Strong and powerful mindfulness is also necessary. With strong and powerful mindfulness and strong and powerful comprehension on the breath, if you try hard to know the breath clearly, your concentration will improve. When your concentration improves, usually nimitta appears on the nostrils.

The small particles produced by concentrated mind are called cittaja rupa kalapas. Among these cittaja rupas there is tejo. That tejo can produce new generations. How many? It depends on the power of concentrated mind. One thought moment of concentrated mind produces many small particles. In each small particle there is also tejo element. That tejo element also can produce many new generations of small particles. In these small particles there is also colour. That colour is also bright. The small particles produced by tejo element are called utuja rupas. These utuja rupas are spreading not only internally but also externally. Depending on the power of concentrated mind they spread. When concentrated mind is very strong and powerful, the light spreads to far away places. When the concentrated mind is less powerful, the light will spread a few inches only. So the colours of cittaja rupas are internally only. But the colours of utuja rupas are both internally and externally. You should differentiate nimitta and light. Light is the colour of these cittaja rupa and utuja rupa small particles.

What is nimitta? I would like to explain about nimitta. When your concentration improves, breath becomes nimitta. Breath is also produced by mind. It is also cittaja rupa. If you can pay attention four elements meditation systematically on breath, you can see small particles. If you analyse these small particles, you will see at least night types of materiality, namely, earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence and sound. Among these there is colour. That colour becomes bright. But in breath there are many small particles, not only one. The colour of one small particle combines together with that of other small particles. Then many yogis think this is continuous or as a compactness. If your concentration improves, these colours become brighter and brighter. Usually for the beginners the nimitta is not stable. At that time you should pay attention the nimitta. You should just emphasize on the breath only. When your concentration on the breath becomes stable and deep enough, nimitta will also become stable and bright. In the beginning stage nimitta is gray. When concentration improves nimitta becomes white. Depending on the mind or perception, nimitta may change. Sometimes it may be long. Sometimes it may be round. Sometimes it may be red. Sometimes it may be yellow. But you should not pay attention its colour, form or shape. You should just pay attention to breath in the beginning stage. While you are paying attention to the breath, automatically the mind will stick to nimitta when the breath unifies with the nimitta. When the breath and the nimitta unify together automatically the mind will stick to the nimitta. At that time you should just pay attention nimitta, not breath. If you pay attention sometimes breath, sometimes nimitta, your concentration will fall down gradually.

Again please also note this point. That sign (nimitta) is produced by mind or by perception. It is a group of small particles. In each small particle there is fire element. That fire element can also produce new generations. The small particles produced by concentrated mind arise dependent on your body or on the nostrils. But the utuja rupas produced fire element in each small particle are spreading not only on the nostrils but also far away from the nostrils. So sometimes you may observe that your nimitta is very long. But in this case you should not pay attention colour or form or shape of nimitta. Depending on your perception that is concomitant with your concentration, if you pay attention colour, form or shape, they will be always changing. Sometimes may be red, sometimes may be yellow, sometimes may be blue, sometimes may be long, sometimes may be short. If nimitta is always changing, your concentration will fall down. You cannot attain any jhana.

If your mind sticks to nimitta you should just pay attention to nimitta. You should emphasize only nimitta, not breath. If you can concentrate on nimitta, nimitta will become white. You should concentrate on that white nimitta. Then slowly nimitta becomes bright, like morning star. At that time automatically your mind will sink in the nimitta. This is called absorption. But for beginners this is a very important stage. 

The commentary explains this stage with a universal monarch baby. The mother queen who gets the universal monarch baby sees her son with her physical eyes. At that time she respectfully guards her son not to die. In the same way the yogi should also guard his nimitta with respectful mind. In every bodily posture he must emphasize his nimitta. For example while you are walking, please stop on a corner of your walking path. Please pay attention your breath. When nimitta appears please concentrate on the nimitta. When strong and powerful concentration appears you should walk slowly by paying attention on the nimitta only. In this way in every bodily posture you should just emphasize on the nimitta. This is the will power. You have this will power. Please try hard. You can succeed. Lazy mind cannot produce to attain higher stage. So in this case ardor, comprehension on the counter sign and mindfulness are very important. In every bodily posture you must try hard. If you try in this way very soon your mind will sink into the nimitta. This is called absorption. But for beginners this absorption will not last long. But you should not give up. You should try again and again. If you try hard with strong and powerful comprehension and mindfulness you may succeed to maintain your concentration to the nimitta for a long time. But in the beginning stage, entering into jhana absorption must be more. Reflecting jhana factors must be less. If you reflect jhana factors frequently, your concentration will fall down. So please try entering into jhana absorption more time. 

Your absorption must be deep and stable. When your absorption becomes deep and stable for more than one or two hours, it is better. Please try for three at least in this way. In every sitting if you can concentrate on that patibhaga nimitta more than one hour, or two hours or three hours for three days, you can reflect jhana factors. If you want to reflect jhana factors, first you must try strong and powerful and deep absorption more than one hour. Emerging from that absorption please reflect your bhavanga, which arises dependent on your heart base. So you should pay attention inside the heart to discern bhavanga. Usually in this case many yogis cannot differentiate bhavanga and nimitta. If they pay attention bhavanga, they see the same anapana nimitta inside the heart. They think that is bhavanga. Actually that is not bhavanga. Bhavanga is like a mirror inside the heart. ‘pabhasala mitam bhikkhave cittam’ – ‘bhikkhus the bhavanga consciousness is brilliant.’ brilliant colours are coming out from that bhavanga consciousness. This is mentioned in accharasavghata chapter of Avguttara Nikaya. Bhavanga mind can produce brilliant light. Bhavanga is not bright. Bhavanga is another. Bhavanga is also a kind of consciousness. It can also produce small particles. Among these small particles, there is colour. That colour is also bright. Among these small particles there is also tejo element. That tejo element can also produce new generations. Among these generations there are also colours. These colours are also bright. So this brightness only. Bhavanga is one thing. Light is another. Bhavanga is like a mirror inside the heart. But reflecting bhavanga for a long time will reduce your concentration. So emerging from the absorption on the anapana patibhaga nimitta you should reflect bhavanga for a few seconds only. If you reflect for two or three minutes, your heart will be painful and your concentration will fall down. So if you can discern bhavanga within a few seconds, it is okay. But if you cannot, please pay attention anapana patibhaga nimitta again. Strong and powerful absorption on the patibhaga nimitta is necessary. Patibhaga nimitta also must be brilliant and bright. At that time again please pay attention bhavanga. In this way if you try frequently, you may understand bhavanga. If you can discern bhavanga, please pay attention again anapana patibhaga nimitta. When strong absorption appears and brilliant light appears please discern bhavanga. At that time you will see inside bhavanga this patibhaga nimitta appears. While you are standing in front of a mirror, you see your face inside the mirror. In the same way inside bhavanga you will see the anapana patibhaga nimitta. When anapana patibhaga nimitta impinges bhavanga, mind door, you can discern five jhana factors, namely, vitakka, vicara, piti, sukha and ekaggata. 

Vitakka is the application of the mind to the anapana patibhaga nimitta. Vicara is the sustained application of the mind to the anapana patibhaga nimitta. Piti is rapture or joy on the anapana patibhaga nimitta. Sukha is happiness or pleasant feeling on the anapana patibhaga nimitta. Ekaggata is one-pointedness on the anapana patibhaga nimitta. Altogether there are five jhana factors. When you discern these five jhana factors, first you should discern them one by one. You should pay attention anapana patibhaga nimitta. Strong and powerful absorption must be more than one hour. Emerging from that absorption, you should discern bhavanga first. After discerning bhavanga when anapana patibhaga nimitta appears in bhavanga, you should discern vitakka. If you can discern clearly, please pay attention again anapana patibhaga nimitta outside your nostrils. When strong and powerful absorption appears, emerging from that absorption, again in the same way you should discern vicara. In the same way you should try piti, sukha and ekaggata, one by one. If you can discern these five jhana factors one by one in this way you should try to discern five jhana factors together. If you can discern five jhana factors simultaneously, you should then try five masteries. 

You should try jhana absorption whenever you want to enter into jhana. You should try to emerge from jhana whenever you want to do so. You should stay one hour, two hours or three hours absorption according to your strong and powerful determination. You should reflect jhana factors when you want to reflect them. If you succeed in five masteries, you can practise second jhana, third jhana and fourth jhana systematically. In first jhana the breath becomes very subtle. In second it is subtler. In third jhana it is even subtler. In fourth jhana your breath completely stops. 

I have researched many yogis that which jhana is better. Many yogis said second jhana is better than first jhana. Third jhana is better than second jhana. Fourth jhana is better than third jhana. Fourth jhana is the best of these four. This is the will power. Everybody has this type of will power. You should try in the Buddha’s dispensation. If you try hard everything is possible for you. There is nothing that is impossible. You have this type of will power. You should try hard. You can succeed the fourth jhana. 

After attaining fourth jhana if you want to other samatha meditation subjects, such as ten kasinas, eight attainments, etc, you can do easily. But if you want to study four sublime states, four brahmaviharas, it is also easy. If you want to try vipassana based on anapana four jhana, you can do, too. There are two types of persons who try vipassana based on anapana fourth jhana: (1) assasapassasa kammika person, (2) jhanakammika person. They translate assasapassasa kammika person as anapana meditator and jhanakammika person as jhana meditator. This translation is not enough, I think. So I will explain about these two types of person and how they study vipassana based on anapana four jhana.

In samatha meditation practice there are forty meditation objects. But in vipassana meditation practice there are only two meditation objects, namely rupa kammatthana and arupa kammatthana. Rupa kammatthana means the meditation object of materiality. Arupa kammatthana means the meditation object of mentality. Sometimes they are called rupa pariggaha and arupa pariggaha. Rupa pariggaha means discerning materiality. Arupa pariggaha means discerning nonmateriality or mentality. If a yogi who attains anapana four jhana want to discern materiality first, this type of person is called assasapassasa kammika person. If he want to discern mentality first then he must discern five jhana factors first. This type of person is called jhanakammika person.

If he want to discern materiality first, he should pay attention breath four elements, namely, hardness, roughness, heaviness, softness, smoothness, lightness, flowing and cohesion, heat and coldness, supporting and pushing. Altogether there are twelve characteristics in the breath. If as a group there are four elements. Hardness, roughness, heaviness, softness, smoothness, lightness are earth element. Flowing and cohesion are water element. Heat and coldness are fire element. Supporting and pushing are wind element. So he should discern in the breath these four elements systematically. Before discerning these four elements he should try anapana kammatthana up to fourth jhana first. Emerging from fourth jhana, he should discern in in-breath and out-breath these four elements. If he can discern and concentrate four elements in in-breath and out-breath, then slowly he can see small particles. If he analyse these small particles, he can see that there are at least nine types of materiality in each small particles, namely, earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence and sound. He should first discern these nine types of materiality. These nine types of materiality are called assasapassasa kaya. 

He should then discern the whole body four elements meditation systematically. If he can do so he will see small particles. Then he should analyse these small particles. There are four types of materiality in this body: (1) kammaja rupa -- materiality produced by kammic force, (2) cittaja rupa -- materiality produced by mind, (3) utuja rupa – materiality produced by fire element in another kalapa, (4) aharaja rupa – materiality produced by nutritive essence. These four types of rupa are called karaja kaya. So you should remember assasapassasa kaya and karaja kaya. If you want to discern ultimate materiality based on anapana fourth jhana, these two types of kaya are very important. You should distinguish these two types of kaya. At that time only you will understand the Buddha’s instruction.

After discerning assasapassasa kaya he should reflect like this: ‘On which does this assasapassasa kaya arise?’ While he is reflecting he sees that it arises dependent on the base. What is the base? The base is karaja kaya. According to Abhidhamma there are six bases, namely, eye base, ear base, nose base, tongue base, body base, and heart base. According to Suttanta method base is the karaja kaya. What is karaja kaya? I have explained. There are four types of karaja kaya, kammaja rupa, cittaja rupa, utuja rupa and aharaja rupa. Why are they different in this way? Because Suttanta method is for practical studying. Abhidhamma method is to show the exact meaning. For example, if you pay attention four elements meditation systematically to your eyes, you can see only small particles. If you analyse these small particles, you can see six types of small particles. One of them is cakkhu-dasaka-kalapa. If you analyse a cakkhu-dasaka-kalapa you can see ten types of materiality, namely, earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence, life faculty, eye base (cakkhupasada). Among these ten types of materiality, only cakkhupasada is eye base. The remaining nine types of materiality are not eye base. But they are concomitant together with eye base. Within one small particle they arise simultaneously together. If we cannot analyse these ten types of materiality, we cannot see ultimate materiality, or break down compactness of group (samuha ghana). If we cannot break down the compactness of group, we cannot see ultimate materiality.

To see eye base we must analyse cakkhu-dasaka-kalapa. Why? Eye base cannot arise alone. It arises as a small particle. Without analyzing small particles we cannot see eye base. Because of this reason, according to Suttanta method, base is mentioned as karaja kaya. You should understand in the same way ear base, nose base, tongue base, body base and heart base.

Eye base arises as a small particle together with nine types of concomitant materiality. Altogether there are ten types of materiality. Such kind of small particle is called cakkhu-dasaka-kalapa. Cakkhu-dasaka-kalapa cannot arise single. If you pay attention four elements meditation in your eye systematically you can see many types of small particles. If you touch your eye with your hand, you can know touching sensation. So in your eye there are also kaya-dasaka-kalapas. Touching sensation, kaya-vibbana, arises depending on body base only. In the same way in your eyes there are also bhava-dasaka-kalapa. Because of bhava rupa you can easily understand, ‘this is a woman,’ ‘this is a man.’ You can wink your eyes, so we can know that in your eyes there are also cittaja rupas, the materiality produced by mind. In every small particle there is fire element. That fire element can produce many generations. They are called utuja rupas, materiality produced by fire element. In every small particle there is nutritive essence, oja. When aharaja-oja supports this oja, this oja can produce new generations. They are aharaja-rupa, the materiality produced by nutritive essence. So in your eyes there altogether six types of small particles. if you can analyse these small particles, you may see there are altogether fifty-four types of materiality. For breaking compactness you must try to see these fifty-four types of materiality. 

Cakkhu-dasaka-kalapa, kaya-dasaka-kalapa and bhava-dasaka-kalapa are produced by previous kammic force, so they are called kammaja rupa. There are also cittaja rupa, materiality produced by mind, in the eyes. There are also utuja rupa, materiality produced by fire element. There are also aharaja rupa, materiality produced by nutritive essence. These four types of materiality are called karaja kaya. According to Suttanta method, you must try to discern these four types of karaja kaya to realise ultimate materiality. 

Then you should discern six doors and forty-two parts in the same way. In each part of the body usually there are four types of materiality, kammaja, cittaja, utuja and aharaja. They are also called karaja kaya. So because of this reason commentary explains what is karaja kaya: ‘Karaja kaya is composed of the four great primaries and the materiality derived from these.’ What is the meaning? In each small particle there are four primary elements – earth element, water element, fire element, wind element. In each small particle there are also derived materiality such as colour, smell, taste, nutritive essence, etc. So karaja kaya is composed of the four great primaries and the materiality derived from these. You must discern all these types of materiality. Altogether there are twenty-eight types of materiality.

If you contemplate only the materiality as anicca, dukkha and anatta, it is not enough for you to realise Nibbana. You must also contemplate mentality as anicca, dukkha and anatta. Because of this reason after discerning materiality you must also discern mentality. While you are discerning mentality, jhana mentality are the best for you to discern first. Then you must discern kammavacara mentality according to thought processes and process-free consciousnesses together with their concomitant mental formations. So the commentary explains in this way: Then he cognizes the mentality (nama) in the pentad of mental concomitants beginning with contact (i.e. contact, feeling, perception, volition, and consciousness, etc.)

They translated ‘phassapabcamaka’ as the pentad of mental concomitants beginning with contact. In phassapabcamaka, feeling is the aggregate of feeling; perception is the aggregate of perception; contact and volition are the aggregate of formations; consciousness is the aggregate of consciousness. Altogether there are four types of nama aggregates. Twenty-eight types of materiality are the aggregate of rupa. Altogether there are five aggregates. Among these five aggregates, in the commentary for the aggregate of formations only two mental factors, contact and volition, are mentioned. These two are the predominant factors in the aggregate of formations, savkharakhandha. When these two predominant factors are mentioned, the rest mental formations are also included. It is like a royal procession and such like. When the king is mentioned his retinue are included. In the same way here for savkharakhandha, when contact and volition are mentioned, we must understand that all fifty mental factors are included. 

Then he examines the causes of these materiality and mentality. He sees the main causes of five aggregates are avijja (delusion), tanha (craving), upadana (clinging), savkhara (volitional formations) and kamma (kammic force). These five causes are done by one in the previous life. These five causes produce in the present life birth consciousness, etc or in the birth moment five aggregates. He should try to see the causal relationship between causes and effects. This is the Dependent Origination. Then he concludes that materiality and mentality are bare conditions, and things produced from conditions, and that besides these there is neither a living being nor a person. He then transcends doubt.

The yogi who has transcended doubt applies the three characteristics of impermanence, suffering, and non-self to the materiality and mentality together with their causes and gradually reaches Arahantship. This type of person is called assasapassasa kammika person.

Then I would like to explain jhanakammika person. Jhanakammika person contemplates the factors of absorption. While he was studying samatha meditation he could easily discern jhana factors. Because of this reason while he is trying vipassana first he discern jhana factors. Then he must discern concomitant mental factors together with jhana factors. These jhana factors and concomitant mental formations are called jhana dhammas. After discerning jhana dhammas he must examine thus: depending on what do these jhana dhamma arise? Then he sees these jhana dhammas arise dependent on base. What is the base? The base is karaja kaya. What is karaja kaya? Karaja kaya is four types of materiality, kammaja rupa, cittaja rupa, utuja rupa and aharaja rupa. 

The jhana dhammas are mentality, nama. The karaja kaya is materiality, rupa. Having determined thus, he searches for the causes of the materiality and the mentality. He sees the causes in the mode of dependent origination beginning with ignorance. He concludes that this materiality and mentality comprise just conditions and things produced by conditions and that besides these, there is neither a living being nor a person. Thus he transcends doubt.

And the yogi who transcends doubt thus applies the three characteristics of impermanence, suffering and non-self, to the materiality and mentality together with their causes and gradually reaches Arahantship. This type of person is called jhanakammika person. 

If you understand this explanation you will understand the following teaching of the Buddha. In Mahasatipatthana Sutta for vipassana meditation based on anapana kammatthana the Buddha taught as follows:

‘Thus he abides contemplating the kaya as a kaya internally. Or he abides contemplating the kaya as a kaya externally. Or he abides contemplating the kaya as a kaya both internally and externally.

This is the beginning stage of vipassana for a bhikkhu who study anapana kammatthana up to fourth jhana. What is ‘kaya’? According to the Patisambhida Magga there are three types of kaya: (1) assasapassasa kaya, (2) karaja kaya, (3) nama kaya. I have explained assasapassasa kaya. If you pay attention systematically four elements meditation in your breath, you can see small particles. If you analyse these small particles, you can see nine types of materiality. These nine types of materiality are called assasapassasa kaya. What is karaja kaya? four types of materiality, kammaja, cittaja, utuja and aharaja rupas, are karaja kaya. nama kaya is the mentality of six door thought processes, including jhana dhammas, and process free mentality, such as patisandhi, bhavanga and cuti. All mentalities are called nama kaya. You should understand the ‘kaya’ here as three types of kays according to the Patisambhida Magga. Then you will understand easily what the Buddha means.

I have explained how to discern materiality. Now I want to explain how to discern mentality for you. For example if you want to discern first jhana dhammas, especially anapana first jhana dhammas, first you should try to enter into anapana first jhana. Emerging from first jhana you should try to discern bhavanga, mind door. When anapana patibhaga nimitta appears in your bhavanga, you should discern five jhana factors. While you were studying samtha meditation, you had discerned five jhana factors. Because of this reason discerning five jhana factors is not difficult for you. But in this case you should try to see five jhana factors successively occurring for many times. If you can discern five jhana factors clearly, you can begin to discern, for example, consciousness. There are three ways to begin to discern mentality: (1) to begin with contact, (2) to begin with feeling, (3) to begin with consciousness. If you choose to begin with consciousness, you should discern consciousness successively occurring many times. If you cannot discern you should enter into first jhana again. Emerging from first jhana you should discern bhavanga. When anapana patibhaga nimitta appears in bhavanga, mind door, you should discern consciousness successively occurring many times. If you can discern consciousness then please increase to two, consciousness and contact, together. Then three……, then four….. . In the same way you should try up to thirty-four mental formations. What are thirty-four mental formations? Do you want to know? Then please try practically. I will teach you systematically.

In this case you should remember three types of kaya: assasapassasa kaya, karaja kaya and nama kaya. assasapassasa kaya and karaja kaya are called rupa kaya. So there are two types of kaya: rupa kaya and nama kaya. Why are they called kaya? It is because that they cannot arise single but must arise as a group. Because of this reason rupa is also called rupa kaya; nama is also called nama kaya. 

You must contemplate these kayas as kayas. But contemplating internally alone is not enough for you to realise Nibbana. You must also contemplate external kayas. Why? You have attachment not only to your own kaya, but also to many external kayas. So to remove these attachments or attachment, conceit and wrong view, you must also contemplate external kayas as kayas. You may have pride depending on your son’s achievement, or your husband’s, or your wife’s achievement. To remove this pride you must contemplate these external kayas as anicca. To remove attachment to external kayas you must pay attention these kayas as dukkha. You may think, ‘this is my son, this is my daughter, this is my wife, this is my husband.’ To remove these wrong views you should contemplate these external kayas as anatta. It is because if you can pay attention four elements meditation systematically in external world, you can see only ultimate materiality and mentality. As soon as these ultimate materiality and mentality arise they pass away, so they are anicca. They are always oppressed by arising and passing away, so they are dukkha. There is no permanent self that you can call, ‘this is son, this is daughter, this is my husband, this is my wife, etc.’ As soon as they arise they pass away. There is no stable substance, so they are anatta. If you contemplate in this way, this contemplation practice can reduce your attachment, pride and wrong view. So the Buddha instructs: ‘Thus he abides contemplating the kaya as a kaya internally. Or he abides contemplating the kaya as a kaya externally.’ Then the Buddha also instructs: ‘Or he abides contemplating the kaya as a kaya both internally and externally.’ Why does the Buddha instruct this? For beginners to contemplate the kaya as kaya internally for only one sitting is not enough. You must try for many days, or many months. Then you should try externally also. For beginners this practice will take a few days. After that, with one sitting you should try to contemplate kaya as kaya both internally and externally again and again. Contemplating only once is not enough. Repeated contemplation is necessary. Only when you contemplate again and again can you suppress attachment, conceit, wrong view and other defilements.

According to the classification of vipassana insight knowledge, this is only nama-rupa-pariccheda-bana. It is only the beginning stage of vipassana. Nama-rupa-pariccheda-bana is the insight knowledge that discerns materiality and mentality. There are four stages for this insight knowledge: rupa pariggaha bana – discerning materiality. (2) arupa pariggaha bana – discerning mentality. (3) ruparupa pariggaha bana – discerning materiality and mentality. (4) nama rupa vavatthana bana or nama rupa pariccheda bana – distinguishing materiality and mentality. What is the difference between discerning materiality and mentality and distinguishing materiality and mentality? (1) You should separately discern materiality. (2) You should separately discern mentality. (3) You should discern materiality and mentality together. (4) After discerning materiality and mentality, you should try to see that there is no self, no person, no being in these materiality and mentality. there is only materiality and mentality. You should distinguish in this way. It is called distinguishing materiality and mentality. 

In this case, (1) You should discern materiality internally and externally. (2) You should discern mentality internally and externally. (3) You should discern materiality and mentality together internally and externally. (4) You should distinguish materiality and mentality internally and externally. This is the first stage of vipassana mentioned in Mahasatipatthana Sutta.

He abides contemplating arising phenomena in the kaya. Or he abides contemplating vanishing phenomena in the kaya. Or he abides contemplating both arising and vanishing phenomena in the kaya.

In this stage three insight knowledges are combined together: 

(1) paccaya pariggaha bana: discerning cause and effect.

(2) sammasana bana: contemplating impermanent, suffering and non-self natures of savkhara, formations.

(3) udayabbaya bana: contemplating arising and passing away of savkhara, formations and contemplating them as anicca, dukkha and anatta.

In this stage there are two types of udayabbaya bana: (1) paccayato udayabbaya, (2) khanato udayabbaya. Paccayato udayabbaya means contemplating the arising and passing away of phenomena by causal condition. Or in another words, paccayato udayabbaya dassana means casual arising and passing away of savkhara, formations. khanato udayabbaya means momentary arising and passing away of savkhara, formations. There are two stages in paccayato udayabbaya: causal arising and causal passing away. Because of the arising of causes, the five aggregates arise. This is causal arising. Because of the completely cessation of causes, the five aggregates completely cease. This is causal passing away.

Five aggregates are the same as materiality and mentality. twenty-eight types of materiality are called aggregate of materiality. Feeling is called aggregate of feeling. Perception is called aggregate of perception. The remaining cetasikas are called aggregate of volitional formations. Six types of consciousness are called aggregate of consciousness. Feeling, perception, volitional formations and consciousness are mentality. So materiality and mentality are the same as five aggregates. How should you discern the causal arising of these materiality and mentality or five aggregates? This is the second stage in Mahasatipatthana Sutta instructed by the Buddha. You should not jump the stages. Please listen the first stage again: You must discern materiality internally and externally. You must discern mentality internally and externally. You must discern materiality and mentality together internally and externally. You must distinguish materiality and mentality internally and externally. After that discernment you can study the second stage. 

Only when you can discern materiality and mentality internally and externally, you can discern causal arising of materiality and mentality. How should you discern? After discerning materiality and mentality internally and externally, you should discern the nearest previous materiality and mentality, for example, immediately before you began your sitting. You must pay attention these previous materiality and mentality as if you are discerning externally materiality and mentality. After you can discern nearest past materiality and mentality, you should slowly discern backwards to further past time, up to patisandhi, the first moment of this life. 

If you can discern materiality and mentality in time of patisandhi, please discern further backwards materiality and mentality in the previous life. If you discern in this way, you may discern materiality and mentality in time of death of the previous life. At that time one of three signs appeared in your mind or manodvara. The three signs are kamma, kamma nimitta and gati nimitta. Kamma means kammic force. Kamma nimitta is the sign of kammic force. Gati nimitta is the sign of destination where you will be reborn. One of these three will occur at death moment.

I will try to explain with an example. A meditator discerned materiality and mentality in time of death moment in his previous life. He sees a kamma nimitta, the sign of kammic force, that a man was offering candle light to the Buddha image. After he saw this sign he pay attention materiality and mentality in the image of the man who was offering candle light. How did he discern? He paid attention four elements meditation in that image systematically. He saw small particles and then analysed those small particles. He could discern ultimate materiality. Then he emphasized heart base. There are fifty-four types of materiality in the heart. When he discerned these fifty-four types of materiality in heart base, he emphasized heart base. When he emphasize heart base he could clearly see mind door, bhavanga. Different objects appeared in that mind door. He discerned bhavanga, mind door, forwards and backwards again and again. Why? Between these bhavangas thought processes usually occur. When he paid attention to those bhavangas he could easily discern thought processes. He found that when he was offering candle light to the Buddha image, he wished to become a meditator bhikkhu in the next life. While he was offering candle light to the Buddha image there were thirty-four mental formations. These thirty-four mental formations are called savkhara, volitional formations. They arise as a thought process, one manodvaravajjana and seven javanas. In manodvaravajjana there are twelve mental formations, including consciousness. In each javana moment there are thirty-four mental formations, including consciousness. He could easily discerned these volitional formations. Then he discerned the mental formations while he was wishing for a meditator bhikkhu. He could easily discern thought process wishing for a meditator bhikkhu. In that thought process, in manodvaravajjana there are twelve mental formations. In each javana there are twelve types of mental formations. 

In the thought process wishing for a meditator bhikkhu, avijja (delusion), tanha (craving), upadana (clinging) are predominant. Avijja is ignorance. Tanha is the craving to become a meditator bhikkhu. Upadana is clinging to a meditator bhikkhu. These three factors are predominant. What is ignorance? According to the Buddha’s teaching, if we analyse our body and mind you can see only ultimate materiality and mentality. If we know, ‘this is materiality, this is mentality,’ it is true. This is insight knowledge. But if we know as a man or woman or bhikkhu, bhikkhuni, this is wrong. This is called delusion or ignorance. Depending on that ignorance, he wished to become a meditator bhikkhu. This is craving. He had clinging to that meditator bhikkhu’s life. That is upadana. Among these twelve mental formations, avijja (delusion), tanha (craving), upadana (clinging), savkhara (volitional formations) and kamma (kammic force) are predominant. They are called kilesavatta, the defilements that produce the round of rebirths. 

Again there are thirty-four mental formations volitional formations in the thought process while he was offering candle light to the Buddha image. Among these thirty-four mental formations, volition is predominant. These thirty-four mental formations mental formations are called savkhara, volitional formations. But as soon as these volitional formations arise they pass away because they are impermanent. But there is still kammic force. That kammic force is called kamma. Altogether there are five causes, avijja (delusion), tanha (craving), upadana (clinging), savkhara (volitional formations) and kamma (kammic force).

Again he must discern five aggregates in time of birth moment, patisandhi moment. In time of patisandhi moment, there are thirty types of materiality. These arise as small particles, namely, kaya-dasaka-kalapa, bhava-dasaka-kalapa, hadaya-dasaka-kalapa. If these small particles are analysed kaya-dasaka-kalapa are seen ten types of materiality, namely, earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence, life faculty and bodily transparent base. In bhava dasaka kalapa there are also ten types of materiality. In hadaya dasaka kalapa there are also ten types of materiality. Altogether there are thirty types of materiality. If you can discern these thirty types of materiality, please discern again avijja (delusion), tanha (craving), upadana (clinging), savkhara (formations) and kamma (kammic force). Especially you should emphasize kammic force. When you can discern kammic force, please again discern thirty types of materiality in time of birth moment to check whether the kammic force produced these thirty types of materiality. You should check up again and again. Then you can easily understand that this kammic force produced the materiality aggregate in time of birth moment. How can you see? At that time usually many meditators can already understand consciousness and the materiality produced by mind. One consciousness arises dependent on heart base can produce many small particles. There are eight types of materiality in each small particle. These materialities are called cittaja rupas, the materiality produced by mind. There is casual relationship between consciousness and the materiality produced by mind. In the same way, kammic force and the materialities produced by kammic force in time of birth moment have also casual relationship. If you can see casual relationship, you should discern that because of the arising of delusion, attachment, clinging, volitional formations and kammic force, the materialities in time of patisandhi arise. This type of discernment is called casual arising of phenomena.

 Then you should also discern the casual relationship between the previous kammic force and the present mentality in time of birth moment. In the same way, you should also discern the casual relationship between the previous kammic force and the resultant aggregates along this whole life. If you discern because of the arising of ignorance, craving, clinging, volitional formations and kammic force the aggregate of materiality arises. Ignorance, craving, clinging, volitional formations and kammic force are causes, the aggregate of materiality is effect. This is called paccaya pariggaha bana, the insight knowledge that discerns cause and effect. Discerning that because of the arising of ignorance, craving, clinging, volitional formations and kammic force the present aggregate of materiality arises is called paccayato udaya bana dassana, the insight knowledge that sees the causal arising of phenomena.

Again the Buddha taught: ‘Or he abides contemplating vanishing phenomena in the kaya.’ You should also discern that because of the completely cessation of five causes, the five aggregates completely cease. This is paccayato vaya bana dassana, the insight knowledge that sees the completely cessation of cause and effect. 

When will the five predominant causes, avijja (delusion), tanha (craving), upadana (clinging), savkhara (formations) and kamma (kammic force) completely cease? According to the Buddha’s teaching, these five will completely cease when you attain Arahantship. Your Arahatamagga will completely destroy these five causes. Because of the completely cessation of these five causes, after Parinibbana all five aggregates also will cease completely. You must also try to see this cessation stage, because the Buddha instructs in this Mahasatipatthana Sutta that 'he abides contemplating vanishing phenomena in the kaya.’ You should not forget that here ‘kaya’ means rupa kaya and nama kaya, materiality and mentality, in this case. 

Now you are not Arahants. When will you attain Arahantship? It will be present or future? Certainly it will be in the future. Which future? If you try hard and if you have enough parami, you may attain Arahantship in this very life. If you attain Arahantship in this very life, that moment is also called future from the view of momentary arising and passing away. If you will attain Arahantship in the coming future life, the coming future life is your future. When you attain Arahantship all five causes will completely cease. You should try to see that cessation stage. And again when you take Parinibbana, all five aggregates will completely cease. You also must try to see that cessation stage. If you see these two types of cessation stages, you should contemplate that because of the completely cessation, the five aggregates also completely cease. This type of insight knowledge is called vayato udayabbaya dassana bana, the insight knowledge that sees the complete cessation of cause and effect.

So if you want to know the casual relationship between cause and effect by your direct insight knowledge, you should try to discern past, present and future materiality and mentality. Do you want to say that in Mahasatipatthana Sutta the Buddha taught only present? If you understand the meaning of the Buddha’s teaching, you should not tell like that. Past, present and future materiality and mentality are necessary for insight knowledge. They are the objects of insight knowledge. Without discerning past, present and future materiality and mentality, you cannot understand the dependent origination by your insight knowledge. If you do not understand dependent origination by your insight knowledge, you cannot escape from the round of rebirths. You cannot contemplate cause and effect arising and passing away. You cannot contemplate these cause and effect as anicca, dukkha and anatta. If you cannot contemplate these cause and effect as anicca, dukkha and anatta, you cannot escape from the round of rebirths.

Again the Buddha taught: ‘Or he abides contemplating both arising and vanishing phenomena in the kaya.’ This instruction means you must discern arising and passing away by casual relationship and by way of momentary. In another words, you should try to know causal arising and passing away and momentary arising and passing away. How should you discern? For example, because of the arising of five causes, the five aggregates arise; because of the complete cessation of five causes, the five aggregates completely cease. This is paccayato udayabbaya bana dassana. Then as soon as five causes arise they pass away, so they are impermanent. As soon as five aggregates arise they pass away, so they are also impermanent. You should reflect in this way. This is momentary arising and passing away, khanato udayabbaya bana dassana. In this stage you must discern both causal arising and passing away and momentary arising and passing away.

If you contemplate these cause and effect as anicca, dukkha and anatta, before you see arising and passing away clearly moment by moment, that insight knowledge is called sammasana bana. When you see clearly arising and passing away in each thought moment, that insight knowledge is called udayabbaya bana.

 Now I want to explain the commentary’s explanation about the arising and passing away. Because this is anapana and the Buddha explains anapana first commentary also explains the causal arising and passing away only for anapana.

“He abides contemplating arising phenomena in the kaya.” Air moves back and forth depending on the smith’s bellows’ skin, the bellows’ spout, and appropriate effort. In the same way, depending on the karaja kaya, nasal aperture, and the mind of the bhikkhu, the assasapassasa kaya moves back and forth. The karaja kaya etc. are the origin. One who contemplates thus abides contemplating arising phenomena in the kaya.

You may not understand the meaning, I think. I would like to explain a little bit more. Please pay attention in your breath four elements. You can see small particles. If you can analyse them you can see nine types of ultimate materiality. Why do these nine types of materiality arise? If you remove your whole body, can breath alone arise? Without your body breath cannot arise. If you analyse your body you may see four types of materiality, kammaja rupa, cittaja rupa, utuja rupa and aharaja rupa. These four types of materiality are called karaja kaya. Without karaja kaya, assasapassasa kaya, the breath, cannot arise. So karaja kaya is one cause. Then without mind the breath also cannot arise, so mind is also one cause. Karaja kaya is like the smith’s bellow; your nasal aperture is like bellow’s spout; the mind is like appropriate effort. Karaja kaya, mind and nasal aperture are causes for the assasapassasa materiality to arise. You should try the arising phenomena. Among these causes mind is the most important. Because of the arising of mind the assasapassasa materiality arises. But mind arises depending on karaja kaya. Without karaja kaya mind cannot arise. So inevitably karaja kaya is also a cause. This is the casual relationship between cause and effect for assasapassasa.

But for assasapassasa alone is not enough. You must also study the remaining causes for five aggregates, namely, ignorance, craving, clinging, volitional formations and kammic force. Five previous causes produce present five aggregates. In the same way, the five previous causes in the second past life produced the five aggregates in the first past life. In the same way present five causes will produce five aggregates in the future life. You should try to discern cause and effect in this way, past, present and future. 

Then the commentary explains the causal passing away for assasapassasa. “Or he abides contemplating vanishing phenomena in the kaya,” In whatever way, the air does not proceed when the bellows’ skin is taken off, the bellows’ spout is broken, and the appropriate exertion is absent. In the same way, when the karaja kaya breaks up, the nasal aperture is destroyed, and the mind has ceased to function, the breath, assasapassasa, does not go on. Thus through the ending of the karaja kaya, the nasal aperture and the mind there comes to be the ending of the respirations. This is for assasapassasa kaya only. 

Then you should try to that because of the complete cessation of five causes, the five aggregates will also cease completely in future. If one contemplates thus we can say that one abides contemplating vanishing phenomena in the kaya or casual passing away of kaya. You should also contemplate both arising and banishing phenomena in the kaya. Then the Buddha continues the third stage:

Or mindfulness that “there is a kaya” is established in him just to the extent necessary for bare knowledge and mindfulness.

Mindfulness is established for the yogi through careful scrutiny. He thinks: There is the body, but there is no being, no person, no woman, no man, no self, nothing pertaining to a self, no “I”, nothing that is mine, no-one, and nothing belonging to anyone.

Why? Especially this passage refers to the higher insight knowledges from bhavga bana to savkharupekkhabana. If one contemplates both arising and passing away as mentioned above, when one’s insight knowledge becomes sharp and profound, one should emphasize only passing away. Slowly he will not see arising stage, but only see passing away. At that time he will not see small particles. He will see only pure ultimate materiality and mentality. These dhammas are always passing away. At that time he will see no beings, no person, no woman, no man, no self, no I, nothing that is mine, no one and nothing belonging to anyone. Because he sees only pure materiality and mentality passing away. He cannot see even small particles at that time.

‘Mindfulness that “there is a kaya” is established in him just to the extent necessary for bare knowledge and mindfulness.’ The passage “to the extent necessary” denotes purpose. This is said: The mindfulness established is not for another purpose. What is the purpose for which it is established? “For bare knowledge and mindfulness,” means that it is just for the sake of a wider and wider, or further and further measure of knowledge and of mindfulness. For the increase of mindfulness and clear comprehension is the meaning.

If a meditator sees only passing away and contemplates these ultimate materiality and mentality as anicca, dukkha and anatta alternatively, slowly his insight knowledge will become mature. When his insight knowledge becomes mature, his controlling faculties will also become mature. When his controlling faculties become mature, he will attain Magga stage and Phala stage, path knowledge and fruition knowledge. His path knowledge and fruition knowledge will take Nibbana as object. If he can realise Nibbana stage by stage, ultimately he will attain Arahantship. About Arahant stage the Buddha explains as follows:

And he abides independent, not clinging to anything in the world.

“And he abides independent,” means that he abides freed from dependence on craving and wrong views. “Not clinging to anything in the world.” In regard to no visible shape, feeling, perception, volitional formations, or consciousness does he think: this is my self; or this belongs to my self.

Why? Because his path knowledge destroys completely the craving and wrong view. But his insight knowledge before Ariyamagga, path knowledge, also can destroy the craving and wrong view temporarily. Because of this reason he abides independently and frees from dependence on craving and wrong view.

This is a brief way from anapana to Arahantship. If you try systematically in this way, you may also realise Nibbana in this life dependent on your parami. Then the Buddha gives a conclusion to the anapana section as follows:

Bhikkhus, this is how a bhikkhu abides contemplating the kaya as a kaya.’

In this section on breathing, the mindfulness which examines the respiration is the Reality of suffering, dukkha-sacca. The object of mindfulness, five clinging aggregates, is also the Reality of suffering. The previous five causes, ignorance, craving, clinging, volitional formations and kammic force, which brings about that mindfulness is the Truth of Origination, samudaya-sacca. The non-occurrence of both is the Reality of Cessation. This especially refers to vipassana stage. If you realise Nibbana, you also realise the Reality of Cessation, nirodha-sacca, because Nibbana is the supramundane Reality of Cessation. You should not misunderstand. You have studied two types of complete cessation. Because of the complete cessation of five causes, five aggregates will cease completely after Parinibbana. These two types of cessation are also called nirodha-sacca. But this is mundane nirodha-sacca. If you realise Nibbana by Ariya magga knowledge and Ariya phala knowledge, you know supramundane nirodha-sacca, Nibbana. You should distinguish mundane nirodha-sacca and supramundane nirodha-sacca.

 The Real Path, which understands suffering, abandons origination, and takes cessation as object is the Reality of Path, magga-sacca. Here you should also distinguish mundane path knowledge and supramundane path knowledge. The mundane path knowledge that sees five aggregates is the insight knowledge of dukkha-sacca. The mundane path knowledge that sees the origin of suffering is the insight knowledge of samudaya-sacca. The mundane path knowledge that sees that because of the complete cessation of five causes five aggregates also will cease completely after Parinibbana is the insight knowledge of nirodha-sacca. Mundane path is vipassana insight knowledge. Right view (sammaditthi), right thought (sammasavkappa), right effort (sammavayama), right mindfulness (sammasati) and right concentration (sammasamadhi) are concomitant with insight knowledge. Before you try meditation you already observe purification of virtue, right speech, right action and right livelihood. Altogether there are eight factors of the Eightfold Noble Path. These eight factors are mundane Eightfold Noble Path.

In mundane Eightfold Noble Path, right view knows dukkha-sacca, five aggregates, and samudaya-sacca, dependent origination, and nirodha-sacca, the complete cessation of cause and effect. Sometimes meditators must reflect insight knowledge as anicca, dukkha and anatta. At that time he also understands mundane magga-sacca. So mundane sammaditthi knows mundane Four Noble Truths.

Supramundane noble path that takes Nibbana as object arises together with path knowledge and fruition knowledge. At that time supramundane sammaditthi knows Nibbana. sammasavkappa applies the mind to Nibbana. Sammasati is the mindfulness of Nibbana. Sammavayama is the effort to realise Nibbana. Sammasamadhi is the concentration on Nibbana. Sammavaca (right speech), sammakammanta (right action) and sammaajiva (right livelihood) are also present. While a meditator realises Nibbana, why are sammavaca, sammakammanta and sammaajiva also present? Ariyamagga, noble path knowledge, can destroy the defilements that can produce wrong speech, wrong action and wrong livelihood, so right speech, right action and right livelihood are automatically present.

Thus having endeavoured by way of the Four Noble Truths, a person arrives at peace. This is the doorway to liberation of the bhikkhu devoted to meditation on breathing, anapana kammatthana.

B. The Four Postures

‘Again, bhikkhus, while walking, a bhikkhu understands: “I am walking.” While standing, he understands: “I am standing.” While sitting, he understands: “I am sitting.” While lying down, he understands: “I am lying down.” Or he understands accordingly, however his body is disposed.’

This is the beginning stage of the four postures practice. “While walking, a bhikkhu understands: “I am walking.” In this matter of walking, even dogs, jackals and the like understand that they are moving when they move on. But the instruction here was not given concerning similar awareness, because awareness of that sort does not shed the belief in a living being. It does not knock out the perception of a self, and neither becomes a meditation object nor the development of the Foundation of mindfulness. Why? They do not understand ultimate materiality and mentality. They do not see the ultimate materiality and mentality while they are walking by their insight knowledge. They dependent cannot see the causes of ultimate materiality and mentality. They cannot contemplate the anicca, dukkha, and anatta nature of the ultimate materiality and mentality together with their causes. That is why their awareness does not shed the belief in a living being. It does not knock out the perception of a self, and neither becomes a meditation object nor the development of the Foundation of mindfulness.

But the knowledge of this meditator sheds the belief in a living being. It knocks out the idea of a self, and is both a meditation object and the development of the Foundation of mindfulness. Why? This meditator understands the ultimate materiality and mentality. He sees the ultimate materiality and mentality by his insight knowledge while he is walking. He can discern the causes of these ultimate materiality and mentality. He can contemplate these materiality and mentality together with their causes as anicca, dukkha and anatta. That is why the knowledge of this meditator sheds the belief in a living being. It knocks out the idea of a self, and is both a meditation object and the development of the Foundation of mindfulness.

Then the commentary explains the meaning with three questions: Indeed, who walks, whose walking is it, on what account is this walking? These words refer to the knowledge of the (act of) walking of the meditating bhikkhu.

In the elucidation of these questions the following is said: Who walks? No living being or person. Whose walking is it? Not the walking of any living being or person. On account of what does the walking take place? On account of the diffusion of the process of wind-element born of mental activity. Because of that this yogi knows thus: If there arises the thought, “I shall walk,” that thought produces small particles in which the process of wind-element is predominant or excessive. The process of wind-element produces expression (the bodily movement which indicates walking and so forth). The moving on of the whole body through the diffusion of the process of wind-element in called walking.

I would like to explain a little bit more. You may not understand the meaning, I think. The thought ‘I shall walk,’ produces many small particles. Within one second many billions of cognitive thought moment can arise. One thought moment can produce many small particles. In each small particle there is wind element, vayo dhatu. That wind element produce bodily intimation, the bodily movement which indicates walking and so forth. So the process of wind element produces walking. In this case, you should remember two types of materiality: carrying materiality and being carried materiality. 

The thought ‘I shall walk’ produces many small particles. If you analyse these small particles, you may see eight types of materiality in each small particle, namely, earth element, water element, fire element, wind element, colour, smell, taste and nutritive essence. Among these eight wind element is predominant or excessive. That wind element produces bodily intimation, kaya vibbatti. That bodily intimation will direct the body according to the desire of the meditator. These rupas are carrying rupas, carrying materiality.

There are four types of being carried materiality: kammaja rupa, the materiality produced by kammic force, cittaja rupa, the materiality produced by other mind, utuja rupa, the materiality produced fire element, aharaja rupa, the materiality produced nutritive essence. These four types of materiality are being carried materiality. So there are cittaja rupas in both carrying materiality and being carried materiality. Why? I would like to explain here. Bhavanga also produces many small particles. If you analyse these small particles, you can see eight types of materiality in each small particle. These are cittaja rupas. The bodily intimation is produced by mind door thought process only. Five door thought processes cannot produce any bodily intimation. So while you are walking, you may see colour, hear sound, smell some smell, etc. These five door thought processes can produce small particles. If you analyse these small particles, you can see eight types of materiality. These are also cittaja rupas. The cittaja rupas produced by bhavanga and five door thought processes are being carried materiality, not carrying materiality. But the thought ‘I shall walk’ can produce many small particles. If you analyse these small particles, you can see eight types of materiality. These are carrying materiality. These two types of materiality, carrying materiality and being carried materiality, are the aggregate of materiality, rupa khandha.

I would like to explain again with one example. Suppose there is one stream here. If you put dried leaves on the surface of the water, they will be flown away. However, the dried leaves cannot move on by themselves. But because the stream is flowing the leaves are also flowing. In the same way the dried leaves are like the four types of materiality, kammaja rupas, and cittaja rupas produced by bhavanga and five door thought processes, utuja rupas and aharaja rupas. They are being carried rupas. The cittaja rupas produced by the thought ‘I shall walk’ are like the stream water. They are carrying rupas. When carrying rupas are occurring successively by way of flowing, the being carried rupas are also flowing. But I explain this only according to conventional speech. According to ultimate reality, as soon as every materiality arises it perishes away. It has no enough time to move from one place to another. But because of the bodily intimation produced by wind element in cittaja rupas, the new four types of materiality do not arise at the same places. They arise at new places because of the bodily intimation. Here carrying rupas and being carried rupas are aggregate of materiality, rupa khandha. The thought ‘I shall walk’ is four types of aggregate of nama, mentality. So altogether there are five aggregates only.

If you want to understand and see these five aggregates by your insight knowledge, you must practise four elements meditation systematically. Please stand at one place on your walking path. If you have enough concentration, please try jhana concentration first there. Based on that concentration you should try four elements meditation systematically and you should try to see small particles. And you should analyse these small particles. You should distinguish the carrying materiality and being carried materiality systematically. If you can distinguish these two types of materiality, please try to walk slowly. The thought ‘I shall walk’ produces many small particles. You should try to see and analyse these small particles. Again you should try to discern four types of materiality. If you can discern the carrying and being carried materiality while you are walking, please pay attention the thought ‘I shall walk.’ That thought is a mind door thought process. In that thought process there are one manodvaravajjana and seven javanas. There are twelve types of mental formations in that manodvaravajjana. There may be thirty-four, thirty-three or thirty-two mental formations in each javana. These mental formations are four aggregate of mentality. Carrying and being carried materiality is the aggregate of materiality. Altogether there are five aggregates. You should discern these five aggregates systematically while walking. If you can discern these five aggregates, you should also discern their causes. And then you should contemplate these five aggregates together with their causes as anicca, dukkha and anatta. As soon as these five aggregates arise they pass away, so they are anicca. They are always oppressed by arising and passing away, so they are dukkha. There is no stable permanent self, so they are anatta. You should contemplate in this way while you are walking. If you contemplate so your insight knowledge will sheds the belief in a living being. It will knock out the idea of a self. Doing so is both a meditation object and the development of the Foundation of mindfulness.

 The same is the method of expression as regards the other postures: standing and so forth. There, too, the yogi knows thus: If there arises the thought, “I shall stand,” that thought produces many small particles in which the process of wind-element is excessive. The process of wind-element produces bodily intimation. The raising upright of the whole body from below owing to the diffusion of the process of wind-element is called standing. In this case also you should try to discern five aggregates and their causes. Then you should contemplate the five aggregates together with their causes as anicca, dukkha or anatta. If there arises the thought, “I shall sit,” that thought produces many small particles in which the process of wind-element is excessive. The process of wind-element produces bodily intimation. The bending of the lower part of the body and the raising upright of the upper part of it owing to the diffusion of the process of wind-element is called sitting. In this case also you should try to discern five aggregates and their causes. Then you should contemplate the five aggregates together with their causes as anicca, dukkha or anatta. If there arises the thought, “I shall lie down,” that thought produces many small particles in which the process of wind-element is excessive. The process of wind-element produces bodily intimation. The straightening or the spreading of the whole body horizontally or across, owing to the diffusion of the process of wind-element is called lying down. In this case also you should try to discern five aggregates and their causes. Then you should contemplate the five aggregates together with their causes as anicca, dukkha or anatta.

Here, “Who walks?” is a doer-question of the action of walking, without first separating efficient cause and action. That is for indicating just the bare phenomenon of walking, through the condition of denying the-doer-state-endowed-with-a-self. Or in other word the question “Who walks?” anticipates a negative answer, for, according to the Abhidhamma, there is no doer or walker but just a materiality and mentality dependent on conditions. Only materiality and mentality is arising and passing away successively by way of walking. This type of phenomenon is called walking. There is no one who walks. 

So if you know only the bodily movement of the body, without knowing the ultimate materiality and mentality, it is not enough. It is not a meditation object. Without seeing ultimate materiality and mentality, if you pay attention only bodily movement, it is not a kammatthana 

Then the second question is “Whose walking is it?” With the word, “Whose walking is it?” the commentator says the same thing in another way after separating efficient cause and action for making clear the absence of a doer-connection.

Then I would explain the third question. “On what account is it?” This is a question seeking for the real reason of the action of walking from which the idea of a walker is rejected.

Walking is here shown to be one of the particular mode of bare phenomenal movement due to appropriate cause-and-condition. It is not attributed to a fallacious reason such as the one formulated thus: The self comes into contact with the mind, the mind with the sense-organs and the sense-organs with the object. 

The meditator can see only five aggregates and their causes. They are anicca, dukkha and anatta. Because of this reason, no living being or person exists. “No living being or person,” because of the proving of the walking of only a bare phenomenon and because of the absence of anyone besides that phenomenon. The words beginning with “on account of the diffusion of the process of wind-element born of mental activity” were spoken to show proof of the walking of a bare phenomenon. If you know in this way, we can say that while walking you understand that you are walking.

By mentioning mental activity, the commentator avoids the diffusion of the process of wind-element connected with inanimate things. And by the mention of the diffusion of the process of wind-element he avoids the class of mental activity producing volitional verbal-intimation. By the terms mental activity and the process of wind-element, he explains bodily intimation.

Here I would like to explain the explanation of subcommentary. In commentary it is mentioned that the thought produces the process of wind element. But in subcommentary it is explained that “produces the process of wind-element.” means bringing about the group of materiality with the quality of wind-element in excess. According to this explanation, the thought ‘I shall walk’ can produce not only the wind but it produces small particles, kalapas. Why? Materiality and mentality arise as a group, not single. In this case also the thought ‘I shall walk’ produce many small particles in which wind element is excessive. This group of materiality is that of the pure octad. It consists of the four great primaries (mahabhuta) symbolized by earth, water, fire, and air, and the four derived from these: colour, smell, taste and nutritive essence. This group of materiality is called kalapa. When the thought ‘I shall walk’ arises, innumerable kalapas are produced. In each kalapa, wind element is excessive. That wind element can carry the whole body or the whole ultimate materiality from one place to another according to conventional truth. However, really because of this wind element, new ultimate materiality does not arise at the place of the previous materiality. They change to appear at new places. You should try to see this type of nature while you are walking.

“Excess” is to be taken here in the sense of capability (adequacy or competency) and not by way of measure size or amount.

“The process of wind-element produces bodily intimation.” This was said concerning the process of wind-element arisen from the thought of walking. This process is a condition to the supporting with energy, the bearing up, and the movement of the materiality from one place to another.

“Bodily intimation” is that change which takes place together with the intention.

Here, “wind-element” is the predominant condition and not the sole cause. Otherwise, the existence of derived materiality in bodily intimation would not be a fact.

He who understands the above conditions for walking, standing, sitting and lying down investigates in the following manner: “A living being walks,” “A living being stands,” according to conventional speech, but truly there is no living being going or standing. This talk of a living being going or standing is similar to the speech in the following way: “A cart walks,” “A cart stands.” In fact, there is no walking cart and no standing cart. When a skilled driver is driving with bulls tied to a cart, one, conventionally speaking, says: “A cart goes,” “A cart stands.” The body, four types of materiality, is like the cart in the sense of a thing not able to walk of its own accord. Mind-born wind-element together with concomitant materiality are like the bulls. Mind is like the driver. When the thought, “I walk,” or the thought, “I stand,” arises, the process of wind-element together with concomitant materiality producing expression occurs. By the diffusion of the process of wind-element born of mental activity, walking and the other modes of postures take place. And then there are these forms of conventional speech: “A living being walks,” “A living being stands.” “I walk,” “I stand.” Therefore the ancient commentator said:

Just as a ship goes on impelled by winds,

Just as an arrow goes by the force of the bowstring,

So goes this body in its forward course

Fully driven by the vibrant thrust of air.

As threads tied to the back of a puppet

So to the body-doll the mind is joined

And pulled by that the body moves, stands, sits.

Where is the living being that can stand,

Or walk, by force of its own inner strength,

Without conditions that give it support?

So while walking, standing, sitting and lying how should you try? You should try to know the ultimate materiality and mentality. You should try their causes and conditions. You should try impermanent nature, suffering nature and non-self nature these materiality and mentality together with their causes. If you try in this way, we can say that you understand while walking that you are walking, while standing that you are standing, etc. 

Accordingly this yogi, who considers by way of causes and conditions, the states of walking, understands well that he is walking, when he walks. He understands that he is standing when he stands. He understands that he is sitting when he sits. And he understands that he is lying down when he lies down. 

We are explaining as a general. But the Buddha taught his Dhamma step by step. While walking first you must try to understand ultimate materiality and mentality together with their cause and condition. This type of cause and condition is only proximate cause and condition, not far away cause and condition. While standing, sitting and lying you should in the same way know ultimate materiality and mentality together with their proximate cause and condition. Then the Buddha continues:

‘Thus he abides contemplating the kaya as a kaya internally, or he abides contemplating the kaya as a kaya externally, or he abides contemplating the kaya as a kaya both internally and externally. 

After discerning ultimate materiality and mentality together with their causes internally in four bodily postures you should also discern externally. Then within one sitting you should try to discern these materiality and mentality together with their causes internally and externally. Why? Contemplating materiality and mentality internally is not enough for the realisation of Nibbana. Contemplating materiality and mentality externally is also not enough for the realisation of Nibbana. You must contemplate both internally and externally. Then the Buddha continues his Dhamma talk, the same as anapana, but repetition is necessary.

He abides contemplating arising phenomena in the kaya, or he abides contemplating vanishing phenomena in the kaya, or he abides contemplating both arising and vanishing phenomena in the kaya. 

Is this case you must practise dependent origination to discern far away causes. Because of the arising of ignorance, craving, clinging, volitional formations and kammic force in the previous life, the resultant materiality and mentality or resultant five aggregates arise in this life. You should try to see this casual relationship. Then you should also try to see the passing away phenomenon. Because of the complete cessation of five causes, ignorance, craving, clinging, volitional formations and kammic force, the five aggregates also will cease completely after Parinibbana. This is causal arising and passing away. Then you should try to see momentary arising and passing away. As soon as the causes arise they pass away. As soon as the resultant five aggregates arise they pass away. Thus you should contemplate them as anicca, dukkha and anatta. This is momentary arising and passing away. In this stage, you must contemplate these two types of arising and passing away.

In this stage, the Buddha combines three stages of insight knowledge together. They are:

(4) paccaya pariggaha bana: discerning cause and effect.

(5) sammasana bana: contemplating impermanent, suffering and non-self natures of savkhara, formations.

(6) udayabbaya bana: contemplating causal and momentary arising and passing away of savkhara, formations and contemplating them as anicca, dukkha and anatta.

If your udayabbaya bana is mature you can continue bhavga bana etc. So the Buddha continues his Dhamma talk:

Or mindfulness that “there is a kaya” is established in him to the extent necessary for bare knowledge and mindfulness. 

In this stage the higher stages of insight knowledge from bhavga bana to savkharupekkhabana are included. When your insight knowledge is mature four path knowledge and four fruition knowledge will appear step by step. So the Buddha continues his Dhamma talk: 

And he abides independent, not clinging to anything in the world. Bhikkhus, this is how a bhikkhu abides contemplating the kaya as a kaya.’

Why can he abide independent, not clinging to anything in the world? His path knowledge destroys all defilements, so he can abide independent, not clinging to anything in the five aggregates world.

Here, the mindfulness that examines the four modes of postures is the Reality of suffering. The object of mindfulness, five aggregates, is also the Reality of suffering, dukkha-sacca. The five previous causes, ignorance, craving, clinging, volitional formations and kammic force, which brings about that mindfulness and the five aggregates in this life is the Truth of Origination, samudaya-sacca. The non-occurrence of dukkha-sacca dhammas and samudaya-sacca dhammas is the Reality of Cessation, nirodha-sacca. The Real Path, which understands dukkha-sacca, abandons origination, samudaya-sacca, and takes cessation, nirodha-sacca, as object, is the Reality of Path, magga-sacca.

The yogi arrives at peace after he has endeavoured thus by way of the Four Noble Truths. This is the doorway to liberation up to Arahatship of the bhikkhu occupied with the four modes of postures.

Then I would like to explain how the ancient Mahatheras practised four bodily postures meditation. Especially I would like to explain about Venerable Ananda. There are many misunderstanding about Venerable Ananda’s meditation practice. So I would like to explain his meditation practice.

After first vassa, the Buddha visited his native town, Kapilavatthu. After coming back from Kapilavatthu, there was a mango garden on the way. In that garden six princes, including Venerable Ananda, ordained. In first rainy season retreat, they stayed at Veluvana Vihara in Rajagaha. They practised samatha and vipassana meditation. In that rainy retreat, vipassana Ananda attained Sotapannaship. How did he attain. He was skilled in eight attainments. Maybe he was also skilled in ten kasinas. He was skilled in kayagatasati kammatthana. What is kayagatasati kammatthana? In Kayagatasati Sutta in Uparipannasa of Majjhima Nikaya, the Buddha taught kayagatasati kammatthana, which includes anapana, four bodily postures meditation practice, clear comprehension meditation practice, thirty-two parts meditation practice as a repulsive object, nine types of cemetery corpses meditation practice, four jhanas, five mundane psychic power, realizing Four Noble Truths to destroy all defilements. So kayagatasati kammatthana is not only thirty-two parts, but also includes other kammatthanas. Venerable Ananda emphasized this kayagatasati kammatthana. In first rainy season retreat, he tried samatha and vipassana hard. Based on his jhana concentration, he discerned ultimate materiality, ultimate mentality, both ultimate materiality and mentality, and he distinguished ultimate materiality and mentality internally and externally. He discerned their causes. Because of the previous causes the present five aggregates arise. Because of the five present causes the future five aggregates will arise. He discerned cause and effect in this way. He tried to see casual relationship between cause and effect. In another words, he tried to realise dependent origination. When we study Maha Nidana Sutta in Digha Nikaya, we can know that he was skilled in dependent origination. He contemplated these materiality and mentality together with their causes as anicca, dukkha and anatta. In this way he tried samatha and vipassana meditation in his first rainy season retreat.

Under the kayagatasati Sutta the Buddha taught that if a meditator studies kayagatasati kammatthana systematically, he can attain mundane psychic power and supramundane knowledge, four noble paths and four noble fruitions. To attain psychic power one must study ten kasinas and eight attainments in fourteen ways. So the practice of ten kasinas and eight attainments is also under kayagatasati kammatthana. In that rainy season retreat, Venerable Ananda was trying hard samatha and vipassana. One day, his vipassana insight knowledge was nearly mature. At that time he got a good chance to listen to a Dhamma talk from Venerable Punna, the son of Mantani. This Dhamma talk is mentioned in Ananda Sutta in Khandha Vagga Samyutta. 

Venerable Punna taught with a simile of a mirror. If a person stands in front of a mirror, he can easily see his own image in the mirror. But who is the image in the mirror? Can you say that it is you, yours or your self, I, mine or my self? You cannot say that. Why? If it is really you, when the mirror moves that ‘you’ must also move. However, when the mirror moves, the image in the mirror disappears, not moves. Depending on the mirror and the body, image appears. In the same way five aggregates appear temporarily dependent on their causes and conditions. They are not I, mine or my self, you, yours or your self. 

I would like to explain again with one example. For example, there is a mirror at that door place. My image appears in that mirror. If someone shoots my image with a gun, shall I die? No. If it is really I, than it must die. Now it will not die, so it is not really I. In the same way, five aggregates arise dependent on their causes and conditions. As soon as they arise they pass away. They are not you, yours, your self, I, mine, or my self. If they are really your self, they must appear according to your own desire. If you wanted them to be beautiful, they would become beautiful. If you wanted them to be long, they would become short. If you wanted them to be beautiful, they would become short. Now do they follow you command? No. They do not change according to your desire, because they do not belong to you. 

Then Venerable Punna asked many questions to Venerable Ananda. First he asked: ‘Ananda, is materiality permanent or impermanent?’ ‘Impermanent, Venerable Sir.’ At that time Venerable Ananda knew materiality. He knew that materiality is impermanent. He was not telling a lie. Since after listening to this Dhamma talk he would attain Sotapannaship. If he had told a lie at that time he could not have become an Sotapanna. So they were discussing the true Dhamma. At that time the Buddha was also present. The Buddha is Venerable Ananda’s teacher. Venerable Ananda took kammatthana from the Buddha. Under the guidance of the Buddha he tried hard in that rainy season retreat. So he clearly understood that materiality is impermanent. Then Venerable Punna asked another question: ‘If it is impermanent, is it pleasant or suffering?’ ‘Suffering, Venerable Sir.’ At that time also he knew the characteristic of suffering. Then again Venerable Punna asked: ‘If it is impermanent and suffering, can we say it is I, mine or my self?’ ‘No. Venerable Sir.’ So Venerable Ananda knew the non-self nature of materiality. These questions and answers mean that Venerable Ananda knew the impermanent nature, suffering nature and non-self nature of materiality. At that time he totally understood these three characteristics. In the same way, Venerable Punna asked the remaining four aggregates, feeling, perception, volitional formations and consciousness. Venerable Ananda answered in the same way. So at that time Venerable Ananda totally knew five aggregates. He knew that five aggregates are anicca, dukkha and anatta. 

After these questions and answers, Venerable Punna instructed Venerable Ananda to practise vipassana again. How did he instruct? He taught thus: ‘So, friend Ananda, you should try to see the impermanent nature, suffering nature and non-self nature of these eleven types of aggregates. What are the eleven? Past, present, future, internal, external, gross, subtle, inferior, superior, far, near. You should pay attention all these eleven materiality as anicca, dukkha and anatta. They are not I, mine or my self.’

Venerable Ananda followed the instruction. He clearly saw these eleven types of materiality. He could discern them as anicca, dukkha and anatta. In the same way Venerable Punna also instructed him eleven types of the remaining four mentality aggregates, feeling, perception, volitional formations and consciousness. Venerable Ananda also contemplated them as anicca, dukkha and anatta. Thus Venerable Ananda contemplate contemplated eleven types of five aggregates following the instruction of Venerable Punna. At the end of the Dhamma talk, Venerable Ananda attained Sotapannaship. He realised Nibbana with Sotapattimagga knowledge and Sotapattiphala knowledge.

There is one important factor you should remember. When Venerable Ananda attained Sotapannaship he also attained four types of analytical knowledge. For those who attain Ariyanship together with four types of analytical knowledge, they must have studied in the previous Buddhas’ dispensation four causes and in this Buddha’s dispensation one cause. Altogether five causes.

(1) adhigama: They must attain any of Ariyan stages in this Buddha’s dispensation.

(2) Pariyatti: They must have studied three Pitakas in previous Buddhas’ dispensation.

(3) paripuccha: While they were studying three Pitakas, they had to study together with commentaries to know clearly the meaning of three Pitakas.

(4) savana: They had to listen to the Dhamma with respectful mind. They never listened to the Dhamma with a careless mind. This is very important.

(5) pubbayoga: They had to study samatha and vipassana up to savkharupekkhabana stage in previous Buddhas’ dispensation.

 These four types of previous factors are called paramis. Venerable Ananda had accumulated these paramis beginning from the Padumuttara Buddha’s dispensation one hundred thousand world cycles ago. So Venerable Ananda not only in this life but also in the previous Buddha’s dispensation he had been totally discerned materiality and mentality. He had discerned dependent origination and contemplated the impermanent nature, suffering nature and non-self nature of these materiality and mentality together with their causes up to savkharupekkhabana stage. These were his previous paramis. Again in this life also he studied samatha and vipassana meditation practice under the guidance of the Buddha within three months of rainy season retreat. These are his present paramis. Because of these previous and present paramis, while listening to the Dhamma talk with the simile of a mirror by Venerable Punna, he attained Sotapannaship easily. 

While Venerable Ananda was fulfilling these paramis, he also fulfilled gata-pacchagata-vatta, which means on his way both going to and returning from the village for alms round he meditated all the time. He always studied samatha and vipassana. Here what I want to say is that he had been studied samatha and vipassana not only in one bodily posture, but in all four bodily postures. In previous Buddha’s dispensation he had studied samatha and vipassana meditation in four bodily postures. In the same way in this Buddha’s dispensation he also practised samatha and vipassana in four bodily postures within three months of rainy season retreat.

After the attainment of Sotapannaship he practised samatha and vipassana as far as he could whenever he got any opportunity for forty-four years. But within forty-four years he could not attain any higher stage. After Maha Parinibbana of the Buddha, in the night before the first counsel, he tried kayagatasati kammatthana. Anapana, four bodily postures, clear comprehension, four elements meditation, thirty-two parts, nine types of asubha bhavanga, jhanas are all included in kayagatasati kammatthana. Mundane psychic powers are the results of kayagatasati kammatthana, so ten kasinas and eight attainments are also included in kayagatasati kammatthana. 

In some Suttas, thirty-two parts is called kayagatasati kammatthana. There are two types of meditation practice about thirty-two parts. If you pay attention thirty-two parts one by one or as a general as repulsive, you can attain first jhana. This is samatha meditation practice. If you study in each part four elements meditation systematically you can see small particles. If you analyse these small particles you can realise ultimate materiality. For example, in the head-hair there forty-four types of materiality. If one can discern in thirty-two parts ultimate materiality, one is also practising kayagatasati. Then after discerning materiality, he must continues to discern mentality. After discerning materiality and mentality, he must discern their causes. After discerning their causes, he must contemplate these materiality and mentality together with their causes as anicca, dukkha and anatta. This a vipassana meditation subject. 

At that night before the first counsel, Venerable Ananda tried hard especially walking meditation. While walking how should you try to meditate? You should try to discern (1) carrying materiality, (2) being carried materiality, (3) the mind that produces bodily intimation. The mind is four aggregates of mentality. Two types of materiality are aggregate of materiality. According to altogether five aggregates. While walking you must discern five aggregates. Then you must discern their causes. Then you must contemplate these five aggregates together with their causes as anicca, dukkha and anatta. In this way Venerable Ananda was trying the whole night. You should remember that he was not noting, ‘walking, walking, walking ……’ He was contemplating these ultimate materiality and mentality by way of three characteristics systematically. 

Venerable Ananda wanted to attain Arahantship before the first counsel began, so he tried hard at that night. His effort was excessive. Therefore he could not attain any higher stage. So he relaxed his mind and tried to lie down to his pillow. But at that time he was also contemplating the formations as anicca, dukkha or anatta. When he relaxed his effort, his faculties of effort and concentration became balanced. At that time he attained Arahantship.

After a meditator has already studied totally eleven types of five aggregates systematically as anicca, dukkha and anatta, at the savkharupekkhabana stage, he can discern any formation as anicca, dukkha or anatta. For example, if he studies first jhana dhammas as anicca, dukkha and anatta, at that time also he can attain Ariyanship. While he is studying second, or third or fourth jhana dhammas as anicca, dukkha or anatta, he can also attain any Ariyanship. Why? Because he has been totally studied all eleven types of five aggregates for many times, days, months, or years as anicca, dukkha and anatta. In the same way Venerable Ananda also had been contemplated eleven types of five aggregates as anicca, dukkha and anatta within forty-four years as far as he could whenever he got any chance. 

I want to explain one clear example. One day Venerable Ananda was staying in one forest with the Buddha. At that time Venerable Ananda contemplated dependent origination forwards and backwards. He could clearly saw the casual relationship between cause and effect. He could study factors of dependent origination as anicca, dukkha and anatta. Because of this reason, in the evening he approached the Buddha and said: ‘Bhante, although the dependent origination is deep, it is not so deep to my insight knowledge. It is easy for me.’ At that time the Buddha said: ‘No, Ananda. You should not tell like that. If one cannot know the dependent origination by three types of thorough insight knowledge, paribba, one cannot escape from the round of rebirths.’ Regarding the Maha Nidana Sutta, commentators also explained that: ‘There is no one who escapes the round of rebirths without knowing the dependent origination by their own insight knowledge.’ It is a very important instruction. So if you want to escape from the round of rebirths you should try to realise the dependent origination by your own insight knowledge. To realise the dependent origination, how should you try? First you must try concentration. Secondly you should try to discern materiality and mentality internally and externally. At that time only you can discern the dependent origination. 

Another example is the Elder Mahadissa. One day Elder Mahadissa was going for alms round. On the way he met a woman. That woman was going that way after quarrelling with her husband. That woman laughed to the Elder. Hearing the laughter the Elder looked at that woman and saw her teeth. As soon as he saw her teeth he practised skeleton meditation and saw only skeleton of that woman. Then he changed to contemplate his own skeleton as repulsive and attained first jhana. Based on that first he contemplated formations as anicca, dukkha and anatta. In this way while going on the way he became an Arahant. Why? He was not a beginner of skeleton meditation. He had been studied skeleton kammatthana for a long time before. This was his usually kammatthana, so he was skilled in discerning the skeleton to attain first jhana. Again he had contemplated materiality and mentality together with their causes as anicca, dukkha and anatta for a long time. He had studied up to savkharupekkhabana stage for many times. So while he was going on the way, discerning any type of formations was enough for him to attain Ariyan stage. When he saw external skeleton he changed to his own skeleton immediately. He could quickly attain first jhana. He contemplated first jhana dhammas as anicca, dukkha and anatta. Then he could quickly attain Ariyan stage. It was not necessary for him to study in detail materiality and mentality together with their causes at that time. Why? Because he had studied totally these materiality and mentality together with their causes as anicca, dukkha and anatta for a long time. When his insight knowledge became mature, discerning any type of formation as anicca, dukkha or anatta was enough for him to realise Nibbana.

So if you want to study four bodily postures meditation you should learn from these examples.

C. Clear comprehension

‘Again, bhikkhus, while going forward or returning, a bhikkhu acts in clear comprehension. While looking forwards or sideways, he acts in clear comprehension. While bending and stretching his limbs, he acts in clear comprehension. While wearing his robes and carrying his outer robe and bowl, he acts in clear comprehension. While eating, drinking, chewing and tasting, he acts in clear comprehension. While defecating and urinating, he acts in clear comprehension. While walking, standing, sitting, falling asleep and waking up, speaking or keeping silent, he acts in clear comprehension.’

I. Clear comprehension in going forwards and backwards

The Buddha taught seven groups in this cessation. The first group is clear comprehension in going forwards and backwards. ‘While going forward or returning, a bhikkhu acts in clear comprehension.’ “While going forward or returning,” Here, the meaning is as follows: Going forwards is called going. Returning is called turning back. Both these can be found in all the four modes of postures.

First, in going, carrying the body to a position in front — bringing the body along is called going forwards. Turning back — returning from there is called turning back.

And in standing, just standing and bending the body to a position in front is called going forwards. And bending away behind — drawing back — is called returning. In sitting down, sitting and moving on to the front portion of the seat is called going forwards. And moving back — sliding back — to the back of the chair is called returning. In lying down the explanation is accordingly.

“A bhikkhu acts in clear comprehension,” means doing all actions with clear comprehension without fail. The yogi practises only clear comprehension and is nowhere without clear comprehension in going forwards and returning.

There are these four kinds of comprehension: 

1. Clear comprehension of purpose (satthaka sampajabba), 

2. Clear comprehension of suitability (sappaya sampajabba), 

3. Clear comprehension of resort (gocara sampajabba), and 

4. Clear comprehension of non-delusion (asammoha sampajabba).

Among these four, the clear comprehension of purpose is the comprehension of the usefulness of a purpose after considering what is worthy and not worthy, with the thought, “Is there any use in going or not?” At the very moment the thought of going forwards is born one does not go immediately just by the influence of the thought, but considers in this way first.

In this context, purpose is growth according to the Dhamma. Here Dhamma means wholesome dhamma. It is achieved by way of visiting a relic shrine, a Bodhi Tree, the Order, the elders, and a place where the dead are cast (a cemetery) for seeing the unlovely (a corpse, a skeleton and the like).

By visiting a relic shrine, a Bodhi Tree, or the Order, for producing spiritual interest, and by meditating on the waning of that interest one could reach sainthood. By visiting elders and by getting established in their instruction one could reach sainthood. And by visiting a place where the dead are cast, by seeing a corpse there and by producing the first absorption in that unlovely object, one could reach sainthood. So the visiting of these is purposeful.

However, some say: Increase by way of material gain (material requisites like robes), too, is (a worthy) purpose, since material gain is helpful for the holy life.

Clear comprehension of suitability is the comprehension of the suitable after considering what is suitable and not.

For instance, the visiting of a relic shrine could be quite purposeful. But when a great offering is made to a relic shrine, many people gather, and men and women go about adorned like painted figures. And if in that crowd greed could arise for the bhikkhu in an attractive object, resentment towards an unattractive one, and delusion through prejudice, then that place would not be suitable. If he could commit the offence of sexual intercourse; or if harm could come to the holy life of purity; then a place like that relic shrine would not be suitable. When there is no such danger it would be suitable.

The visiting of the Order is a worthy purpose. But when there is all-night preaching in the inner village and there are crowds and one could possibly come to hurt and harm in the way mentioned earlier, that place of preaching is not suitable to go to. When there is no hurt or harm possible one may go there, as it would then be suitable. In visiting elders who are surrounded by a large following suitability and non-suitability should also be determined in the way stated above.

To visit a place where the dead are cast for beholding a corpse (asubha meditation) is proper. To explain the meaning of this the following story has been told:

It is said that a young bhikkhu went with a novice to get wood for tooth-cleaners. The novice got out of the road and proceeded on front to a place in search of wood where he saw a corpse. Meditating on it he attained the first jhana absorption. Based on first jhana he contemplated the formations, including jhana dhammas, as anicca, dukkha and anatta. He realised the first three fruitions of Ariyahood. While examining the formations, he took up the meditation object for realizing the path of full Arahantship.

You may think it is very easy. I would like to explain a little bit more. That novice had been practised asubha meditation for quite a long time. He was skilled in asubha bhavana practice to attain first jhana quickly. This was his usual practice. Based on that first jhana, he discerned ultimate materiality and mentality and their causes. And he contemplated these ultimate materiality and mentality together with their causes as anicca, dukkha and anatta for quite a long time. This was his usual practice. On that day when he saw the corpse in the forest, again in the same way he contemplated asubha bhavana meditation practice. 

For beginners when they see that corpse, they must pay attention that corpse as repulsive. When they pay attention it as repulsive their concentration will improve. When their concentration improves, the corpse will become beautiful. At that time they should concentrate on that corpse. Then strong and powerful absorption will appear in them. Based on this absorption, they can change to practise vipassana.

According to the Buddha’s teaching ultimate materiality arises as a small particle. These small particles may be smaller than atoms. These small particles are not ultimate materiality. They are compounds of ultimate materiality. If you can analyse these small particles you can see ultimate materiality. In each small particle there are at least eight types of materiality, namely, earth element, water element, fire element, wind element, colour, smell, taste and nutritive essence. Only when you can analyse these small particles you can see ultimate materiality. The objects of vipassana meditation are the ultimate materiality and ultimate materiality together with their causes. When you can contemplate these ultimate materiality and mentality together with their causes as anicca, dukkha or anatta, your contemplation is called vipassana. Without seeing small particles and analyzing them or without discerning ultimate materiality and mentality together with their causes if you try to contemplate anicca, dukkha and anatta to practise vipassana, your vipassana is superficial, not real vipassana. 

These ultimate materiality and mentality together with their causes are called savkharadhammas. To see these savkharadhammas how should you try? First you should try one of concentration practice, samatha meditation. You may attain first jhana while you are trying asubha bhavana. Base on first jhana you can discern ultimate materiality and mentality together with their causes. But without concentration you cannot see ultimate materiality and mentality, because, in this case, strong brilliant light is necessary. Jhana concentration can produce brilliant light. With the assistance of that light, if you practise four elements meditation systematically, you can see small particles, then you can analyse these small particles and discern ultimate materiality. After discerning ultimate materiality you should discern ultimate mentality, which takes ultimate materiality as object. You can also discern jhana dhammas. You can also discern their causes. These are formations, savkharadhammas. These savkharadhammas are objects of vipassana insight knowledge. Without seeing these savkharadhammas, if you contemplate vipassana, your vipassana will be only superficial, not actual vipassana. 

You should not misunderstand about samatha meditation. I would like to talk about the results of samatha meditation. There are five benefits of concentration:

(1) ditthadhamma-sukha-vihara: blissful abiding now and here in this very life. After the attainment of Arahantship, sometimes they try to enter into jhana attainment. This is only for blissful abiding for this very life. Because they have already studied vipassana up to Arahant stage, there is no benefit that this jhana can give them. They do not expect any higher achievement or any rebirth from the jhana, because they reach the end of the round of rebirths. Thus they enter into jhana absorption only for blissful abiding for this very life. This the first type of benefit of concentration. In this case I want to ask you a question. Do you want to condemn Arahants for enjoying this benefit? If you do, you are a pitiable person. 

(2) vipassana-nisamsa: the benefit for vipassana insight knowledge. If they attain any jhana absorption, they can make that jhana absorption a basis for developing insight, vipassana. These jhanas can produce strong brilliant light. This light is called the light of wisdom. Among all kinds of light the light of wisdom is the highest beneficial, the most powerful. Depending on this light, you can discern ultimate materiality, ultimate mentality, their causes, then you can contemplate these formations as anicca, dukkha and anatta up to Ariyamagga stage. Because of this reason, among the eight factors of Eightfold Noble Path right concentration, sammasamadhi, is one factor. 

What is right concentration? The Buddha explains in Mahasatipatthana Sutta that first jhana, second jhana, third jhana and fourth jhana are right concentration. If you agree that the Noble Eightfold Path is the only way for the realisation of Nibbana, you should also accept sammasamadhi for the realisation of Nibbana. Without sammasamadhi you cannot realise Nibbana. You may say that there are also sukkhavipassaka Arahants, the Arahants whose vehicle is pure insight. But they also try concentration practice based on four elements meditation. If you try four elements meditation systematically, the concentration of four elements meditation also can emit brilliant light. With the assistance of that light, you can see small particles and then analyse ultimate materiality. And then you can discern ultimate mentality, which take ultimate materiality as objects. Then you can also discern their causes. Then you can dependent contemplate these formations as anicca, dukkha and anatta. So Arahants those vehicle is pure insight the light of wisdom is also necessary. The light of wisdom is produced by concentration. Thus if you want to try the true vipassana insight knowledge, first you should have enough light of wisdom based on concentration. Here we teach samatha meditation practice for this purpose. Do you want to condemn this purpose?

(3) bhavavisesavaha-nisamsa: If the people who have attained jhana can maintain their jhana up to the death moment, after death they can be reborn in Brahma world. This is one type of benefits. But we do not teach concentration meditation for this purpose. This is a possibility only.

(4) abhibba-nisamsa: the benefit for psychic power. If you can try ten kasinas and eight attainments, you can try fourteen ways. Based on these eight attainments and kasinas if you try psychic power, based on your paramis, you may attain psychic power.

(5) nirodha-nisamsa: the benefit for nirodha samapatti, temporary cessation of mind and materiality produced by mind. Anagamis and Arahants who attain eight attainments can try nirodha samapatti. Nirodha samapatti means temporary cessation of mind and materiality produced by mind. If they limit for seven days, mind and materiality produced by mind will cease for seven days. But not all materiality ceases. There are four types of materiality, materiality produced by kammic force, materiality produced by mind, materiality produced by fire element in previous small particles, materiality produced by nutritive essence. Among these four only materiality produced by mind ceases, because there is no mind. For the attainment of nirodha samapatti eight attainments are necessary. Why? They must enter into first jhana and then contemplate first jhana dhammas as anicca, dukkha and anatta. In the same way systematically they must try these eight attainments. At that time only they can enter into nirodha samapatti. Do you want to condemn these Anagamis and Arahants who enter into nirodha samapatti? 

These are five types of benefit of concentration. After attaining any jhana, if you make that jhana as basis to develop insight and attain Sotapannaship or any other Ariyanship, these jhanas will not be harmful to you. They may produce to reborn in Brahma world. But for those Ariya persons, it is not necessary to be afraid to continue in the round of rebirths for a long time. If Ariyan persons who attain jhanas reborn in Brahma world they never come down to sensual plane. They will escape the round of rebirths in the Brahma world only. So these jhanas are not harmful for those who try for the attainment of Ariyanship.

In this story the novice taking the first jhana as basis for developing insight. He contemplated the formations, including jhana dhammas, as anicca, dukkha and anatta. Because of this reason he reached the first three fruitions of Ariyahood, up to Anagami stage.

Since the young bhikkhu did not see the novice, he called out to him. The novice thought thus: From the day I took up the homeless life I have endeavoured to never be called twice by a bhikkhu. So, I will produce the further distinction (of full sainthood) another day. He replied to the bhikkhu with the words: “What’s the matter, reverend sir?” “Come,” said the bhikkhu and the novice returned. The novice told the bhikkhu as follows: “Go first by this way. Then stand facing north at the place I stood for a while and look.” The young bhikkhu followed the novice’s instructions and attained the same distinction reached by the novice. Thus the same corpse became profitable to two people.

In this case both the bhikkhu and novice attained Anagami stage based on the first jhana absorption. If they die as an Anagami, they will be reborn in Brahma world and will make an end of the round of rebirths there. It is not necessary to be afraid at all. 

 For the male, the female corpse is not suitable, and vice versa. Only a corpse of one’s own sex is suitable. This statement refers especially to the asubha bhavana as a samatha meditation subject. But for the asubha bhavana as a vipassana meditation subject, both male and female corpses can be the objects for the meditation, like Sirima’s corpse. 

As a samatha meditation object, for the male meditator, the female corpse is not suitable, and for the female meditator, male corpse is not suitable. Why? When a meditator contemplates the corpse as repulsive up to access concentration the corpse will become patibhaga nimitta, counterpart sign. At that time the corpse becomes beautiful, like a person taking food fully and lying sleeping soundly. Since the corpse becomes beautiful, attachment or craving may occur in the meditator. That is why for the male meditator, the female corpse is not suitable, and for the female meditator, the male corpse is not suitable. Comprehension of what is suitable in this way is called the clear comprehension of suitability.

For vipassana meditation it is not necessary to choose male or female corpse. For example, Sirima’s corpse. While the Buddha taught asubha bhavana referring to Sirima’s corpse, the listeners are bhikkhus, bhikkhunis, laymen and laywomen, four types of assembly. At that time the Buddha taught to contemplate internally and externally both. This is for vipassana. How should you try? You should have studied ultimate materiality and mentality and their causes. You must have contemplated these formations as anicca, dukkha and anatta. At that time you can try asubha bhavana as a vipassana meditation practice. In vipassana there are two types of asubha bhavana:

(1) avibbanaka-asubha: inanimate asubha. If you see a corpse, you should pay attention it as repulsive. Then when the appearance of repulsive object appears, you should infer to your own body: ‘I shall also die some day in the same way.’ Then you should try to see your own corpse and then contemplate it as repulsive. Then again internally. Then again externally. If you can try in this way, then you can change to another person who is still alive, especially whom you have strong attachment, such as son, daughter, husband, wife, etc. You should pay attention that person also will die some day in the same way. Then you can see his or her corpse. You should also contemplate it as ‘repulsive, repulsive …..’ or ‘asubha, asubha ……’ in this way you can spread your asubha bhavana in every direction. If you are satisfied, you should discern four elements in these asubha corpses. You can see small particles. You should analyse these small particles. They are produced by fire element, so they are utuja rupas. There are maybe some exceptions, which mean in those corpses there are still some worms which are still alive. At that time you can also see other types of materiality. Then you should pay attention these ultimate materiality as anicca, because as soon as they arise they pass away. You should pay attention them as dukkha, because they are always oppressed by arising and passing away. You should pay attention them as anatta, because there is no permanent self. You should pay attention them as asubha, because they are always concomitant with bad colour, bad smell, etc. If you can contemplate in this way, again please change internally, again please change externally. This is also one type of vipassana.

(2) savibbanaka-asubha: animate asubha. There are roughly two types of savibbanaka-asubha:

[1] thirty-two parts – Based on your light of wisdom, you should contemplate thirty-two parts internally and externally. If you have attained anapana or white kasina up to fourth jhana, you should try that jhana absorption again. Emerging from jhana you should contemplate thirty-two parts in your body. If you can discern from head-hair to urine and from urine to head-hair clearly, you should the thirty-two parts of a yogi in front of you in the same way. When you are discerning these thirty-two parts, you should pay attention them as repulsive. Again you can change internally and externally one by one. Especially you should pay attention those people to whom you have strong attachment, like sons, daughters, father, mother, etc. Then you should pay attention this asubha bhavana in every direction. If you are satisfied you should pay attention these thirty-two parts four elements meditation systematically. Then you can see small particles. If you see small particles you should analyse these small particles. You will be able to discern ultimate materiality. Then you should contemplate these ultimate materiality as anicca, dukkha and anatta internally and externally. You should also pay attention these materiality as asubha. Why? Because these materiality is always concomitant together with bad colour, bad smell, etc. Because of this reason they are repulsive. Thus you can pay attention them as asubha. This is one type of savibbanaka-asubha. 

[2] worm contemplation: Our bodies are full of worms. If your light of wisdom is strong enough, with the assistance of your light of wisdom you should pay attention worms inside your body. You can see clearly those worms. If you see worms you should pay attention them as asubha. Why? These worms stay, marry, get sick, pass their faeces and urine and then die in your body, so your body is their house, hospital, toilet and cemetery. Therefore your body is full of repulsive objects. You should pay attention these repulsive objects as ‘repulsive, repulsive ……’ internally and externally again and again. If you are satisfied you should contemplate four elements in these worms. If you try systematically you can see small particles. After seeing small particles you should analyse them. Then you should contemplate ultimate materiality as anicca, dukkha, anatta. You should also contemplate them as asubha. Why? Because they are always concomitant with bad colour, bad smell, etc. 

Your samatha meditation can produce light. This light is called light of wisdom. With the assistance of your light of wisdom, if you can contemplate these types of asubha bhavana, you can say that the light of wisdom is beneficial for samatha meditation and vipassana meditation. If it is so, do you want to condemn the light of wisdom?

Further, one who has thus comprehended purpose and suitability takes up one of the thirty-eight subjects of meditation while going on almsround is called clear comprehension of resort.

For samatha meditation there are forty meditation subjects. In this case commentary explains thirty-eight subjects. Why? Light kasina, aloka kasina, combines together with white kasina, odata kasina. Akasa kasina combines together with akasanabcayatana jhana. So because of this reason in this case commentary explains thirty-eight meditation subjects.

In the clear comprehension of resort, commentary emphasizes only samatha meditation. But if you are trying vipassana meditation, you can also practise vipassana while you are going on almsround and returning. Why does the commentary explain samatha meditation only as clear comprehension of resort? Because the fourth clear comprehension, clear comprehension of non-delusion, refers to vipassana meditation. Therefore under clear comprehension of resort the commentary emphasizes only samatha meditation.

For making manifest this clear comprehension of resort the following set of four should be understood:

1. One bhikkhu on almsround keeps his meditation object while going on the way there but not on the way back to his monastery.

2. Another does not keep it going on his way there but on his way back.

3. Still another neither keeps it while going on his way there nor back.

4. And, lastly, there is the fourth kind of bhikkhu who keeps his meditation object both while going there and while coming back. This type of bhikkhu is called one who fulfills gata-pacchagata-vatta.

Among these four kinds, there is a certain bhikkhu who lives thus: By day he cleanses his mind of the hindrances through meditation on the walking meditation path and in the sitting posture. By night, likewise, on the walking meditation path and in the sitting posture, he cleanses his mind of hindrances through meditation in the first watch and in the last watch. He sleeps in the middle watch.

Here commentary explains to cleanse one’s mind of hindrances. How can one cleanse one’s mind of hindrances? Suppose you are trying anapana. If you try it systematically, some day you may see nimitta on the nostrils. If you can concentrate on that nimitta for more than one hour, then nimitta will become white like cotton wool. If you can concentrate on that nimitta for more than one hour in every sitting, that nimitta will become transparent like a morning star. Then slowly strong and powerful absorption will appear. This transparent nimitta is called patibhaga nimitta, counterpart sign. If you can concentrate on that patibhaga nimitta you may attain access concentration, upacara samadhi. In access concentration five jhana factors are not so strong and powerful. When five jhana factors are strong and powerful and can maintain the absorption for more than one or two hours, that type of absorption is called jhana absorption or appana samadhi. In both upacara samadhi and appana samadhi stages five hindrances disappear. So that bhikkhu cleansed his mind of hindrances through meditation up to upacara samadhi or appana samadhi.

In this case the bhikkhu could cleanse his mind of hindrances through meditation on the walking meditation path and in the sitting posture the whole day. In the same way in the first and last watches of night time also he could try. So he slept only four hours in the middle watch. He tried hard twenty hours to cleanse his mind of hindrances through meditation. Now, how long can you try? So they realise Nibbana because of strong and powerful effort. You should emulate this example.

Quite early in the day he does the duties in the terraces of the relic-shrine and the Bodhi-tree — sweeping and so forth. Then he sprinkles the Bodhi-tree with water, puts out water for drinking and washing and attends to the duties towards the teacher and the preceptor. Thereafter, having looked to the needs of his body — the face and so forth — he enters his dwelling and practises his meditation object.

When it is time to wander for alms, he gets up from the sitting meditation-pose, and takes his bowl and robe with just the practice of meditation foremost in mind. He leaves his dwelling, attending only to the practice of meditation. Here the bhikkhu practises one of samatha meditation subjects.

For samatha meditators there are two types of meditation subjects: (1) parihariya-kammatthana: permanent meditation object, or original meditation object, mula-kammatthana. (2) sabbatthaka-kammatthana: compulsory meditation object. Now for some meditators parihariya-kammatthana is anapana; for some meditators, four elements meditation. There are four types of compulsory meditation objects: ( Buddhanussati -- recollection of the qualities of the Buddha, ( marananussati – recollection of death, ( asubha bhavana – mindfulness on the corpse, ( metta bhavana – loving-kindness. These four types of meditation subject are called sabbatthaka-kammatthana. Every meditator must practise these four types of meditation to protect him form danger. To increase faith, to purify your mind and to protect you from the external danger, you must contemplate the qualities of the Buddha, Buddhanussati. You must try Buddhanussati kammatthana. While you are lazy while meditating, to remove the laziness and to appear spiritual sense of urgency, you should reflect marananussati, recollection of death. To remove craving you must practise asubha bhavana, taking external corpse or internal thirty-two parts as repulsiveness. You can try either animate or inanimate asubha bhavana. To remove anger you should try loving kindness. To protect you from external danger you also must try loving kindness. These four types of meditation subjects protect internal and external dangers, so every meditator must practise these four types of meditation subjects. That is why they are called sabbatthaka-kammatthana or caturarakkha kammatthana, four protective meditation subjects. Now in this case that bhikkhu is trying one of samatha meditation subjects as an original kammatthana or permanent kammatthana.

If the bhikkhu’s thought of meditation is contemplation on the Buddha’s qualities, he need not put aside his thought of meditation when he arrives at the relic-shrine. But if his thought of meditation is something other than recollection of the Buddha, he puts aside his thought of meditation as if it were goods hand-carried when he stands at the foot of the stairway leading to the shrine-terrace. He acquires the joy that comes from the Buddha as a meditation object and goes up the stairway.

If the relic-shrine is big, it should be worshipped at four places when the bhikkhu has gone round it clockwise three times. If it is a small shrine, it should be worshipped by the bhikkhu in eight places when he has gone round it clockwise three times.

After the bhikkhu has worshipped the relic-shrine, he reaches a Bodhi-tree shrine. He should show moderate manner to worship the Bodhi-tree as though he were in the very presence of the Buddha, the Bhagava.

After the bhikkhu has worshipped the relic-shrine and the Bodhi-tree shrine in this way, he goes to the bottom of the stairway where he had put aside his original meditation object. There, he takes up the meditation object which he had put aside earlier and robes himself. Then he enters the village for alms with the practice of meditation foremost in mind.

The people see the bhikkhu and say: “Our Venerable One has come.” They go forward to meet the bhikkhu, take his bowl and lead him to the sitting-hall or to a house. Then they make him take a seat and offer gruel to him. Thereafter, they wash and anoint his feet. And till rice is ready, they sit in front of him and ask questions or want to listen to a talk on the Dhamma from him. Even if the people do not ask him to speak to them on the Dhamma, the bhikkhu should give them a talk on the Dhamma in order to help them. This is the duty of a bhikkhu. The bhikkhu should expound the Dhamma with the thought, “If I do not expound the Dhamma to them, who will?” There is no Dhamma talk separate from the practice of meditation.

Therefore, after he expounds the Dhamma with the practice of meditation foremost in mind, he partakes of the food with the practice of meditation foremost in mind. Then he leaves the village followed by the people, though he requests them to stop accompanying him. After those who followed him turn back, he takes the road to his dwelling-place.

Then, novices and young bhikkhus who had taken their meal outside the village and left the village earlier than this bhikkhu see him. They go forward to meet him and take his bowl and robe.

It is said that bhikkhus of old did this duty without looking at the face of the returning bhikkhu. They thought: “This is our preceptor or our teacher,” whether that bhikkhu was really their preceptor or our teacher or not. In ancient times, they did this duty according to the arriving-limit. As the elder bhikkhu came, the younger ones performed this duty not looking to see who the elder was.

Those novices and young bhikkhus question the elder thus: “Reverend Sir, who are these people in relation to you? Are they your mother’s or father’s relatives?” That elder bhikkhu asks, “What have you seen that makes you ask this question?” They reply, “Their affection and respect for you.” That elder bhikkhu says, “Friends, these people do for us what even parents find hard to do. We have robes and bowls only due to them. Because of these people we know no fear in dangers and know no lack of food during a famine. There are no people so helpful to us as these.” Thus he habitually speaks well of these people. This bhikkhu is an example for a person who keeps his meditation object going when he leaves his dwelling but does not return with it.

Another bhikkhu performs the duties detailed above early. There arises an intense feeling of discomfort owing to hunger if his kamma-produced digestive fire becomes very strong. At that time sweat exudes from his body and he is unable to concentrate on his meditation object. Therefore he takes his bowl and robe quite early in the morning. He worships the relic shrine speedily and enters the village to get gruel just when the village herds go out of their pens for pasturing. After he gets the gruel he goes to sitting-hall and drinks it.

Then, with the swallowing of just two or three mouthfuls, the kamma-produced digestive fire lets go the material of the body, especially stomach, and takes hold of the property of the food taken in.

After that bhikkhu has alleviated the distress of hunger like a man bathed with a hundred pots of cool water, he partakes of the rest of the gruel with the practice of meditation foremost in mind. Then he washes bowl and mouth, attends to the meditation object in the sitting-hall. In ancient time there were many sitting in a village for bhikkhus to take meal. Usually they attached small rooms to the sitting-halls for meditation. In such a meditation room that attends to the meditation object till the later forenoon meal. Then he wanders for alms in the remaining places. He takes the meal with the practice of meditation foremost in mind. Then, he returns with that meditation object foremost in his mind. This person is called the one who does not carry forth but returns with the practice of meditation.

Bhikkhus like this one, who, after drinking gruel and exerting themselves in the development of insight, reached the state of Arahantship in the Buddha’s Dispensation are past all numbering. In the Island of the Lion Race, Sri Lanka, alone, there is not a seat in the sitting-hall in the various villages that is not a place where a bhikkhu, having sat and drunk gruel, attained Arahantship.

You should emulate these examples. You should try your meditation practice hard in every bodily posture. While you are eating also you should pay attention to your meditation object with respectful mind. if you are trying vipassana, insight meditation, while you are eating, you may attain magga and phala, noble path and fruition.

But a bhikkhu who lives loosely, a slacker, has broken all observances while living spiritually frozen through the fivefold bondage of mind. He enters the village for alms without having even shown a sign of the fact that there is a thing called a meditation object. He walks about and eats his meal in unbefitting company. He comes out of the village an empty fellow. This bhikkhu is called a person who neither keeps his meditation object while going on his way there nor back.

The one who both keeps his meditation object going on his way there and back must be known through the means of the observance of keeping his meditation object from the beginning to the end of his almsround.

Men of good family that desire self-improvement become homeless ones in the Dispensation of the Buddha. When they live in a group of ten, twenty, fifty or a hundred, they agree on an observance with these words: “Friends, you did not renounce because you were troubled by creditors, nor because of fear of punishment from the king, nor because of difficulties of making a living owing to a famine and the like, but because you wanted liberation here. Therefore, restrain the defilement that arises when walking in the very process of walking. Restrain the defilement that arises when standing in the very process of standing. Restrain the defilement that arises when sitting in the very process of sitting. And restrain the defilement that arises when lying down in the very process of lying down.”

After making such an agreement of observance, when they walk to a village for alms, if a defilement of the mind arises in one, he restrains or suppresses it in the very course of going. How does he suppress it? He pay attention to his meditation object only. If he fails to do so, he stops. Then the one behind him stops, too. The first one thinks: “This bhikkhu here knows the impure thought that has arisen in me. That is unbecoming to me.” Thus he reproves himself and develops insight meditation, he reaches the level of an Ariya (ariyabhumi).

If he is not able to do that, he sits down. And the one behind sits down, too. It is said: that just is the method. Should he not be able to reach the level of an Ariya, then after he has stopped the defilement, he continues attending only to the meditation object. He should not raise the foot with a mind not attending to the meditation object. But should he do so, he will turn and get back again to the earlier step, like the elder Maha Phussa, the verandah-dweller. It is said that this elder dwelt fulfilling the observance of “going there and back, meditating all the while” for nineteen years. When ploughmen, sowers, threshers of grain and other people saw the elder go in this manner, they said: “This elder goes after stopping again and again. Why does he do so? Has he got confused about the way or has he forgotten something?”

The elder just did the samana’s duty, samanadhamma (sila, samadhi, pabba), with mind devoted to the practice of meditation, without giving heed to the talk of the people. He attained Arahatship within twenty years.

So now you are trying anapana, for example. In every bodily posture you should emphasize anapana only. If you forget, you should go back the original place and step again. If you try in this way, your mindfulness will increase. When your mindfulness increases, your concentration will also increase. When your concentration increases, jhana absorption will appear. Based on that jhana absorption, if you try hard insight meditation practice, you may attain Arahantship, the end of the round of rebirths. 

Perseverance is necessary. In every anupassana, especially in this Mahasatipatthana Sutta, the Buddha always says ardour, clear comprehension and mindfulness. These three factors are very important. You should have enough ardour, effort. You should have enough clear comprehension in every bodily posture. You should always have mindfulness. These three factors are necessary for the realisation of Nibbana. 

On the very day the elder became an Arahant, a deva who was living at the end of the his walking path stood emitting radiance from the fingers. The Four Great Kings, Sakka, the deva-king and Brahma Sahampati came to serve the elder. Another elder, Maha Tissa, the forest-dweller, saw that radiance and inquired of the Arahant the next day: “Last night, there was a radiance close to you, reverend. What was that?”

Diverting the talk, the Arahant said: “Radiance is that of light, of gem and the like.” But when he was pressed repeatedly with the words: “You are keeping something secret,” he acknowledged it and told Tissa his attainment.

Imitating this example, you should not boast your meditation attainment. Boasting is not good. Some may believe; some may not. This is the problem. So you should not tell your attainment to others. You should only teach Dhamma. It is better. 

Or take the elder Maha Naga of the Black Creeper Pavilion. It is said that he fulfilled the observance of going there and back, meditating all the while. And he resolved to only stand and walk for seven years, with the thought: “I will honour the Exalted One’s six-year great struggle.” This is said to demonstrate the postures that are proper to be adhered to when making such a resolution. One restricts oneself to these postures not by refusing to practise the necessary posture of sitting at meal-time, which is proper to practise and on such other occasions. By the word “only,” it should be understood that one stops the remaining forms of sitting, namely, every sitting-posture not absolutely necessary of practice, and the posture of lying down. After he had fulfilled for sixteen years again the observance of going there and back, meditating all the while, he attained Arahatship.

In this story, Maha Naga thera resolved to only stand and walk for seven years, without sleeping for seven years. Now how many years are you trying without sleeping? If you cannot sleep for a few days you should not worry about this problem. Here Maha thera tried his meditation without sleeping for seven years. Then he fulfilled the observance of going there and back, meditating all the while for another sixteen years. So he meditated all the time. You should emulate him. You should not be disappointed when you are unable to fall asleep. Why could he try hard without sleeping? He wanted to honour the Exalted One’s six-year great struggle. You should also honour the Exalted One’s great struggle and practise meditation hard.

This is said of him: When going out for alms to the village he raised his foot only with his mind devoted to the meditation object. If he raised his foot with mind not devoted thus, he turned back again. After standing at such a distance from the village that one looking from the village would doubt: “Is it a cow or a samana?” he robes himself. After he washed his bowl with water from the water-carrier slung over the shoulder, he filled his mouth with a draught of water. For what reason did he fill his mouth so? He did it thinking: “Let there be no distraction of the mind even by saying: ‘May you live long!’ to people who come to pay respect to me or give me alms.” But when he was asked a question concerning the date or about the number of monks, he would swallow the water and then answer. If there were no questions about the date and so forth, at the time of leaving, he would spit out the water at the village gate and go.

Talking in dangerous for your meditation practice. Talking can produce many thoughts. If you have many thoughts and your mind is always wandering about, your concentration will fall down. When your concentration falls down, you cannot penetrate ultimate materiality and mentality. If you cannot penetrate ultimate materiality and mentality, you cannot discern their causes. You cannot contemplate these ultimate materiality and mentality and their causes as anicca, dukkha and anatta. Why? Because you have no enough concentration. So because of this reason your samatha and vipassana meditation both will decrease when you are talking so much. So you should emulate this example.

Like the fifty bhikkhus who entered upon the rainy season residence at the Monastery of the Galamba Landing Place. On the full-moon day of July (asalha), they agreed on this observance: “Without attaining Arahatship we shall not talk to each other.”

These bhikkhus used to enter the village for alms filling their mouths with a draught of water. When they were questioned about the date and so forth they would swallow the water and then answer. If there were no questions about the date and so forth, at the time of leaving, they would spit out the water at the village gate and go.

In that village, people saw the spots on which mouthfuls of water had been spat out by the returning bhikkhus and said: “Today one came; today, two.” Those people thought: “What indeed is the reason that these bhikkhus neither talk with us nor with each other? If they do not speak with each other, surely, there must have been an argument amongst themselves.” And they said: “Come, we must make them forgive one another.” Thus they went in one group to the monastery. There, they saw that no two bhikkhus were in the same place. Then a wise man in that crowd said: “Good people, a place which argumentative people occupy is not like this. The relic-shrine and Bodhi-shrine terraces are well swept. The brooms are well arranged. Water for drinking and water for washing are well set.” Then those people just turned back. The bhikkhus of that monastery attained Arahatship within three months and performed a Pure Pavarana ceremony.

Thus like the elder Maha Naga and the bhikkhus who went into rainy season at the Galamba Ford Monastery, the bhikkhu raises his foot only with mind devoted to the practice of meditation. Having reached the neighbourhood of the village, he fills the mouth with a draught of water. He looks at the streets and enters the street where there are no drunkards looking for fights, gamblers and such like or where there are no restive elephants, horses and the like.

There, wandering for alms, he does not go speedily like one in a great hurry since there is no ascetic practice of begging food speedily. Rather, he goes slowly, like a water cart on uneven ground. This is a very good simile. You must also go slowly like a patient or like a water cart on uneven ground. If a water cart full of water goes quickly all water will go out. So a water cart on uneven ground must go slowly. In the same way Maha Thera also goes slowly. Approaching each house in order, he waits for a while to find out whether the occupants want to offer alms. He receives alms and comes to the inner village, outer village or simply to the monastery. There he seats himself in a pleasant and proper place. He attends to the practice of meditation by setting up the perception of loathsomeness in food. He reflects by way of the similes of axle-greasing, applying ointment to ulcer and feeding on the flesh of one’s own child. And he eats the food fully followed with awareness of the eight attributes, not for fun, intoxication, adornment or fattening.

After the meal, he gets water. Then he rests the body that is tired from eating for a while. He attends to the practice of meditation after eating just as before eating, in the last watch of the night as in the first watch. 

This means keeping the meditation object going on one’s way there and back. The person who fulfils this observance of keeping the meditation object going on one’s way there and back reaches Arahatship even while he is young if he has got what it takes to accomplish the destruction of all defilements.

If he fails to reach Arahanthood in early age, then he reaches it in middle age. If he fails to do so in middle age, then at the time of death. If not at the time of death, then after becoming a deva. If not as a deva, then at a time when no Buddha has appeared on earth, he is born as a man and realises the truth as a Paccekabuddha. If he fails to realise the truth in that way, then, immediately on meeting a Fully Enlightened Buddha he intuits quickly like the elder Bahiya Daruciriya. Or he becomes a great sage like the elder Sariputta or one of great psychic power like the elder Maha Moggallana. Or he becomes an exponent of ascetic practice like the elder Maha Kassapa, or one endowed with clairvoyant power like the elder Anuruddha. Or he becomes an expert in discipline like the elder Upali, or an expounder of the Dhamma like the elder Punna Mantaniputta. Or he becomes a forest dweller like the elder Revata, or one of great learning like the elder Ananda. Or he becomes one keen on training like the elder Rahula, the Buddha’s son.

Among these four types of person, he who keeps the meditation object going on his way there and back reaches the crest of the clear comprehension of resort.

The clear comprehension of non-delusion is for vipassana meditators. Non-confusion on going forwards and so forth is the clear comprehension of non-delusion. That should be understood in the following way: While a blinded worldling is going forwards or returning, he is muddle-headed and believes: “The self goes forwards” or “The act of going forwards is produced by the self,” or “I go forwards” or “The act of going forwards is produced by me,” and the like. In this Dispensation, a monk, without confusing himself, thinks: “When one thinks ‘I am going forwards,’ the process of wind-element originating from this mind arises and produces bodily intimation. Thus by the diffusion of the process of wind-element due to mental activity, the body goes forward.

I would like to explain a little bit more. While going forward, if you know that “I go forwards” or “The act of going forwards is produced by me,” this is not vipassana, only superficial. But what should a bhikkhu understand? First he should contemplate his mind, especially the mind producing the bodily intimation in going forward. The bodily intimation is produced by manodvara thought process, mind door thought process. It arises dependent on heart base. So you should emphasize that mind door thought process. When a bhikkhu think, ‘I am going forward,’ there are many manodvara thought processes arising. The thought processes produce many small particles. In these small particles, the process of wind element is excessive. That process of wind element produces bodily intimation. You should try to see these small particles and then analyse them. In each small particle, there are at least nine types of materiality, namely, earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence and bodily intimation. These small particles spread throughout the whole body. You should try to see these small particles spreading throughout the whole body. If we analyse our bodies there are four types of materiality, kammaja rupa, cittaja rupa, utuja rupa and aharaja rupa. These four types of materiality are called karaja kaya or body in this case. By the diffusion of the process of wind-element of these small particles due to mental activity, the body goes forward. You should try to see two types of materiality: (1) the materiality produced by mind door thought process, (2) four types of materiality, karaja kaya. The materiality produced by mind door thought process is carrying materiality. Four types of materiality are being carried materiality. You should distinguish these two types of materiality. You should also discern the mentality that produces the carrying materiality. The carrying materiality and being carried materiality are aggregate of materiality. Mind door thought process is four types mental aggregate. So altogether there are five aggregates. If you are a vipassana meditator, while walking or returning, you must try to discern these five aggregates. If you can discern so, we can say that you act in clear comprehension while walking and returning according to the Buddha teaching. 

Again, while walking the commentary explains six steps: (1) raising up the foot, (2) stretching out the foot, (3) shifting away the foot, (4) dropping down the raised foot, (5) keeping the foot on the floor, (6) pressing the foot on the floor for the next step. 

In raising up the foot two elements: earth-element (pathavi) and water-element (apo) are low and weak, and the other two element, fire-element (tejo) and wind-element (vayo), are high and powerful. So, too, in stretching out the foot and in shifting away the foot. But in dropping down the raised foot, and likewise in keeping the foot on the ground and in pressing the foot against the ground the first two elements are high and powerful and the last two, low and weak. There, the material and mental phenomena in raising up the foot do not occur in stretching out the foot. Those in stretching out the foot do not occur in shifting away the foot. Those in shifting away the foot do not occur in dropping down the raised foot. Those in dropping down the raised foot do not occur in keeping the foot on the floor. Those in keeping the foot on the floor do not occur in pressing the foot on the floor for the next step. These, after arising in the form of several sections, links, and parts, break up quickly in those very places, cracking like sesame seeds thrown into a heated pan. In this manner, who is the one that goes forward, or whose going forward is there? In the highest sense, what takes place is the going, the standing, the sitting down and the lying down of the processes materiality and mentality. 

In each moment, together with the materiality one conscious state arises and quite another ceases, in sequence, like a river’s flow. These states (of mind and matter) go together.

You may not understand this explanation. I would like to explain a little bit more. Life spans of materiality and mentality are not the same. Within one second many thought processes can arise and pass away. In each thought moment there are three stages: arising, standing and resolution. These stages are called small moments. This is the life span of one thought moment. But the life span of materiality is seventeen thought moments. In every thought moment many types of materiality arise. But when the thought moment ceases the materiality arises together with that thought moment does not cease, because their life span is seventeen thought moments. For example, there is a thought moment. We called it no. 1. Four types of materiality arise together with that no. 1 thought moment. In the resolution stage of that moment, that thought ceases completely, but four types of materiality that arise together with that no. 1 thought moment do not cease. Their life span is up to seventeen thought moments. So materiality and mentality may arise together, but they cannot cease also together. When that materiality ceases another thought moment ceases together with it. Because of this reason, one conscious state arises and quite another ceases, in sequence, like a river’s flow. These states (of mind and matter) go. This is the commentary’s explanation. 

Here, commentary says a simile – like a river’s flow. You are now accumulate wholesome dhammas. While walking, if you try to discern these materiality and mentality, within one second or minute, many billions of wholesome dhammas are arising and passing away, like a river’s flow. If you are trying one minute, you are accumulating many billions of wholesome dhammas. If you try for one hour, the wholesome dhammas you accumulate is uncountable. So while walking, standing, returning, etc, in every bodily posture, you should pay attention to discern these materiality and mentality with respectful mind. You should go and return slowly. You should make every bodily movement slowly. You may say that you have not enough time. I want to suggest you with one example. When many rain drops are accumulated, they will become streams or rivers. In the same way, if you can accumulate wholesome dhammas, these wholesome dhammas will occur in your thought processes like a river’s flow. These wholesome dhammas are your paramis. When you accumulate them for many hours, days, months, years, they will be like a river’s flow. At that time, your paramis will become mature. 

If you want to say that you do not have enough time. I want to tell you an example. There is a kind of black bird with a long neck and a long beak. It pastures on the surface of water, searching for fish. If it gets a fish, it swallows it quickly, without chewing. Now while eating, if you have not enough time to chew thoroughly before swallowing the food, you are like that bird. Even so you should still contemplate your meditation object. Many wholesome dhammas arise every moment. If you accumulate wholesome dhammas in this way, your wholesome dhammas will be like a river in your thought processes. They can produce good results in the round of rebirths as well as for the realisation of Nibbana. 

Again you should try the clear comprehension of non-delusion. Since the fire-element with wind-element coming behind it is the condition for lifting up the foot, fire-element and wind-element dominate in the action of lifting because of their capability. Fire-element is especially conducive to the action of lifting and so in lifting wind-element is subordinate to fire-element. The earth-element and water-element are low in the action of lifting because they cannot lift.

In this case, you should understand what are earth element, water element, fire element and wind element. Hardness, roughness, heaviness, softness, smoothness, lightness are earth element. Flowing and cohesion are water element. Heat and coldness are fire element. Supporting and pushing are wind element.

Since the process of wind-element with fire-element coming behind it is the condition for stretching out and shifting away, wind-element and fire-element dominate there because of their capacity. Wind-element is naturally active and because in the actions of stretching out and shifting away its movement is excessive, fire-element is subordinate to wind-element in these actions. The other two processes are low in stretching out and shifting away because they cannot stretch out and shift away.

Since the water-element with earth-element coming behind it is the condition for dropping down, water-element and earth-element dominate in this action because of capability. The nature of water-element is most gravid, and so in the laying down of a lifted foot, earth-element is subordinate to water-element. The fire-element and wind-element are low in this connection because they cannot drop down what is lifted.

Since the earth-element with water-element coming behind it is the condition for keeping a foot on the ground, earth-element and water-element dominate in this case because of their capability. In keeping the foot on the ground too, as in the state of something fixed, water-element is subordinate to earth-element owing to the excessive functioning of the latter process.

Water-element is subordinate to earth-element also by way of the contractual action of the earth-element in pressing the foot against the ground for the next step.

“Material and mental phenomena” means the four types of material phenomena proceeding in the form of lifting, and the mental phenomena bringing that materiality about do not occur in stretching out because they exist only for a moment. They cease in those respective places. 

“Just in those respective places” means in the divisions beginning with lifting. Wherever phenomena come to be, they perish in those very places. Owing to swift change phenomena certainly do not go over to another place.

It is like roasted sesame seeds that break up almost simultaneously with the sound of crackling. In the same way, the destruction of conditioned phenomena takes place almost simultaneously when phenomena arise. 

The conscious state of the thought-moment arises when any materiality arises. It runs a course of its own and does not get into close, or repeated contact or relation with the materiality in question. Therefore it is said: one conscious state arises with materiality and quite another ceases when that materiality ceases. This happens because there is no close or repeated contact of mind with matter. Life span of mind is seventeen times quicker than that of matter.

Whatever materiality arises simultaneously with a conscious state has a total duration of seventeen consecutive thought-moments, from its arising to ceasing. And it always ceases together when the seventeenth thought-moment ceases.

Material and mental phenomena would perhaps be taken as things of equal duration, if the matter were put in a different way to this. Should these two kinds of phenomena be wrongly considered as things of equal duration then there would be contradiction with such commentarial sayings as: “Materiality is slow-changing, is tardy as regards ceasing,” and with such textual sayings as: “I do not see a single thing so swiftly changing, O bhikkhus, as this mind.”

Since the nature of mind and mental-concomitants (citta and cetasika) is to cognize or to have objects, they arise cognizing an object according to their strength. Immediately after the accomplishment of the process of cognizing, there occurs the ceasing of mind and mental-concomitants.

However, material phenomena do not take objects. They do no cognizing. Material phenomena have to be cognized. Cognition takes sixteen thought-moments to be completed. Together with the one thought-moment of the past, there are seventeen thought-moments.

The swift changeability of mind or consciousness takes place through the mere combination of the other three mental aggregates and through the mere combination of objects.

The state of slow change of materiality occurs owing to the condition of sluggishness of the primaries, namely, earth element, water element, fire element and wind element.

Only the Tathagata, he who has arrived at the Truth by traversing the Ancient Road of the Buddhas, has knowledge of the different processes according to reality. And by means of that knowledge of the Tathagata, the condition of prior arising as just a material phenomenon is stated. Likewise, by that knowledge of the Tathagata, the condition of later arising, too, is stated. Because of the statement of the pre-nascent and post-nascent conditions, it is just not fit to consider that mental phenomena and material phenomena have identical duration. Therefore it was said by the commentator, the elder Ananda thus: The meaning should be understood just according to the method stated here.

This matter was stated in this way because it is easy to understand the simultaneity of cessation of mind and bodily or vocal intimation.

The meaning should be understood thus: Quite another conscious state (i.e. thought-moment) ceases with the ceasing of the materiality arisen at the starting point of the seventeenth thought-moment. In short, seventeen thought-moments arise and pass away during the lifetime of materiality.

The passage should be constructed thus: One conscious state ceases and quite another arises, i.e. the conscious states at the arising and the ceasing of material phenomena are different. One is the explanation of the word; the other is the explanation of the meaning. The conscious state that has arisen earlier ceases in just the form of proximate condition and so forth to another conscious state arising after it. Yet another conscious state that has just obtained a condition thus arises. And here mind is in a different state because of the difference of occasion.

So in this way, if you can try to discern these materiality and mentality while you are walking or returning, we can say that you have clear comprehension of non-delusion. 

How should you try? Speaking is quite easy; practising is not easy. First, you must have enough concentration. If you have been trying concentration practice, for example, anapana up to fourth jhana, you should stand at a place on your walking path. Then please try anapana up to fourth jhana. At that time, you should close your eyes. Emerging from fourth jhana, you should pay attention four elements meditation on your body. If you try systematically you may see small particles. Then you should analyse these small particles to discern ultimate materiality. After discerning ultimate materiality, you should pay attention inside your heart. Please try to move slowly. Please discern mind door thought process that produces walking bodily movement. If you can discern that mind door thought process, please walk again slowly. Please discern materiality, cittaja rupas, produced by that mind door thought process. In these cittaja rupas there is wind element that is excessive. That wind element produces bodily intimation. In this case, bodily intimation is the movement of going forward. You should try to discern this materiality. Again, please try to discern four types of materiality that you have already discerned. The materiality produced by mind door thought process is carrying materiality. Four types of materiality, karaja kaya, are being carried materiality. You should discern these two types of materiality. Then please try to walk slowly. You should not try to walk quickly. Meditators must try in every bodily movement slowly like a water cart on uneven ground. You should not try like the bird which is swallowing a fish quickly.

After discerning materiality you can discern ultimate mentality. How should you discern? Please pay attention inside your heart. First you should discern bhavanga, life-continuum. Then please discern mind door thought process that produces bodily movement. That mind door thought process is four mental aggregates. Materiality mentioned above is the aggregate of materiality. Altogether there are five aggregates. While walking you should try sometimes to discern materiality; sometimes you should discern mentality. If you can try slowly in this way, slowly you will become expert in clear comprehension of non-delusion. 

Here, I would like to explain some facts first. In the chapter of four bodily postures, there is walking meditation practice. In this cessation, the first group of clear comprehension, there is also walking meditation practice. Later, in the last cessation of clear comprehension, the Buddha will teach again walking meditation practice. The Buddha taught walking meditation practice for three times. What is the difference among these three types of walking meditation practice? The walking in four bodily postures is far away walking. Maybe walking for one mile, two miles, three miles, etc. In the first group of clear comprehension cessation, ‘while walking forward and backward, a bhikkhu acts in clear comprehension,’ this walking means middle length walking, within monastery, on the walking path or from here to there walking meditation practice. Again in the last group of clear comprehension cessation, the walking is short distance walking meditation practice, especially small movement while sitting, going forwards and backwards, while standing, going forwards and backwards, etc. So the Buddha taught three types of walking, long, middle and short distance walking.

2. Clear comprehension in looking forwards or sideways

‘While looking forwards or sideways, he acts in clear comprehension.’ In this case also, there are three types of clear comprehension: (1) clear comprehension of purpose, (2) clear comprehension of suitability, (3) clear comprehension of resort, (4) clear comprehension of non-delusion. 

“Looking forward” means seeing in the direction in front of oneself. “Looking sideways,” means looking out in all other directions.

Here, other kinds of seeing, looking upwards, looking downwards and looking backwards, are not mentioned because they are not suitable to a samana. But just these two — looking forwards and looking sideways — are mentioned, because they are befitting. An alternative explanation is that by mentioning these two all others are included. Looking downwards could happen in such actions as sweeping and plastering the floor with clay and cow-dung. Looking upwards could happen in removing cobwebs and other similar actions. And looking backwards can happen in such actions as the avoiding of danger coming from behind. Therefore, the commentator wrote the passage beginning with the words: “An alternative explanation.” By that the commentator points out that the statement is one of the kind that implies what is not expressed—an elliptical statement.

(1) Clear comprehension of purpose. Here, clear comprehension of purpose is the comprehending of purpose (in looking forwards), without having just looked by the force of the thought, “I shall look forward” arises. That should be understood by introducing the venerable elder Nanda as an example of so-called “personal-witness”. When the venerable elder Nanda was working for insight he slid into an unfavourable state of mind involving boredom and so on regarding to the holy life because of his previous wife, queen Janapadakalyani. On becoming aware of that state of mind, he stirred himself, saying, “I will restrain myself well.” Should looking forwards in the eastern direction become a thing that he had to do, he did it with all his mind thus: ‘May no covetous, dislike-producing, mean, unskillful mental phenomena overcome me while I am looking in the eastern direction.’ Thus, he became energetic and very conscientious regarding guardedness at the doors of the controlling faculties of sense. He reached the state of one of great perfection in self-restraint, through the fulfillment of all duties. Because of that perfection the Buddha placed him in the position of pre-eminence in regard to the controlling faculty of restraint. The Buddha said: “O bhikkhus, Nanda is the chief among my disciples endowed with the controlling faculty of restraint.”
You should emulate Venerable Nanda while you are meditating. Why? In Subrahma Sutta the Buddha taught: ‘Without practising seven enlightenment factors and without being endowed with the controlling faculty of restraint one cannot realise Nibbana, one cannot escape from the round of rebirths.’ So if you want to realise Nibbana and escape from the round of rebirths, you must try to be endowed with the controlling faculty of restraint. You must control your eyes, ears, nose, tongue, etc. Do you understand what does it mean by ‘you must control your tongue’? Contentment is very important in this case. If you have no contentment, your tongue will always be shaking. ‘Please give me this; please give me that.’ It is not good for a meditator to do so. We must control our sense faculties. We must have contentment. Without contentment we cannot control our faculties. Without controlling our faculties we cannot escape from the round of rebirths. So we should emulate Venerable Nanda. He was ashamed because he could not control his mental activity about his previous wife. So he tried hard to control his faculties. So later, he became the chief among the Buddha’s disciples endowed with the controlling faculty of restraint. You should emulate him.

(2) Clear comprehension of suitability. Further, purposefulness and suitability here, too, should be understood just according to the manner in which they are explained in connection with the worshipping of a relic shrine and so forth.

(3) Clear comprehension of resort. Clear comprehension of resort is just the keeping to the course of meditation. Therefore, looking forwards and looking sideways should be done just according to each person’s meditation with the practice of meditation foremost in mind.

So if you are trying anapana, mindfulness of breathing, while looking forwards or sideways, you should try to concentrate on your breath. You should not try to note, ‘Seeing, seeing, seeing ……’ because your original meditation subject is mindfulness of breathing, you should concentrate on only your breath. If you are trying four elements meditation, while you are looking forwards or sideways, you should concentrate on four elements only. If you cannot concentration on four elements, you should try separately one by one twelve characteristics. While looking forwards or sideways, you should not note, ‘seeing, seeing, seeing ……’ you must pay attention earth element, water element, and fire element, wind element. You must emphasize only your original meditation object. This is the clear comprehension of resort. 

(4) Clear comprehension of non-delusion. This especially refers to vipassana meditation. Within, namely, in one’s own stream of consciousness, there is certainly no self or soul which looks forwards or sideways. Looking forwards or sideways is just a variety of occurrences of just bare phenomena. Therefore, clear comprehension of non-delusion is the understanding of that fact as it really is. At the arising of the thought “I shall look forward,” wind-element (vayo dhatu) originating from mind arises and brings about bodily intimation. Thus owing to the diffusion of wind-element born of mental activity, the lower eyelid goes down and the upper eyelid goes up. Surely, there is no one who opens it with a machine.

In this case also you must try to see ultimate materiality and mentality. You should try four elements meditation systematically. You should analyse small particles and discern ultimate materiality. At that time, you will understand the meaning of this passage. If you can discern ultimate materiality, please discern the arising of the thought ‘I shall look forwards.’ That thought can produce many small particles in which wind element is in excess. That wind element can produce bodily intimation. These materiality is carrying materiality. In and around your eyes, there are four types of materiality, kammaja rupa, cittaja rupa, utuja rupa and aharaja rupa. They are being carried materiality. Because of carrying materiality, being carried materiality moves. At that time, the lower eyelid goes down and the upper eyelid goes up. You should try to see these ultimate materiality.

Then again, please try to discern mental thought processes that produce these carrying materiality. These thought processes are four types of mental aggregates. Altogether five aggregates. You should discern these five aggregates while you are looking forwards or sideways.

Owing to the diffusion of wind-element born of mental activity, the lower eyelid goes down and the upper eyelid goes up. At that time, the internal or external colour will impinge both eye door and mind door simultaneously. Eye door thought process, including eye consciousness, arises fulfilling the function of sight. Clear comprehension of this kind here is called the clear comprehension of non-delusion. Further, clear comprehension of non-delusion should also be understood through accurate knowledge of the root, through the casual state and through the temporary state. First is the consideration by way of the accurate knowledge of the root. 

For example, you are looking at the colour of the clock on the table. That colour will impinge both your eye door and mind door. Mind door is the life-continuum, bhavanga. There is first the mental state of the life-continuum. When the colour impinges both doors, life-continuum will vibrate two times and cease. And then there are adverting consciousness, seeing consciousness, receiving consciousness, considering consciousness, determining consciousness, and impulsion consciousness which is seventh in cognition’s course.

There, in the course of cognition, the life-continuum goes on fulfilling the function of a main factor to maintain the thought moments along the whole course of life. Because of the life-continuum, the thought moments do not cease along the course of whole life. Whenever any thought process arises, the life-continuum ceases temporarily. But whenever the thought process ceases, the life-continuum appears successively again. Thought processes arise only sometimes. For example, when you are sleeping soundly without any dream, there are no thought processes. At that time, many bhavangas, life-continuums, arise successively. If these bhavangas do not arise, you will die. Because when the mental processes cease, death takes place. So bhavangas maintain the thought moments along the whole course of life. 

When colour impinges both eye door and mind door simultaneously, mind door, the life-continuum, vibrates two times and ceases. This is called the turning of the life-continuum. After the turning round of the life-continuum, a barely active mind process, fulfilling the function of adverting or attending to an object at the sense-door of the eye, goes on. From the cessation of that, fulfilling the function of seeing, eye-consciousness goes on. From the cessation of that, a resultant mind process, fulfilling the function of receiving, goes on. From the cessation of that, a resultant mind consciousness process, fulfilling the function of considering, goes on. From the cessation of that, a barely active mind consciousness process, fulfilling the function of determining, goes on. From the cessation of that, an impulsion impels seven times.

To see these mental thought processes, you must have discerned the ultimate materiality, especially in six doors. Then you can try to discern these mental thought processes that arise successively one after another.

Among the mental states of the life-continuum and so forth or even in the mental state of the first impulsion, there is no looking forwards or looking sideways by way of lust, hatred or ignorance. Also there is no such stained vision in the mental state of the second impulsion, the third, the fourth, the fifth, sixth or even in the seventh impulsion. But, like soldiers in a battlefield, when the mental states are gradually fallen after breaking-up, one on top of the other, there takes place looking forwards or looking sideways by way of lust, hate and ignorance, accompanied by the discriminatory thought: “This is a woman,” or “This is a man,” much in the same way as the fallen are distinguished after a battle. For in the frenzy of fighting there is no room for recognition of the individuals engaged in the fray.

Thus here in the first instance, clear comprehension of non-delusion should be understood, by way of the accurate knowledge of the root.

Those who have discerned nama kammatthana, mentality, with their insight knowledge can understand this. According to the Buddha’s teaching, after eye door thought process, there arise many bhavangas. After bhavangas, there arises a mind door thought process that takes that same colour as object. After that mind door thought process, there arise many bhavangas. After these bhavangas, another mind door thought process will appear. In this way, many mind door thought processes will appear successfully. Strong and powerful lust, hate and ignorance can appear only in these mind door thought processes. In eye door thought process, strong and powerful lust, hate and ignorance cannot appear. There are only very soft lust, hate and ignorance in eye door thought process. But for the strong and powerful lust, hate and ignorance to appear in mind door thought processes, the eye door thought process is the fundamental cause. Without eye door thought process, mind door thought process alone cannot take colour as an object. If one cannot see colour clearly, in one there cannot arise strong and powerful lust, hate and ignorance towards the colour. 

After eye door thought process arise, as mentioned above, many mind door thought processes arise successively. Only when the fifth mind door thought process arises one can know: ‘this is a woman, this is a man.’ After one knows ‘this is a woman, this is a man,’ there may arise strong and powerful hate and ignorance. 

Again, please listen to the commentary’s explanation. There is, however, no occurrence of lust, hate and ignorance in an extreme way, with strong moral consequences in the course of sense-door cognition. Only in the course of mind-door cognition lust, hate and ignorance occur absolutely, that is, with strong moral consequences. But impulsion of the course of sense-door cognition is the root of lust, hate and ignorance of the mind-door course of cognition. Or even all beginning with the mental state of the life-continuum can be taken as the root of mind-door impulsion. Thus accurate knowledge of the root has been stated by way of the root-reason of mind-door impulsion. The casual state and the temporary state are indeed stated on account of the newness of just impulsion of the course of cognition at the five doors of sense and on account of the brevity of the same impulsion.

Because of the proceeding of lust and the like by mind-door impulsion, the commentator said: “There takes place looking forwards or sideways, by way of lust, hate and ignorance.

On an object falling within reach of consciousness at the eye-door, impulsion arises right at the very end when from the movement of the life-continuum onwards, the states of adverting, seeing, receiving, considering and determining, having arisen, have ceased.

That impulsion is like a visitor at the eye-door which is comparable to a house to the states of adverting and the rest mentioned above born there before the arising of impulsion.

It is like a visitor who has arrived at a strange house to request something. It would be unsuitable for him to give orders when the owners themselves are silent. In the same way, it is unsuitable for impulsion to be involved in lust, hate and ignorance at the eye-door house of adverting and the other states of mind, when those states of mind are themselves not lusting, hating or bound up with ignorance. Clear comprehension of non-delusion should thus be understood by way of the casual state.

At the eye-door, the mental states that close with the state of determining arise and break up together with associated phenomena, at just those places on which they arise. They do not see each other. Therefore the mental states that close with determining are brief and temporary. It is like a house where everybody is dead except for one who is dying at that moment. It is not proper for that dying person to delight in dancing and singing and the like. In the same way, at a sense-door, when the states of adverting and the rest associated phenomena have died just where they arose, it is not proper for the remaining impulsion that is to die shortly to take delight in anything by way of lust and the like. Clear comprehension of non-delusion should be understood thus by way of the temporary state.

And further this clear comprehension of non-delusion should be understood by way of the reflection on the aggregates, bases, processes and conditions.

Here, eye and visible object belong to the materiality-aggregate. Seeing, eye consciousness, belongs to the consciousness-aggregate. Feeling that is associated with seeing belongs to the feeling-aggregate. Perceiving belongs to the perception-aggregate. And contact, volition, one-pointedness, life-faculty and attention belong to the formation-aggregate. Thus looking-forwards-and-looking-sideways is seen in the combination of these five aggregates. Who, now, is the one who looks forwards? Who looks sideways?

This is one example. In the moment of eye consciousness, you should try to discern five aggregates. Eye consciousness thought moment cannot arise without adverting thought moment. Then if eye consciousness arises, certainly receiving consciousness, considering consciousness and determining consciousness will arise. If the colour object is strong, then impulsion will also arise. If the colour object is very strong, then registration consciousness will also arise. So if you discern five aggregates in eye consciousness thought moment, you should in the same way also discern five aggregates in adverting thought moment, receiving thought moment, considering thought moment, determining thought moment, each impulsion thought moment, registration consciousness thought moment. 

After eye door thought process, many mind door thought processes will arise successively. You should also try to discern five aggregates in each thought moment of mind door thought processes. Because of this instruction, usually we teach meditators to discern five aggregates in every thought moment. If you can discern five aggregates in every thought moment, we can say that you act in clear comprehension while looking forwards or sideways. So there is no one who looks forwards or sideways. Only five aggregates successively arise and pass away. 

In the same way, eye is eye-base. Visible object is materiality-base. Seeing is mind-base. Feeling and so forth, the associated things, are thing-base. Thus looking-forwards-and- looking-sideways is seen in the combination of these four bases. Who, now, is the one who looks forwards? Who looks sideways? Likewise, eye is eye-process. Visible object is materiality-process. Seeing is eye-consciousness-process. And the things beginning with feeling associated with eye-consciousness are mind-process. Thus, looking-forwards-and-looking-sideways is seen in the combination of these four processes. Who, now, is the one who looks forwards? Who looks sideways? Exactly in the manner already stated, eye is support-condition. Visible object is object-condition. Adverting is condition of proximity, contiguity, decisive-support, absence and disappearance. Light is condition of decisive-support and those beginning with feeling are conascence-condition. Thus looking-forwards-and-looking-sideways is seen in the combination of these conditions. Who, now, is the one who looks forwards? Who looks sideways? There is no one who looks forwards. There is no one who looks sideways. There are only bases, processes and conditions.

Here, clear comprehension of non-delusion should be understood in this way by reflection on the aggregates, bases, processes and conditions, too.

Here, commentary's explanation refers to only eye consciousness. You should also try in the same way in the other thought moments. You should try to discern five aggregates, or four bases, or four processes, or conditions in each thought moment. You may think it is very difficult. However, if you try systematically, it is not so difficult. Trying systematically means: (1) You must first have enough concentration, especially jhana concentration. (2) You must have discerned ultimate materiality thoroughly. After these, if you try this comprehension cessation, you will easily understand what the Buddha taught here.

III. Clear comprehension in the bending and the stretching of limbs.

‘While bending and stretching his limbs, he acts in clear comprehension.’ Here, also, there are four types of clear comprehension.

(1) Clear comprehension of purpose is the consideration of purpose and lack of purpose in regard to any contemplated act of bending or stretching, and the taking up of that which is purposeful, after not bending and stretching according to merely the mind’s inclination.

Regarding this, a person who experiences pain every moment due to standing long with bent or stretched hands or feet does not get concentration of mind. His meditation object entirely falls away. And he does not obtain distinction, i.e. absorption and so forth. But he who bends or stretches his hands and feet for the proper length of time does not experience pain. He gets concentration of mind, develops his meditation object and attains distinction. Thus the comprehension of purpose and non-purpose should be known.

While you are meditating, if you experience pain, you should not try to note that painful experience. You should not watch that painful feeling, noting: ‘pain, pain, pain ……’ because that painful feeling will reduce your concentration. You cannot concentrate totally on your meditation object if you note the pain. For example, if you are trying anapana, mindfulness of breathing, you must concentrate only on the breath. When strong and powerful pain appears somewhere in your body, sometimes you may pay attention your breath, sometimes you may pay attention painful feeling. If it is so, your mind is changing objects all the time. Your concentration will fall down. Because of this reason, when the proper time occur, you should try to bend or stretch your limbs.

(2) Clear comprehension of suitability is the comprehension of the suitable after considering the suitable and the non-suitable even in a matter that is purposeful. This can be illustrated with the following story: It is said that on the terrace of the Great Relic Shrine, while young bhikkhus were rehearsing the doctrine, young bhikkhunis standing at the back of the bhikkhus were listening to the rehearsal. Then a young bhikkhu came into bodily contact with a bhikkhuni while stretching out his hand. And by just that, he was filled with longing for sense-delights and became a layman. Another bhikkhu stretched out his foot into fire and it got burnt to the bone. Another stretched his foot on an anthill and was bitten in the foot by a poisonous snake. Another stretched out his hand till it rested on the pole of a robe-tent. A ribbon snake on the pole bit the hand of that bhikkhu.

Therefore the stretching of one’s limbs should be done in a suitable and not an unsuitable place. This should be understood here as clear comprehension of suitability.

(3) Clear comprehension of resort should indeed be illustrated by the story of a Great Elder (Mahathera).

It is said that this Great Elder seated in his day-quarters bent his arm quickly whilst talking to his resident pupils. And then after putting back his arm to its original position bent it again slowly. The resident pupils asked him: “Reverend Sir, you bent your arm quickly but then placed it back and then bent it again slowly. Why did you do so?” “Friends, until now I have not bent this arm with a mind separate from the meditation object ever since I began to attend to my meditation object. Therefore, I put back the arm in the place it was and bent it again.” “Good, Reverend Sir. That is how a bhikkhu should act.” Here, too, it should be understood that to not abandon the meditation object is clear comprehension of resort.

You should emulate this Mahathera. If you are trying the mindfulness of breathing, while you are bending or stretching your limbs, you should pay attention your breath. Without paying attention to breath you should not bend or stretch your limbs. While you are trying in this way, you should try slowly every bodily posture. For example, when you are opening or closing the door, you should try to do it slowly by paying attention to your original meditation object, the breath. Since you are staying together, slow movement is very important. Some meditators may be trying meditation when lying down. If you open of close the door with loud noise, it will cause great disturbance to other meditators. So in this case, you should try with understanding mind. If you have no understanding mind, there will be many problems for those who are staying together with you. If you are trying four elements meditation, you should also do in the same way. You should try four elements meditation in every bending or stretching of your limbs. Without paying attention four elements, you should not bend or stretch your limbs. 

(4) clear comprehension of non-delusion. Within, namely, in one’s own stream of consciousness, there is no self that bends or stretches the limbs. By the diffusion of the wind-element born of mental activity, bending and stretching occur. Indeed, here, it should be understood that to know in this way is clear comprehension of non-delusion.

In this case, for example, if you want to bend your arm, you should pay attention four elements in that arm. You can see only small particles. In the same way, you should try to pay attention four elements in your whole body. You can see only small particles. Then you should analyse these small particles to discern ultimate materiality. Then please discern bhavanga, mind door. Then please bend your arm. You should discern the mind that wants to bend the arm. That mind produces many small particles. You should analyse these small particles. These small particles spread up to the hand. They are carrying materiality. Among these small particles, wind element is excessive. That wind element produces bodily intimation. Bodily intimation, here, means the bending movement of your arm. Again, you should discern four types of materiality, kammaja rupa, cittaja rupa, utuja rupa and aharaja rupa, in that arm. These four types of materiality are being carried materiality. After discerning carrying and being carried materiality, you should pay attention the mind that wants to bend the arm. This mind is a mind door thought process. This mind door thought process contains four mental aggregates. So altogether there are five aggregates. You should discern these five aggregates. If you can discern five aggregates in every bodily posture, we can say that you act in clear comprehension of non-delusion. 

IV. Clear comprehension in wearing robes and so forth

‘While wearing his robes and carrying his outer robe and bowl, he acts in clear comprehension.’ In this group, also, there are four types of clear comprehension.

(1) Clear comprehension of purpose. In this connection, purpose is what accrues materially to one on the almsround, and what is stated by the Exalted One according to the method beginning with the words, “for keeping out cold, for keeping out heat.”

(2) Clear comprehension of suitability. Fine clothing is suitable to one who is naturally warm-bodied and to one who is weak, too. If one is susceptible to cold, thick clothing produced by two pieces of cloth laid one over the other and stitched together is suitable. Not suitable for these is clothing contrary to the kind mentioned above.

A worn-out robe is actually not suitable because it is a hindrance, needing to be patched and sewn or darned.

Likewise, robes of silk, fine hemp and similar material that stimulate desire cause a hindrance. If one lives alone in the forest such robes can make one lose clothing or one’s life.

The robes acquired by wrong means of livelihood and the robe which decreases the wholesome dhammas and increases the unwholesome dhammas in one who wears it are not suitable without exception.

Here, from the foregoing, clear comprehension of the suitable and the non-suitable should be understood. 

(3) Clear comprehension of resort should be understood as the holding fast to the line of meditative thought by not abandoning it. So if you are practising anapana meditation, while you are wearing your robe, you should pay attention anapana only. If you are practising four elements meditation, while you are wearing your robe, you should discern four elements only. This is clear comprehension of resort. 

(4) Clear comprehension of non-delusion. Within, there is nothing called a self that robes itself. According to the above method of explanation, the act of putting on one’s robe takes place only by the diffusion of the wind-element produced by mental activity. The robe has no power to think and the body, too, has not that power. The robe is not aware of the fact that it is clothing the body. And the body, too, does not think of itself: “I am being clothed by the robe.” Mere processes clothe a process-heap, in the same way that a modeled figure is covered with a piece of cloth. Therefore, there is neither room for elation when getting a fine robe nor for depression when getting a coarse one.

In this case, you should discern five aggregates while wearing robes. You should discern first the materiality in your whole body. Then you should pay attention bhavanga. Then you should try to see the thought ‘I wear the robe.’ That thought is four types of mental aggregates. The materiality in your body is the aggregate of materiality. Altogether there are five aggregates. Again, you should discern four elements in your robe. You can see small particles. After analyzing these small particles, you can see at least eight types of materiality in each small particle, namely, earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence. Sometimes there may be also sound. Altogether there are nine types of materiality. You should discern internal five aggregates and external materiality. If you can discern in this way, you may understand that mere processes clothe a process-heap. 

If you can discern this ultimate materiality, you will understand that fine robes are a heap of ultimate materiality; coarse robes are also a heap of ultimate materiality. Thus there should be neither room for elation when getting a fine robe nor for depression when getting a coarse one.

The commentary continues: Some honour an anthill where a cobra lives, a tree-shrine, and so forth, with garlands, perfumes, incense, cloth and similar things. Others maltreat these objects. Anthill, tree-shrine and the like are, however, neither elated by the good nor depressed by the bad treatment. Just in the same way there should be no elation on receiving a good robe or depression on getting a bad one. Clear comprehension of non-delusion should be understood in this connection as the proceeding of reflective thought in this way.

In this case also, you should try to discern five aggregates in your body. Then you should also try to discern ultimate materiality in the robe. You can see only aggregates. You should pay attention these five aggregates as anicca, dukkha and anatta. If you can do so, we can say that you act in clear comprehension of non-delusion while taking or wearing your robe. If you can try to improve your vipassana insight knowledge in this way, that insight knowledge will destroy temporarily the elation and depression. 

Then we shall discuss about taking the bowl.

(1) Clear comprehension of purpose. And in using the bowl, clear comprehension of purpose should be understood by way of the benefit obtainable through the action of one who takes the bowl unhurriedly and thinks: “Going out to beg with this I shall get alms.” With seeing the purpose, the obtaining of food, should the bowl be taken. In this way clear comprehension of purpose arises.

(2) Clear comprehension of suitability. To one with a lean body that is weak, a heavy bowl is not suitable. And a damaged bowl that is tied with thread and mended in four or five places and hard to wash properly is not suitable. A bowl that is hard to wash well is certainly not fit. One who washes that kind of bowl will be inconvenienced.

A bright bowl that shines like a gem and therefore is capable of stimulating the greed of others is not suitable for the same reason given above.

The bowl acquired by wrong means of livelihood and the bowl by which wholesome dhammas decreases and unwholesome dhammas increases are unsuitable without exception. Clear comprehension of suitability in this connection should be understood through this explanation.

(3) Clear comprehension of resort should be understood by the very holding on to the meditation object. If you are trying anapana, while you are holding your bowl, you should concentrate your breath only. If you are trying four elements meditation, while you are taking your bowl, you should pay attention four elements systematically. If you can try in this way, we can say that you act in clear comprehension.

(4) Clear comprehension of non-delusion. Within, there is nothing called a self that is taking the bowl. As stated already, by the diffusion of the wind-element born of mental activity there the taking of the bowl occurs. In this matter of taking the bowl, the bowl cannot think. Hands, too, cannot think. The bowl does not cognize that it is taken by the hands. Hands do not cognize that the bowl is taken by them. Just processes take a heap of processes. It can be compared to the taking of a red-hot vessel with a pair of tongs. Clear comprehension of non-delusion in bowl-taking should be understood by way of the proceeding of reflective thought in this way.

In this case also, you should discern five aggregates. The thought ‘I shall take the bowl’ is four mental aggregates. This thought produces small particles. These small particles spread up to the hand. If you analyse these small particles, you can see eight types of materiality. In the hand, you should distinguish carrying materiality and being carried materiality. Altogether there are five aggregates. Again, you should discern four elements in your bowl. You can see only small particles. If you analyse these small particles, you can discern ultimate materiality. They are materiality produced by fire element in previous small particles, utuja rupa. If you can discern five aggregates in your body and understand materiality in the bowl, you will be able to understand that just processes take a heap of processes. It can be compared to the taking of a red-hot vessel with a pair of tongs. Again, if you can contemplate these five aggregates as anicca, dukkha and anatta, you can remove elation and depression while taking your bowl. 

Then the commentary explains another type of clear comprehension of non-delusion. This explanation is very important for meditators. And further, it is like this: When kindly people see, in a refuge for the helpless, unfortunate people with hands and feet cut off and with blood, pus and many maggots in the open wounds, they give them bandages and medicine in containers. Some of the miserable sufferers in the refuge may get thick bandages and misshapen containers. Others may get thin bandages and shapely containers. None of the sufferers will feel elated or depressed about the kind of bandages and containers they receive. That is because they merely want bandages to cover their wounds and containers for keeping medicine. Now, the bhikkhu who regards the robe as a bandage, the bowl as a medicine-container, and alms-food as medicine in the bowl, through clear comprehension of non-delusion should be taken as a person endowed with the highest clear comprehension.

Now you should also regard your robe as a bandage. Why? Because your body is full of worms. Then you should regard your bowl as a medicine-container, and alms-food in the bowl as medicine. Whether the food is good or bad, you should not complain. To organize such a meditation retreat is very difficult. Organizers try hard for many months. You should appreciate them and not forget their benefits. Because of the organizers, you can meditate happily here. Whether the food in your bowl is good or not, you should not complain. You should understand the situation well. ‘The bhikkhu who regards the robe as a bandage, the bowl as a medicine-container, and alms-food as medicine in the bowl, through clear comprehension of non-delusion should be taken as a person endowed with the highest clear comprehension.’ So commentary also praises this type of understanding as the highest clear comprehension. You should try to do with highest clear comprehension in the Buddha’s dispensation in every case and everywhere. 

V. Clear comprehension in the partaking of food and drink

'While eating, drinking, chewing and tasting, he acts in clear comprehension.’ In this case, also, there are four types of clear comprehension.

(1) Clear comprehension of purpose. As to purpose, there is the eightfold purpose referred to with the words, “Not for fun” and so forth in the formula of reflection on the four requisites of a bhikkhu. You should learn by heart this formula. Clear comprehension of purpose should be known as such.

(2) Clear comprehension of suitability. Food that causes discomfort is not suitable, whatever its quality or taste may be: coarse or fine, bitter or sweet or anything else. Food that does not cause discomfort is suitable.

The food acquired by wrong means of livelihood and the food by which wholesome dhammas decrease and unwholesome dhammas increase in one who partakes of it are not suitable without exception. Food obtained by right means and food that does not cause decrease of wholesome dhammas and increase of unwholesome dhammas in the one taking it are suitable.

In this matter of the partaking of food, clear comprehension of suitability should be understood according to the explanation given above. 

(3) Clear comprehension of resort. And the clear comprehension of resort should be understood by way of the non-abandoning of the meditation object. If you are practising the mindfulness of breathing, while eating or drinking, you should pay attention to breath as far as you can. If you are practising four elements meditation, while eating or drinking, you should pay attention four elements systematically as far as you can. You should not complain that it is not possible to meditate all the time. As far as you can, you should pay attention your meditation object only. Many bhikkhus attained Ariyan stages while they were eating, because they meditated while eating. 

(4) Clear comprehension of non-delusion. Within, there is no eater called a self. As stated already, only by the diffusion of the wind-element born of mental activity is food received into the bowl. Only by the diffusion of the wind-element born of mental activity, the hand descends into the bowl. And only by the diffusion of the wind-element produced by mental activity, the food is made into suitable lumps, lumps are taken out of the bowl, and the mouth opens. No one opens the jaws with a key or a machine. Just by the diffusion of the wind-element born of mental activity, the putting of a lump of food in the mouth, the pestle-action of the upper row of teeth, the mortar-work of the lower row of teeth, and the tongue’s activity comparable to that of the hand collecting together material that is being crushed take place. Thus that lump of food in the mouth is mixed together with the thin saliva at the end of the tongue and the thick saliva at the root of the tongue. That food in the mortar of the lower teeth, turned by the tongue, moistened by the saliva, and ground fine by the pestle of the upper teeth is not put into the stomach by anyone with a ladle or a spoon. Just by the wind-element it goes on. There is no one inside with a straw mat to catch each lump that goes in. Each lump goes in because of the process of wind-element. There is no one with an oven who lights and cooks each lump inside. Only by the fire-element the lump of food is digested. There is no one who expels each digested lump with a stick or pole. It is just the wind-element that expels the digested food.

In this case, in every stage, the diffusion of wind-element is mentioned. You should understand that the diffusion of wind-element is a group of carrying rupas. And then you should also discern being carried materiality. These carrying and being carried materiality is the aggregate of materiality. The thought in every stage, mind door thought process, is four types of mental aggregates. So in each stage, you should discern five aggregates. If you can discern five aggregates in each stage and contemplate them as anicca, dukkha and anatta, your clear comprehension of non-will become the highest one. 

It is wind-element (vayodhatu) that does the taking onward, the moving away from side to side. And it is wind-element that bears, turns round, pulverizes, causes the removal of liquids, and expels.

Earth-element (pathavidhatu) also does bearing up, turning round, pulverizing and the removal of liquids.

Water-element (apodhatu) moistens and preserves wetness.

Fire-element (tejodhatu) ripens or digests the food that goes in.

Space (akasadhatu) becomes the way for the entering of the food.

Consciousness (vibbanadhatu) as a consequence of right kind of action understands in any particular situation.

The clear comprehension of non-delusion should be understood according to reflection of this sort here.

Further, the clear comprehension of non-delusion should be understood through reflection on the unpleasantness connected with food in the following ten ways: 

(1) By way of the need to go to get it, 

(2) By way of the need to seek it, 

(3) By way of the process of eating it, 

(4) By way of the receptacle in the form of secretion of bile, and so forth, 

(5) By way of the belly, 

(6) By way of food that is undigested, 

(7) By way of food that is digested, 

(8) By way of the consequences of eating, 

(9) By way of the trickling or oozing of food from the body’s openings in the form of excretions, 

(10) By way of the pollution due to food.

The detailed exposition of the contemplation on the unpleasantness connected with food is given in the Path of Purification and its commentary, The Casket of the Highest Meaning, Paramattha Mabjusa.

VI. Clear comprehension of cleansing the body

'While defecating and urinating, he acts in clear comprehension.’

(1) Clear comprehension of purpose. “While defecating and urinating” means: When the time has come, if one does not defecate or urinate, then one’s body perspires, one’s eyes reel, one’s mind is not collected, and illness in the form of sharp pain, fistula, and so forth arise. But to one who defecates and urinates at the proper time none of these discomforts, disadvantages, troubles and illnesses arise. This is the sense in which this matter should be understood. And clear comprehension on defecation and urination should be taken in this sense.

(2) Clear comprehension of suitability. By defecating or urinating in an improper place, one commits disciplinary offences, one gets a bad name, and one endangers one’s life.

Fields occupied or frequented by humans and places occupied or frequented by devas and deva-sanctuaries are improper. Angry men and spirits cause even death to those who defecate or urinate in such places. By using such places for cleansing the waste of the body bhikkhus and bhikkhunis become guilty of the disciplinary offences of minor wrong-doing (dukkata) or of acts expiation by confession (pacittiya) as the case may be.

Regarding this, I would like to relate a story occurring in our upper Burma. There was a monastery in a forest. That area was a prosperous area. The buildings of the monastery were made of high quality wood. But every monk who stayed there passed away very soon. Many bhikkhus passed away, so no more bhikkhus wanted to stay there. One day, the donors invited a Mahathera to look at that monastery. That Maha thera went and researched what the problems that monastery have. He saw a fault: Near a building there was a big tree. Under that tree there was a toilet. In ancient Burma, usually they did cover the cesspits of toilets, so the foul smell spread everywhere around the tree. That mahathera told the donors to move that toilet to a suitable place. After they moved that toilet, the mahathera stayed in that monastery. One night, a deva came to see that Mahathera and told him: ‘Bhante, please stay here for a long time. I am the deva who stays in the mansion on that big tree. Before, there were many bhikkhus here. They defecated and urinated under the tree. The bad smell came to my mansion. I felt very shameful about it and got angry. So I killed those bhikkhus. Now you can stay safely here. I will not kill you. Instead, I will guard you.’ So, defecating and urinating at suitable places are very important.

But to one evacuating the bowels or the bladder in a suitable place those offences or troubles just mentioned above don’t occur. And by way of that fitness of place, clear comprehension of suitability should be understood.

(3) Clear comprehension of resort should be understood by the non-abandoning of the meditation object. If you are practising anapana, while you are defecating or urinating, you should pay attention to your breath. If you are practising four elements meditation, while you are defecating or urinating, you should pay attention to four elements.

(4) Clear comprehension of non-delusion. If you are practising vipassana, you should try clear comprehension of non- delusion. Inside, there is no doer of the act of defecation or urination. Only by the diffusion of the wind-element born of mental activity defecation and urination occur. When a matured boil bursts, pus and blood come out without any kind of wish to come out. Water comes out from an overfull water-pot without any desire to come out. In the same way, the faeces and urine accumulated in the abdomen and the bladder are pressed out by the force of the wind-element. Certainly this faeces-and-urine coming out thus is neither that bhikkhu’s own nor another’s. If it is that bhikkhu’s, he should occupy it. However, it is not that bhikkhu’s. It is just bodily excretion. When from a water-vessel or calabash a person throws out the old water, the water thrown out is neither his nor others’. It simply forms part of a process of cleansing. Here, clear comprehension of non-delusion should be understood in the form of reflection proceeding in this way.

I would like to explain a little bit more. When it is time for defecating or urinating, if you want to study clear comprehension of non-delusion, you should first discern ultimate materiality in your body. In your body, there are four types of materiality, kammaja rupa, cittaja rupa, utuja rupa and aharaja rupa. Why? While defecating or urinating, here the commentary explains that the wind element is excessive. If you can discern these four types of materiality, you should emphasize the wind inside your colon. You should pay attention four elements in that wind. You can see only small particles. Again, if you analyse these small particles, you can see four types of materiality mentioned above. Among these four, wind element is excessive. This is one group. Then you should discern four elements in your faeces. You can see only small particles. If you analyse these small particles, you will see eight types of materiality in each small particle. These materiality is produced by fire element in previous small particle, so they are utuja rupas. They are being carried materiality. Four types of materiality, especially wind element, are carrying materiality. At that time, many six door thought processes may appear. At that time, you may see something, or hear something, at least you may smell the smell of your faeces. So there are many thought processes appearing accordingly. These six door thought processes are four mental aggregates. Altogether there are five aggregates. You should discern these five aggregates. You should pay attention these five aggregates as anicca, dukkha and anatta. At that time, clear comprehension of non-delusion will appear. 

You can also pay attention your urine in the same way. If you have this type of clear comprehension, you will understand that certainly this faeces-and-urine coming out thus is neither your own nor another’s. Why? If you can discern five aggregates and contemplate them as anicca, dukkha and anatta while defecating or urinating, you will understand that these faeces and urine are only materiality produced by fire element. As soon as these materiality arise they pass away, so they are anicca, important. They are always oppressed by arising and passing away, so they are dukkha, suffering. There is no permanent self, so they are non-self. Then can we say they are yours or another’s. We cannot say. So while defecating or urinating, you should try this clear comprehension. This is called clear comprehension of non-delusion. 

VII. Clear comprehension of walking and so forth

'While walking, standing, sitting, falling asleep and waking up, speaking or keeping silent, he acts in clear comprehension.’ In this case also, there are four types of clear comprehension.

In this case, the Buddha emphasizes very short walking and so forth. For example, while sitting, if you move forwards or backwards, this is very short. This type of movement is especially explained in this group. 

In four bodily postures cessation, the Buddha taught: “While walking, a bhikkhu understands: ‘I am walking.’” and so forth, postures of long duration are indicated. For example, one mile, two miles, three miles, etc. And the Buddha taught in the first group of clear comprehension cessation thus: “While going forward or returning, a bhikkhu acts in clear comprehension … while bending and stretching his limbs,” postures of middling duration are indicated. Especially the walking from one place to another within a monastery. And is this cessation, the last group of clear comprehension, the Buddha taught: “While walking, standing, sitting… while falling asleep,” postures of short, brief duration are indicated. Therefore in these three parts of the instruction the practising of clear comprehension should be known by the triple method stated here.

There is another view, the Elder Tipitaka Maha Siva’s view. He said: Who, after walking or exercising long in the walking meditation path, stands and reflects: “The materiality and mentality which existed during the time of exercises on the walking meditation path ended just there on the walking meditation path”, practises clear comprehension in walking.

According to this explanation, you must discern materiality and mentality in both ways. In four postures cessation, while going, you must discern materiality and mentality. In the first group of clear comprehension, while walking and returning, you must discern materiality and mentality. But in the last group of clear comprehension, according to Maha Siva’s view, after walking, you must also discern materiality and mentality that had occurred while walking. So not only while walking you must discern materiality and mentality, but also after walking you must discern materiality and mentality that had occurred while walking. 

While walking, if you can discern materiality and mentality that arise at that time, we can say that you are discerning present materiality and mentality. But after walking, again, you discern materiality and mentality that had arisen while walking, we can say that you are discerning past materiality and mentality. This is the difference between these two ways. You must discern both present and past materiality and mentality.

Who, after standing for a long time in study or answering a question or keeping a meditation object, sits and reflects: “The materiality and mentality which existed during the time of standing ended just at the time of standing,” practises clear comprehension in standing.

In this case also, if you can discern materiality and mentality while standing, we can say that you are discerning present materiality and mentality. But after standing, you can sit down. While sitting, if you can discern materiality and mentality that had arisen while standing, we can say that you are discerning past materiality and mentality. 

Who, after sitting for a long time in study or other similar work, lies down and reflects: “The materiality and mentality which existed when sitting ended just at the time of sitting,” practises clear comprehension in sitting.

In this case also, while sitting, if you can discern materiality and mentality that are arising at that time, we can say that you are discerning present materiality and mentality. After sitting, you may lying down. While lying down, you should discern materiality and mentality that had been arising in the previous bodily posture, sitting. If you can discern materiality and mentality in sitting posture, we can say that you are discerning past materiality and mentality. You should try to discern in these two ways separately. 

Who, after lying down falls asleep, and, then, after getting up from his sleep, reflects: “The materiality and mentality which existed during the time of sleep ended just during sleep,” practises clear comprehension in falling asleep and waking up.

In this case also, you should try both present and past materiality and mentality. You may understand, I think.

The non-occurrence of processes that make action or are produced by action is sleep. Their occurrence is waking.

Here, the action of lying down is sleep only in the sense of the descent of the mind into the state of the life-continuum. It is not merely the stretching out of the back.

So while sleeping, life-continuum, bhavanga, successively occurs. At that time, you cannot discern materiality and mentality. Because of this reason, Maha Siva Thera explained in this way. After waking up, you should discern materiality and mentality that existed during the time of sleep. Then we can say that you are trying to act in clear comprehension while sleeping.

Action is doing, function of body and so forth, i.e. bodily intimation or verbal expression. The processes that make action produce the function of bodily intimation or of the function of verbal expression. Or action is the double function of adverting. The things produced by or produced from that action or double function are processes produced by action. For by adverting, when the life-continuum stops, courses of cognition arise.

Processes are things that go on, move changing, by arising gradually in different ways. Impulsion of either course of cognition (mind-door or five-door course of cognition) is a process produced by action. Therefore it is said in the commentary to the Abhidhamma, “On account of the condition of originating action of adverting, impulsion of either course of cognition, or lust of every process of the six doors gets known as a process which produces or is produced by action.”

Non-arising of the processes that produce action or are produced by action at the time of falling asleep is called sleep. Or sleep could be described as the proceeding of all states of door-free consciousness, namely, every instance of the supervention of the life-continuum, before and after the six-door states of consciousness. But it should be noted that the supervention of the life-continuum at a time other than that of falling asleep is included in waking.

He who whilst speaking thinks: “This sound arises dependent on the lips, teeth, tongue, palate, and the act of the mind that accords to that sound,” speaks mindfully and clearly comprehending.

In this case, first you must discern ultimate materiality in your body. Secondly you should discern mental aggregates when you want to speak. Altogether five aggregates. Then again, please discern the desire to speak. This is four mental aggregates. You should first discern your bhavanga. They you should try to speak one word, for example ‘ka.’ Then you should discern the mentality that want to speak the word ‘ka.’ These are four mental aggregates. This mentality can produce many small particles. These small particles spread up to the places where sound will occur. For example, ‘ka’ is produced mainly in the throat. In the throat, there are four types of materiality. You must try to discern these four types of materiality. When the desire to speak appears, that consciousness can produce many small particles. You try to discern these two kinds of materiality. Among cittaja materiality, cittaja rupa, there is earth element. In the four types of materiality in the throat, there is also earth, especially, in the materiality produced by kammic force, kammaja rupa. The earth element in cittaja rupa and earth element in kammaja rupa strike together because of wind element. At that time, sound appears accordingly. So you should try to discern these materiality and mentality clearly while speaking. If you can do so, we can say that you act in clear comprehension of non-delusion. 

He who for a long time has studied or expounded the Teaching or recited the words of his meditation object, or cleared a question, and later silently thinks: “The materiality and mentality which existed during the time of speaking ended just then,” practises clear comprehension in speaking.

So in this case, while speaking, you must discern ultimate materiality and mentality. After speaking also, you must discern ultimate materiality and mentality that existed in time of speaking. If you can do in this way, we can say that you are trying to act in clear comprehension of non-delusion. 

He who remains silent for a long time considering the Teaching or his meditation object thinks that the materiality and mentality which existed at the time of silence ended just then, that the occurrence of derived material qualities is speech, and that the non-occurrence of these is silence, practises clear comprehension in keeping silence.

This dominance of non-delusion stated by the Elder Maha Siva is intended here in this Discourse on the Foundation of mindfulness, Mahasatipatthana Sutta. 

In all statements the meaning of the term “clear comprehension” should be understood to mean only clear comprehension that is accompanied by mindfulness. Indeed, in the book of Classifications (Vibhavgappakarana) this is put just in this way: “One goes forward, mindful and clearly comprehending; one goes backwards, mindful and clearly comprehending.”

By the words “only clear comprehension that is accompanied by mindfulness,” both the importance of clear comprehension by describing its function and that of mindfulness are stressed. Indeed, it is not only to point out the condition of mindfulness with clear comprehension for it is said, “nowhere does knowledge exist without mindfulness.”

Indeed, the earnest bhikkhu comprehends thus: “The material and mental qualities which existed at the east end of the walking meditation path passed away just there without reaching the west end of the walking meditation path. The material and mental qualities which existed at the west end of the walking meditation path, too, passed away just there without reaching the east end of the walking meditation path. The material and mental qualities that existed at the very centre of the walking meditation path passed away just there without reaching either end of the walking meditation path. The material and mental qualities that existed in walking passed away without reaching the position of standing. The material and mental qualities that existed in the position of walking passed away just there without reaching the position of sitting; those of sitting, without reaching the position of sleeping. Comprehending in this way again and again, the mind enters the life-continuum. When arising, he at once takes up the meditation object. This bhikkhu practises clear comprehension in walking and so forth. In this way, however, the subject becomes unclear in sleep; the meditation object should not be made unclear. Therefore the bhikkhu exercised to the full extent of his ability on the walking meditation path, stood, and sat, lies down comprehending thus: “The body is unconscious; the bed is unconscious. The body does not know, ‘I am lying down on the bed.’ The bed also does not know, ‘On me the body is lying down.’ Whilst he is comprehending again and again thus, “The unconscious body is lying down on the unconscious bed,” the mind enters the life-continuum. On awaking, he at once takes up the meditation object. This bhikkhu practises clear comprehension in sleeping. This is the first stage. Then the Buddha continues the next stage as follows:

 ‘Thus he abides contemplating the kaya as a kaya internally, or he abides contemplating the kaya as a kaya externally, or he abides contemplating the kaya as a kaya both internally and externally.

This is the Buddha’s instruction, the second stage in clear comprehension. In this case, ‘kaya’ means two types of kaya: (1) Rupa kaya, a group of materiality, (2) Nama kaya, a group of mentality. In another words, they are five aggregates. So, you must discern five aggregates internally, externally and within one sitting both internally and externally quickly. Then the Buddha continues the third stage:

He abides contemplating arising phenomena in the kaya, or he abides contemplating vanishing phenomena in the kaya, or he abides contemplating both arising and vanishing phenomena in the kaya. 

In this case, you must try causal arising and passing away and momentary arising and passing away. First, you must discern five previous causes, namely, avijja (delusion), tanha (craving), upadana (clinging), savkhara (formations) and kamma (kammic force). Because of the arising of the five previous causes, the resultant five aggregates arise. This is the causal arising. You must try to discern this causal arising stage. 

Again, you should try causal passing away. Some day, when you attain Arahantship, five causes will completely cease. Because of the complete cessation of five causes, after Pari Nibbana, five aggregates will also completely cease. This is causal passing away. You should discern both causal arising and causal passing away. 

Again, you should try to see the arising and passing away stages of five causes and five aggregates. This is momentary arising and passing away. You should try these two types of arising and passing away.

Then, the Buddha continues another stage:

Or mindfulness that “there is a kaya” is established in him just to the extent necessary for bare knowledge and mindfulness.

This refers to the upper vipassana insight knowledge from bhavga bana to savkharupekkhabana. In this stage, the bhikkhu will see the ultimate materiality and mentality only passing away. Then, when his insight knowledge is mature, the noble path and noble fruition will arise taking Nibbana as object. So the Buddha continues his Dhamma talk: 

And he abides independent, not clinging to anything in the world.

If he realises Nibbana gradually, he abides independent, not clinging to anything in the world of five aggregates. Then the Buddha concludes this meditation subject:

 Bhikkhus, this is how a bhikkhu abides contemplating the kaya as a kaya.’

This is kayanupassana concerning clear comprehension. In this case, five aggregates are dukkha-sacca, the noble truth of suffering. Ignorance, craving, clinging, volitional formations and kammic force are samudaya-sacca, the noble truth of origin of suffering. The complete cessation of these two types of noble truth is called nirodha-sacca, noble truth of cessation. Noble Eightfold Path, which knows the complete cessation of these two types of noble truth is called magga-sacca. So altogether there are Four Noble Truths. If you know these Four Noble Truths, you will be able to escape from the round of rebirths. 

After explaining body-contemplation by way of the fourfold clear comprehension, the Buddha explains it by way of the reflection of repulsiveness like this:

D. The Reflection on the Repulsiveness of the Body

‘Again, bhikkhus, a bhikkhu reflects on this very body from the soles of the feet upwards and from the head-hairs downwards. It is enclosed by the skin and full of many kinds of impurity: “In this body there are head-hairs, body-hairs, nails, teeth, skin, flesh, sinews, bones, bone-marrow, kidneys, heart, liver, pleura, spleen, lungs, bowels, mesentery, contents of the stomach, feces, bile, phlegm, pus, blood, sweat, fat, tears, grease, saliva, mucus, synovic fluid, urine.”’ 

This reflection by way of mindfulness directed towards the body is called the reflection of repulsiveness. It is unknown to non-Buddhists in the form of meditation object development. Hence it is taught only when a Buddha arises. This mindfulness directed towards the body leads to the following:

1. Great sense of spiritual urgency (maha samvega).

2. The great tranquility or security based on effort (maha yogakkhema).

3. Great mindfulness and clear comprehension (maha sati sampajabba).

4. Attainment of insight-knowledge (banadassanapatilabha).

5. Happy living here and now (ditthadhammasukhavihara).

6. Realisation of the fruition of wisdom and freedom (vijjavimuttiphalasacchikiriya). That means the attainment of Arahattamagga and Arahattaphala. 

This mindfulness has been explained in the following sections: Breathing-in-and-out, four kinds of bodily postures, the fourfold clear comprehension, the reflection on repulsiveness, the reflection on the elements or modes of existence, and the nine cemetery contemplations

There are these seven kinds of skill in study to be acquired in regard to this meditation object, by:

1. Repetition of the thirty-two parts of the body verbally (vacasa).

2. Repetition of the parts only mentally (manasa).

3. Determining the head-hair and so forth according to colour (vannato).

4. Determining the parts according to shape (santhanato).

5. Determining the situation of the parts as above or below the navel, on the upper or lower side of the body directionally (disato).

6. Determination of the place in the body acquired by a part, that is, determination spatially (okasato).

7. Determination of one part by the position of another to it and by way of dissimilarity of one part to another (paricchedato).

There are these ten kinds of skill in reflecting on this meditation object:

1. Doing the meditation gradually like climbing a stairway one step after another in due order taking one part after another serially (anupubbato).

2. Doing it not too quickly (natisighato).

3. Doing it not too slowly (natisanikato).

4. Doing it by warding off mental rambling (vikkhepa-patibahanato).

5. Practice by way of going beyond the concept of hair and so forth to the idea of repulsiveness (pannattisamatikkamanato).

6. Practice by gradual elimination of the less clear parts (anupubbamubcanato).

7. Practice by way of the part that is the source of rapture (appanato).

8. 9. 10. Practice by way of the Three Discourses: Adhicitta Sutta, Sitibhava Sutta, and Bojjhavgakosalla Sutta.

The Buddha continues his Dhamma talk with a simile:

‘Bhikkhus, suppose there were a bag with an opening at both ends, full of various kinds of grain such as hill-rice, paddy, green gram, kidney beans, sesame, husked rice. A man with good eyesight were to open the bag and examine them, saying: “This is hill-rice, this is paddy, this is green gram, these are kidney-beans, this is sesame, this is husked rice.”’

‘In the same way, bhikkhus, a bhikkhu reflects on this very body from the soles of the feet upwards and from the head-hairs downwards. It is enclosed by the skin and full of manifold impurities: “In this body there are head-hairs, body-hairs, nails, teeth, skin, flesh, sinews, bones, bone-marrow, kidneys, heart, liver, pleura, spleen, lungs, bowels, mesentery, contents of the stomach, feces, bile, phlegm, pus, blood, sweat, fat, tears, grease, saliva, mucus, synovic fluid, urine.”’

The following is the application of the simile: Like the bag with the two openings is the body made up of the four great primaries, earth, water, fire and wind. The thirty-two parts beginning with head-hair are like the various grains thrown into that bag after mixing them. Like a man with seeing eyes is the meditator. Comparable to the time when after unloosing the bag the various grains become clear to one reflecting, is the time when the thirty-two parts become clear to the meditator.

There are three ways about thirty-two parts. If you can discern these thirty-two parts clearly, you can try three ways: 

(1) Colour kasina – if you pay attention the colour of these thirty-two parts, you can practise colour kasina up to fourth jhana. For example, if you can pay attention the skeleton as white kasina systematically, you can attain up to fourth jhana. Based on that fourth jhana, if you try four arupa jhanas, formless jhanas, you can attain eight attainments.

(2) Repulsive meditation – if you pay attention these thirty-two parts as repulsive, as expounded in this Sutta, you can attain first jhana. Based on this jhana, if you can try vipassana, you can realise Nibbana. While you pay attention thirty-two parts as repulsive, you can pay attention them as a whole as repulsive, you can attain first jhana. Or you can pay attention part by part. For example, head-hair. If you pay attention head-hair as repulsive, you can also attain first jhana. There was a Maha thera called Abhaya. He could try both ways. If he tried one part one day to first jhana, after thirty-two days he could again try another round. So one part is also enough to attain first jhana. 

(3) Four elements meditation. If you pay attention four elements in each part systematically, you can see small particles. If you can analyse these small particles, you can discern ultimate materiality. This is the four elements meditation in wider way.

In Mahasatipatthana Sutta, the Buddha expounded thirty-two parts to be as repulsiveness (patikulamanasikara). So if you want to practise this patikulamanasikara, to discern thirty-two parts by your insight knowledge clearly is important. How should you discern? We have explained in a brief way just now. First, you must learn by heart thirty-two parts. Then you should recite them. Then mentally you should pay attention again these thirty-two parts …… this is for the beginners who have not yet studied any other kammatthana. But for those have studied other, like anapana up to fourth jhana or four elements meditation up to access concentration stage, they can use their light of wisdom. With the assistance of their light of wisdom, if they pay attention these thirty-two parts, they can easily see them. 

If you can pay attention these thirty-two parts as repulsive, part by part or as a general, up to first jhana stage, how should you continue your meditation then? The Buddha taught:

 ‘Thus he abides contemplating the kaya as a kaya internally, or he abides contemplating the kaya as a kaya externally, or he abides contemplating the kaya as a kaya both internally and externally. 

In this case, there are three types of kaya: (1) thirty-two parts, (2) rupa kaya – materiality, (3) nama kaya – mentality. You must try these three types of kaya internally and externally. How should you try? If you can discern thirty-two parts clearly, strong and powerful brilliant light will appear. This is the light of wisdom. If you base on anapana fourth jhana and then if you can contemplate thirty-two parts, your light of wisdom will be present continuously. Anapana fourth can produce brilliant light; first jhana based on thirty-two parts can also produce brilliant light. So from anapana first jhana to fourth jhana, from anapana fourth jhana to thirty-two parts first jhana, the light of wisdom will be always present. With the assistance of that light, you can pay attention thirty-two parts of a meditator in front of you. If you can discern his or her thirty-two parts clearly, please again discern thirty-two parts internally, then again externally …… then you can change to discern thirty-two parts of another meditator. Then change to another meditator, internally and externally again and again. When the light of wisdom fade or disappear, you should practise anapana up to fourth jhana again. When strong and powerful light appears, you can pay attention thirty-two parts internally and externally again. In this way, you should try to discern thirty-two parts under the light of wisdom up to the whole world. If you can see animals under the light, you can also discern their thirty-two parts.

 If you are a four elements meditator up to access concentration stage, that concentration can also produce brilliant light. With the assistance of that light, you can discern thirty-two parts internally and externally in the same way. 

After discerning thirty-two parts externally, you can pay attention external thirty-two parts as repulsive. You can attain access concentration. You cannot attain first jhana absorption. Why? The repulsiveness of external thirty-two parts is not so clear as internal one. That is why if you pay attention internal thirty-two parts as repulsiveness, you can attain first jhana, but if you pay attention external thirty-two parts as repulsiveness, you can attain only access concentration. If a meditator discerns external thirty-two parts quickly one after another, five jhana factors will be clear. But he will not thoroughly understand these five jhana factors are those of access concentration, because he is discerning quickly. If he discerns slowly like he did internally, he can understand this concentration is not so strong and powerful as internal concentration. Five jhana factors in access concentration are not so strong and powerful to maintain concentration; but five jhana factors in absorption are very strong and powerful and can maintain the concentration for a long time. This is one type of kaya, thirty-two parts.

After you succeed in attaining first jhana stage, based on that first jhana, you can pay attention four elements in these thirty-two parts, one by one. For example, you should pay attention four elements in your head-hair. You can see only small particles. Please analyse these small particles. You can discern forty-four types of materiality. In the same way, you should continue these thirty-two parts and please discern ultimate materiality. If you are successful, you should discern six doors, eyes, ears, nose, tongue, body and heart in the same way. You should discern ultimate materiality in six doors and forty-two parts. These materiality is called rupa kaya. 

Then you should discern ultimate mentality that arises taking ultimate materiality as an object. Then you should also discern jhana dhammas. This mentality is called nama kaya. Altogether there are these three types of kaya. You should discern these three types of kaya internally and externally. Again, the Buddha instructs the next stage:

He abides contemplating arising phenomena in the kaya, or he abides contemplating vanishing phenomena in the kaya, or he abides contemplating both arising and vanishing phenomena in the kaya. 

In this stage, you should try to discern two types of arising and passing away: (1) causal arising and passing away, (2) momentary arising and passing away. Because of the arising of ignorance, craving, clinging, volitional formations and kammic force, five resultant aggregates arise. This is causal arising stage. Because of the complete cessation of these five causes at the time when you attain Arahantship, five aggregates will completely cease after Parinibbana. This is causal passing away. Causal arising and causal passing away together is called causal arising and passing away. Then again, you should contemplate that as soon as these causes arise they pass away, so they are anicca, dukkha and anatta. Also, as soon as five aggregates arise, they pass away, so they are also anicca, dukkha and anatta. This type of arising and passing away of causes and effects is called momentary arising and passing away. You should try to see these two types of arising and passing away. Then the next stage:

Or mindfulness that “there is a kaya” is established in him just to the extent necessary for bare knowledge and mindfulness. 

This is especially from bhavga bana, the insight knowledge of dissolution, to savkharupekkhabana stage. If you practise in this systematically, some day your insight knowledge will become mature. When your insight knowledge is mature, noble path will appear. So the Buddha taught:

And he abides independent, not clinging to anything in the world.

Because his path will destroy defilements stage by stage. Ultimately, all defilements will disappear. At that time, he can abide independent, not clinging to anything in the five aggregates world. Then the Buddha concluded this thirty-two parts meditation cessation in this way:

 Bhikkhus, this is how a bhikkhu abides contemplating the kaya as a kaya.’

In this cessation, five aggregates and the mindfulness that contemplates five aggregates are dukkha-sacca. Ignorance, craving, clinging, volitional formations and kammic force are samudaya-sacca. Complete cessation of causes and effects is mundane nirodha-sacca. Nibbana is supramundane nirodha-sacca. The Noble Eightfold Path that takes the complete cessation of materiality and mentality is mundane Noble Eightfold Path. The Noble Eightfold Path that takes Nibbana as object is supramundane Noble Eightfold Path. Altogether there are Four Noble Truths. If you know these Four Noble Truths systematically, stage by stage, you will escape from the round of rebirths. Thus the doorway to liberation should be understood. 

After the Buddha has explained body-contemplation in the form of reflection on the repulsiveness of the thirty-two parts of the body, he then explains by way of reflection on the elements of materiality as follows:

E. The Reflection on the Material Elements

‘Again, bhikkhus, a bhikkhu reflects on this very body. However it may be placed or disposed, he reflects on it in terms of the elements thus: “In this body there are the earth-element, the water-element, the fire-element, and the wind-element.”’

I would like to explain how you should try this four elements meditation. In our bodies there are four elements, earth-element, water-element, fire-element, and wind-element. What are them? Hardness, roughness, heaviness, softness, smoothness, lightness are earth element. Flowing and cohesion are water element. Heat and coldness are fire element. Supporting and pushing are wind element. How should you try? You may begin from pushing or any other characteristic that you can easily discern. No matter which characteristic you begin with, you should ultimately discern all twelve characteristics. If you begin with pushing, it will be very easy to discern it first in the breath. Then you should gradually discern it everywhere in the body. Another easier way is to discern it after you have succeeded other kammatthana up to jhana stage, especially fourth jhana. In every sitting, you should try that jhana again. Emerging from that jhana, you should pay attention four elements. It will be very easy and clear, because of concentration. Why? In Samadhi Sutta of Khandha Vagga Samyutta the Buddha taught in this way: ‘Bhikkhus, you should cultivate concentration. If you have enough concentration, you can see ultimate materiality as it really is.’ Because of this reason, if you have fourth jhana concentration, it is very good. In every sitting, you should try that fourth jhana concentration first. Emerging from fourth jhana, with the assistance of that light, if you pay attention in your body pushing or hardness, it will be very easy and clear to you. If you can discern pushing the whole body, you can again try hardness the whole body, roughness the whole body, heaviness, softness, lightness, smoothness, each the whole body. You should try one by one again and again. 

But another better way is if you can try it in every bodily posture, it is very good. If you try only while sitting, not in other postures, your mindfulness will be very weak. When your mindfulness is weak, your concentration will not increase. If your concentration does not increase, it will take you a long time to meditate. 

Then you can continue to discern other characteristics, flowing, cohesion, heat, coldness, supporting and pushing. You should try these twelve characteristics from head to feet again and again. If you can discern these twelve characteristics quickly, you can overlook. But in this case, for some yogis there are many difficulties if these four elements are not balanced. At that time, you should try under the guidance of a skilled teacher. For example, in your body, hardness is very strong. At that time, you should not pay attention hardness temporarily. You should pay attention softness only. Again, in your body, if roughness is very strong. At that time, you should temporarily put aside roughness. You should just emphasize smoothness. If your body becomes very heavy, you should not pay attention heaviness; you should pay attention lightness only. So you should try to balance hardness and softness, roughness and smoothness, heaviness and lightness. If softness, lightness and smoothness are strong, you can pay attention hardness, roughness and heaviness. But for most hardness, roughness and heaviness are very strong. They cannot bear them. At that time, they can put aside these three characteristics. They should only emphasize softness, smoothness and lightness. 

Why? Please pay attention one example. Here is cotton wool. If you touch the cotton wool, you may feel soft. But if you totally touch it carefully, you may feel that there is still a little bit hardness in it. So less hardness is called softness; strong hardness is called hardness. In the same way, less roughness is called smoothness; strong roughness is called roughness. Less heaviness is called lightness; strong heaviness is called heaviness. If you pay attention only softness, smoothness and lightness, you are already paying attention earth element. It is already enough. When you are doing so, hardness, roughness and heaviness will also be clear, but you should not pay attention to them. 

In the same way, if flowing is excessive, you should pay attention cohesion. When cohesion is excessive, you should pay attention flowing. If heat is very strong, you should pay attention cold. If cold is very strong, you should pay attention heat. When supporting is very strong, you should pay attention pushing. When pushing is very strong, you should pay attention only supporting. If you try in this way, four elements will become balanced. When four elements are balanced, your concentration can improve. If you can discern these twelve characteristics from head to feet systematically again and again, you can overlook. While overlooking, you should not pay attention head, body, arms, feet. You should not move your attention from one place to another. You should just emphasize only elements; you should not pay attention body. If you can discern these twelve characteristics nearly simultaneously, you can change to four group: by seeing hardness, roughness, heaviness, softness, smoothness, lightness, you should pay attention ‘this is earth element,’ by seeing flowing and cohesion, you should pay attention ‘this is water element,’ by seeing heat and coldness, you should pay attention ‘this is fire element,’ by seeing supporting and pushing, you should pay attention ‘this is wind element.’ In this way, you should try again and again many times: ‘earth, water, fire, wind ……’

If you can concentrate, when your concentration improves, you will not see your body; you will see a group of four elements as a mass. If you can concentrate four elements in that mass, when your concentration improves, you will see your body becomes white. If you can discern four elements in that white and concentrate on them, when your concentration improves, your body will become transparent. You must pay attention four elements in that transparent mass. You must concentrate on those four elements. When your concentration improves, that transparent mass will emit light. Then the Buddha instructs with a simile in this way:

‘Bhikkhus, suppose a skilled butcher or his apprentice has slaughtered a cow and sits at a crossroads with the cow cut up into pieces. In the same way, bhikkhus, a bhikkhu reflects on this very body. However it may be placed or disposed, he reflects on it in terms of the elements thus: “In this body there are the earth-element, the water-element, the fire-element, and the wind-element.”’

The elaboration of the meaning together with the application of the simile in this connection is as follows:

The cow-butcher does not get rid of the perception of cow while feeding the cow, driving it to the place of slaughter, tying it and putting it up there, killing it, and even when seeing the dead carcass of the cow. Not until he cuts it up and divides it into parts does the perception of cow disappear, and the perception of flesh come into being. To him there is not this thought: “I am selling the cow. These people are taking away the cow.” But rather he thinks: “I am selling meat. These people are taking away meat.”…

To the bhikkhu, similarly, the perception of a being or a person does not disappear when he does not reflect in terms of the elements on the body as it is placed or disposed in whatever position. To him who reflects in terms of the elements, however, the perception of a being disappears, especially when he sees small particles and discerns four elements in each small particle. At that time, he can break down compactness. The mind gets established in terms of the elements. Therefore, the Exalted One declared: “A bhikkhu reflects on just this body according to how it is placed or disposed, in terms of the elements, thinking thus: ‘In this body there are the earth-element, the water-element, the fire-element, and the wind-element.’…

The meditator is comparable to the cow-butcher. The perception of a being is comparable to the perception of cow. The fourfold posture is comparable to the crossroads. And the reflection in terms of the elements is comparable to the state of sitting with the meat cut up into pieces. Here, this is the textual explanation. Details of the reflection in terms of the elements as a meditation object, however, are given in Visuddhimagga.

If you try four elements meditation mentioned above, you will see the body becomes transparent. In that transparent compactness, if you can discern four elements systematically, the transparent body will emit brilliant light. At that time, if you can pay attention space in the transparent body, you will be able to see small particles. Again, you must discern four elements in each small particle. 

If you cannot discern four elements in each small particle, you should try twelve characteristics one by one. For example, you should pay attention hardness in the body as a general; then you should pay attention hardness in one single. You should try again and again alternatively in this way. If you can discern hardness in each small particle, you should pay attention two characteristics, hardness and roughness. As a general in the body, hardness and roughness. Again, in each small particle, hardness and roughness. In this way, if you try again and again, you will be able to discern hardness and roughness in each small particle. In the same way, you should increase one by one. 

But in one single small particle, you cannot opposite characteristics. For example, when you see hardness clearly in a small particle, you cannot see softness in that same small particle. If softness is clear in a small particle, hardness will not be clear. In the same way, if roughness is clear, smoothness will not be clear. If smoothness is clear, roughness will not be clear. If heaviness is clear, lightness will not be clear. If lightness is clear, heaviness will not be clear. There are six characteristics in earth element. Among these six, in each small particle you can discern only three characteristic, either hardness, roughness, heaviness or softness, smoothness, lightness. You cannot discern six characteristics in one small particle simultaneously. 

Again, in water element, there are two characteristics, flowing and cohesion. In each small particle, you should try to discern both flowing and cohesion. Flowing is the characteristic of water element; cohesion is its manifestation. So you can discern both in each small particle. You should try in the same way: discerning flowing in the body as a general, then in a small particle. Then you should discern cohesion in the body as a general, then in a small particle. If you try in this way, you will be able to discern flowing and cohesion in a small particle. 

In fire element, there are two characteristics, heat and coldness. If heat is clear in a small particle, coldness cannot be clear. If coldness is clear in a small particle, heat cannot be clear. Both cannot be clear simultaneously in a small particle. So you can discern either one. You should discern heat in the body as a general, then in a small particle. You should discern coldness in the body as a general, then in a small particle. If you try again and again if this way, you will be able to discern heat or coldness in a small particle. 

In wind element, supporting is characteristic, pushing is function. You can discern both of them. You should discern supporting in the body as a general, then in a small particle. In the same way you can try pushing.

Altogether in each small particle you can discern only eight characteristics simultaneously. For example, hardness, roughness, heaviness, flowing, cohesion, heat, supporting and pushing; or hardness, roughness, heaviness, flowing, cohesion, coldness, supporting and pushing; or softness, smoothness, lightness, flowing, cohesion, heat, supporting and pushing; or softness, smoothness, lightness, flowing, cohesion, coldness, supporting and pushing. Here, perseverance is necessary. You should discern eight characteristics, in another words, four elements, in a small particle every time. 

If you can discern four elements simultaneously in a small particles every time, you should try to discern small particles in six doors, eyes, ears, nose, tongue, body and heart. There are two kinds of small particles, transparent and non-transparent. In both kinds of small particles, you should discern four elements. You should try to discern four elements simultaneously in each single small particle you discern in six doors. 

If you discern in this way, strong and powerful concentration will appear. According to commentary, this strong and powerful concentration is called access concentration. But according to subcommentary, this concentration is called momentary concentration. Why do they explain differently? The explanation of commentary is a metaphor. As a metaphor, commentary explains that it is access concentration. When you concentrate on four elements in a small particle, strong and powerful concentration arises. The strength of that concentration is nearly equal to that of access concentration. That is why commentary explains that this concentration is access concentration. However, real access concentration must be very near jhana. It exists in the same thought process with jhana; after it jhana will surely occur. But no matter how hard you may try to practise four elements meditation, you cannot attain jhana, so we cannot say this concentration is access concentration. That is why the subcommentary explains that this concentration is momentary concentration. 

When you can concentrate four elements in each small particle you discern, you have attained the last stage of samatha meditation by four elements meditation. But discerning of four elements is also the beginning stage of vipassana. So four elements meditation concerns both samatha and vipassana. 

After discerning four elements in a small particle, you should try to discern derived materiality in that same small particle, such as colour, smell, taste, nutritive essence, etc. If you discern four elements and derived materiality, we can say that you see ultimate materiality. At that time, you have broken down compactness.

There are three types of compactness in materiality: (1) Santati ghana: the compactness of continuity, (2) samuha ghana: the compactness of compound or group, (3) kicca ghana: the compactness of function. 

Usually when beginners discern four elements in the whole body as a general, gradually they will not see body. They see only compactness of four elements. At that time, they cannot break down the perception of compactness. If they try systematically, when they see small particles, the compactness of continuity disappears. As long as they do not see small particles, there is still the perception of beings, ‘this is a woman, this is a man, this is father, this is mother, this is I, this is he ……’ But if they see only small particles internally and externally, the perception of beings disappear. Why? Because they break down the perception of continuity. They see only small particles. They do not see any beings. 

But small particles are not ultimate materiality. You must continue to analyse these small particles. If you can analyse these small particles and discern the ultimate materiality, such as earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence, we can say that in your mind the compactness of compound disappears.

But you must continue to break down the compactness of function. There are at least eight types of materiality in each small particle. Each materiality has its respective function. For example, earth element has different function with water element. To break down the compactness of function, you must discern the characteristic, function, manifestation and proximate cause of each materiality.

If you can remove the perception of these three types of compactness, we can say that you see ultimate materiality. This type of knowledge is necessary for vipassana meditators. Referring to this type of knowledge, the Buddha taught four elements meditation. ‘Bhikkhus, suppose a skilled butcher or his apprentice has slaughtered a cow and sits at a crossroads with the cow cut up into pieces. In the same way, bhikkhus, a bhikkhu reflects on this very body. However it may be placed or disposed, he reflects on it in terms of the elements thus: “In this body there are the earth-element, the water-element, the fire-element, and the wind-element.”’ At that time, he will see no beings, no persons, no men, no women, no father, no mother, etc. He will see only ultimate materiality. After he sees ultimate materiality, how should he continue? The Buddha explains the next stage:

Thus he abides contemplating the kaya as a kaya internally, or he abides contemplating the kaya as a kaya externally, or he abides contemplating the kaya as a kaya both internally and externally.

In this stage, there are two types of kaya: (1) rupa kaya, (2) nama kaya. You should try to discern both types of kaya, materiality and mentality. Why? Only contemplating materiality as anicca, dukkha and anatta is not enough for you to realise Nibbana. You must also contemplate ultimate mentality as anicca, dukkha and anatta. After discerning materiality and mentality, you should try to discern externally. Why? To remove all attachment, wrong view, and other defilements, you must contemplate ultimate materiality and mentality not only internally but also externally. We can only contemplate ultimate materiality and mentality as anicca, dukkha and anatta. We cannot contemplate beings as anicca, dukkha and anatta. So, to remove all attachment, wrong view, and other defilements, we must contemplate ultimate materiality and mentality both internally and externally. 

According to the stages of vipassana insight knowledge, this is the first stage, called nama-rupa-pariccheda-bana, discernment of materiality and mentality or distinguishing materiality and mentality internally and externally. Then the Buddha explains the next stage:

He abides contemplating arising phenomena in the kaya, or he abides contemplating vanishing phenomena in the kaya, or he abides contemplating both arising and vanishing phenomena in the kaya.

In this stage, the Buddha combines together three types of insight knowledge:

(1) Paccaya pariggaha bana: the insight knowledge of discerning cause and effect.

(2) Sammasana bana: the insight knowledge of contemplating impermanent, suffering and non-self natures of savkhara, formations.

(3) Udayabbaya bana: the insight knowledge of contemplating arising and passing away of savkhara, formations and contemplating them as anicca, dukkha and anatta.

So you should try to discern the causes of ultimate materiality and mentality, especially in previous life you had accumulated five causes, avijja (delusion), tanha (craving), upadana (clinging), savkhara (volitional formations) and kamma (kammic force). After discerning these five previous causes, you should try to discern casual relationship between these causes and present five aggregates. If you can discern causes and effects, you should contemplate them as anicca (impermanent), dukkha (suffering) and anatta (non-self). The beginning stage of this contemplation is called paccaya pariggaha bana, insight knowledge of discerning causes and effects. If you can contemplate three characteristics, anicca, dukkha and anatta, of these causes and effects, you have attained sammasana bana, insight knowledge of comprehension. If you can clearly see both types of arising and passing away, you have attained udayabbaya bana, insight knowledge of arising and passing away.

While you are trying udayabbaya bana, you should discern two types of arising and passing away, causal arising and passing away and momentary arising and passing away. Because of the arising of five causes, five aggregates arise. Because of the complete cessation of five causes, five aggregates cease completely. This is causal arising and passing away. Again, you should also try to discern these causes are impermanent; as soon as they arise, they pass away. Five aggregates are also impermanent. As soon as they arise, they pass away. You should try arising and passing away of both causes and effects. This is momentary arising and passing away.

Some meditator asked: ‘Why do these ultimate materiality and mentality pass away as soon as they arise?’ In the Sahetuanicca Sutta, etc. in Samyutta Nikaya, the Buddha explains this question: ‘Bhikkhus, materiality is impermanent. The causes and conditions that produce the materiality are also impermanent. Bhikkhus, how can the materiality produced by impermanent causes and conditions be permanent. So causes and conditions are impermanent. Materiality is also impermanent.’ For example, in previous life, you had accumulated five causes, ignorance, craving, clinging, volitional formations and kammic force. If you can discern dependent origination, you will clearly see these five causes and you will know that as soon as they arose they perished away. They were impermanent. In this case, ignorance, craving and clinging are called conditions. Volitional formations and kammic force are called causes. Since these causes and conditions are impermanent, how can their effects be permanent? Their effects are also impermanent. Why? The causes have no power to make the effects stable. That is why all materiality and mentality are impermanent. 

Another example: Every consciousness that arises dependent on heart can produce small particles. If you analyse these small particles, you can see ultimate materiality. These materiality is called cittaja rupa, materiality produced by mind. As soon as the mind arises it perishes away, so it is impermanent. As soon as the materiality produced by the mind arises, it perishes away, so it is also impermanent. Why? The mind has no power to make the effect to be stable. If the cause is impermanent, how can its effect be permanent? So both are impermanent; as soon as they arise, they pass away. This is their nature. You will clearly see this if you can discern the mind and materiality. The Buddha teaches us to see this nature. Why? If you see this impermanence nature, perception of permanence will disappear. ‘This is father, this is mother, this is son, this is daughter.’ These perceptions are wrong perceptions. If you see impermanence nature, your insight knowledge will remove these wrong perceptions. 

If your knowledge of arising and passing away becomes mature, you should continue the next stage. The Buddha taught thus:

 Or mindfulness that “there is a kaya” is established in him just to the extent necessary for bare knowledge and mindfulness. 

If a meditator sees arising and passing away clearly, he should emphasize only passing away. He should not pay attention arising. Then slowly, his insight knowledge will see only passing away. At that time, he should pay attention these formations as anicca, dukkha and anatta. In this stage, the Buddha combines many stages vipassana insight knowledge. They are bhavga bana (knowledge of dissolution), bhayabana (knowledge of fearfulness), adinavabana (knowledge of danger), nibbidabana (knowledge of disgusting), mubcitukamyatabana (knowledge of desire for deliverance), patisavkhabana (knowledge of reflection), savkharupekkhabana (knowledge of equanimity towards formations), anulomabana (knowledge of conformity), (knowledge of change of lineage). All these insight knowledge except gotrabhubana takes the passing away of formations as an object. When these insight knowledge is mature, the meditator will realise Nibbana by his path knowledge and fruition knowledge. The Buddha explains that stage as follows:

And he abides independent, not clinging to anything in the world. 

His various levels of path knowledge destroy defilements stage by stage. Because of this reason, all attachment disappears in his thought processes. He abides independent, not clinging to anything in the five aggregates world. Then the Buddha concludes this meditation subject as follows: 

Bhikkhus, this is how a bhikkhu abides contemplating the kaya as a kaya.’

So if you want to try four elements meditation, you must try systematically. This system is mentioned in Mahasatipatthana Sutta by the Lord Buddha. You should pay respect to this instruction. But if you want to study practically, you should try under a skilled teacher. 

After the Buddha has explained body-contemplation in the form of the elements, he then explains it through the nine cemetery contemplations as follows:

F. The Nine Cemetery Contemplations

‘Again, bhikkhus, a bhikkhu might come to see a corpse thrown aside in a charnel ground, dead for one, two or three days. It is swollen, discoloured, and festering. He compares his own body with that, thinking: “Indeed, this body is of the same nature. It will become like that and is not exempt from that fate.”’

The corpse is described as “swollen” because after death it has gradually become bloated like a pair of wind-filled bellows.

“Discoloured” means showing fully differing shades. Blue is that corpse which is reddish in the protuberantly fleshy parts, and whitish in the purulent parts, while, in those parts which are predominantly blue it seems to be as though covered with a blue mantle. This is the descriptive statement of the “discoloured” corpse.

This has been stated: By the existence of these three: life faculty, warmth produced by kammic force, consciousness, this body can endure to stand, walk and do other things. By the separation of these three however this body is indeed a thing like that corpse, is of the nature of corruption. It is going to become like that. It will become swollen, discoloured and festering, and cannot escape that fate.

This is the first type of cemetery contemplation. How should you try? If you have not yet studied any kammatthana and want to study cemetery contemplation first, you must go to the cemetery and try to see a corpse. But here I want to explain how to practise cemetery contemplation based on other kammatthanas, such as anapana and four elements meditation. If you have succeeded anapana up to the fourth jhana, please again enter that jhana while you are sitting. When the strong and powerful brilliant light occurs, you may pay attention one corpse that you saw before. To attain first jhana, female meditators should choose female corpses; male meditators should choose male corpses. If you do not want to attain first jhana, but practise it as adinavanupassana, it is not necessary to choose the corpses of the same sex. 

What is adinavanupassana? It is one branch of dukkhanupassana. While you are studying vipassana, you must pay attention formations as anicca, dukkha and anatta. Adinavanupassana is one branch of dukkhanupassana. According to Maha Siva Thera’s view, the cemetery contemplations are stated by way of consideration of disadvantages, dangers or evils. This is adinavanupassana. But according to old commentary, if you want to pay attention the corpse as asubha to practise samatha meditation, you can also try in that way and attain first jhana. In that case, you should choose a corpse of the same sex with yours. Female meditators should pay attention female corpses; male meditators should pay attention male corpses. 

So as soon as you sit, you should try mindfulness of breathing up to fourth jhana. If you have succeed in four elements meditation, you may try four elements meditation up to access concentration. But better way is to change from access concentration of four elements meditation to thirty-two parts. From thirty-two parts, you should change to one kasina up to fourth jhana. After discerning thirty-two parts internally and externally, you may try one of four types of colour kasina, brown kasina, yellow kasina, red kasina, white kasina. If you pay attention head-hair internally or externally as brown, you can practise brown kasina, up to fourth jhana. If you pay attention urine internally or externally as yellow, you can practise yellow kasina, up to fourth jhana. If you pay attention blood internally or externally as red, you can practise red kasina, up to fourth jhana. If you pay attention skeleton internally or externally as white, you can practise white kasina, up to fourth jhana. Based on these fourth jhanas, if you change to cemetery contemplation, it will be better. 

So you should first try your previous fourth jhana. That fourth jhana will produce strong and powerful brilliant light. With the assistance of that light, you should pay attention one corpse that you had seen before. Then you should pay attention that corpse as ‘repulsive, repulsive …...’ Please concentrate on that corpse. But you should not try to discern the later change of that corpse. For example, if you saw that corpse one year ago, you should try to see that corpse as you saw it then only. You should not see its later change up to the present, because it may become skeleton or pieces. You should see the same image as you saw one year ago and pay attention it as repulsive. The more swollen, discoloured, and festering the corpse was, the better. You should choose a most repulsive corpse. If your concentration improve, you will be able to concentrate on that corpse for a long time. Why can you succeed so quickly? Because you base on your previous fourth jhana. Your previous fourth jhana is the strong and powerful supporting cause for later concentration practice. That is why you can succeed within one sitting when you practise in this way. If you can concentrate deeply, strong and powerful concentration will appear. 

If your absorption lasts for more than one hour, you can try to discern five jhana factors. First, you should discern your mind door, bhavanga. When the image of that corpse appears in your bhavanga, you should discern five jhana factors one by one. If you succeed in doing so, you should try to discern five jhana factors simultaneously. 

If you want to attain first jhana, it is not necessary to compare your own body with that corpse. But here, the Buddha instructs: ‘He compares his own body with that, thinking: “Indeed, this body is of the same nature. It will become like that and is not exempt from that fate.”’ Because of this instruction, Maha Siva Thera explained that this is only adinavanupassana. Why? For samatha meditation, it is not necessary to compare internal body with external corpse. If you pay attention external corpse as repulsive, you can attain first jhana. But, for vipassana insight knowledge, the Buddha taught to use Sirima’s corpse to discern corpses internally and externally. It is for vipassana insight knowledge only. 

How should you compare your body with the external corpse? First, you should try external corpse as repulsiveness up to first jhana or access concentration. Then please pay attention your own corpse, thinking: ‘Some day I shall die. After death my corpse will be like this one.’ You should see that (1) life faculty, (2) warmth produced by kammic force, (3) consciousness are absent in your corpse. You should pay attention that death moment. Then please try to see that your corpse becomes swollen, discoloured and festering. You should concentrate on your corpse. If you can concentrate in this way, this is the state the Buddha taught ‘He compares his own body with that, thinking: “Indeed, this body is of the same nature. It will become like that and is not exempt from that fate.”’

If you can concentrate external corpse as well as your own corpse, how should you continue? The Buddha instructs the next stage:

‘Thus he abides contemplating the kaya as a kaya internally, or he abides contemplating the kaya as a kaya externally, or he abides contemplating the kaya as a kaya both internally and externally.

So at that time, the first jhana absorption can produce strong and powerful light. With the assistance of that light, if you pay attention and concentrate on your own corpse, that concentration can also produce strong and powerful light. With the assistance of that light, you should pay attention sometimes internal corpse, sometimes external corpse. 

In this case, there are three types of kaya: (1) asubha kaya – corpse, (2) rupa kaya – ultimate materiality, (3) nama kaya – ultimate mentality. 

If you can discern both external and internal corpses, you should compare other people who are still alive, especially those to whom you have strong attachment. You should pay attention to such a person. How? You should contemplate the external corpse as repulsive. When strong and powerful concentration appears, you should contemplate your own corpse. When strong absorption appears, you should pay attention one person who is still alive, and try to see his or her corpse. At that time, you can clearly see that person’s corpse. You should practise in this way internally and externally alternatively as repulsiveness. Then you may change another alive person. You can try one by one, no matter male or female, because you are trying adinavanupassana. If you try in this way again and again, your cemetery contemplation will become powerful. 

When your cemetery meditation becomes powerful, that concentration will remove attachment. The Buddha taught in the Meghiya Sutta: ‘Bhikkhus, you should cultivate asubha bhavana to remove attachment.’ After you remove your attachment temporarily, you can change to practise vipassana. First, you must discern four elements in your body and external corpse. If you can discern four elements systematically, you can see small particles. Then you can analyse these small particles to discern ultimate materiality. In the same way, in inanimate world you should also discern ultimate materiality. Then you should discern ultimate mentality internally and externally. After discerning ultimate materiality and mentality, you should continue to practise the next stage. 

He abides contemplating arising phenomena in the kaya, or he abides contemplating vanishing phenomena in the kaya, or he abides contemplating both arising and vanishing phenomena in the kaya.

We have explained many times about this stage. You contemplate two types of arising and passing away: causal arising and passing away and momentary arising and passing away. Paccaya pariggaha bana, sammasana bana and udayabbaya bana combine together in this stage. Then the next stage:

 Or mindfulness that “there is a kaya” is established in him just to the extent necessary for bare knowledge and mindfulness.

This stage is from bhavga bana to savkharupekkhabana or anulomabana or gotrabhubana. The insight knowledge from bhavga bana to anulomabana takes the passing away of formations as their object. But gotrabhubana takes Nibbana as its object. However, gotrabhubana cannot destroy defilements. So it is not called Ariyamagga, Noble Path. After gotrabhubana, Noble Path knowledge and Noble Fruition knowledge will appear. Noble path knowledge will destroy defilements, so the Buddha taught:

And he abides independent, not clinging to anything in the world. Bhikkhus, this is how a bhikkhu abides contemplating the kaya as a kaya.’

This is the first type of cemetery contemplation. Then the Buddha taught the other eight types of cemetery contemplation. I would like to summarize them as follows:

(2) ‘Again, bhikkhus, a bhikkhu might come to see a corpse in a charnel ground, thrown aside, eaten by crows, hawks, vultures, dogs, jackals or various kinds of worms, 

(3) a corpse which has been reduced to a skeleton with (some) flesh and blood attached to it and held together by tendons, 

(4) a corpse which has been reduced to a skeleton without any flesh but smeared with blood and held together by tendons, 

(5) a corpse which has been reduced to a skeleton without any flesh or blood, held together by tendons, 

(6) a corpse which has been reduced to disconnected bones scattered in all directions, here a hand-bone, there a foot-bone, here a shin-bone, there a thigh-bone, here a hip-bone, there a back-bone, here a rib-bone, there a breast-bone, here an arm-bone, there a shoulder-bone, here a neck-bone, there a jaw-bone, here a tooth, there the skull, 

(7) A corpse that has been reduced to bleached bones of conch-like colour,

(8) bones piled up in a heap more than one year old, 

(9) the bones rotted away to powder. He compares his own body with that, thinking: “Indeed, this body is of the same nature. It will become like that and is not exempt from that fate.”’

In ancient time, according to Indian culture, after the death of a person, they throw his dead body in cemetery, without burying it. So they could see different types of corpses. But nowadays, it is very difficult to see these types of corpses. If you want to practise cemetery contemplations, how should you try? Depending on your concentration, if you have tried cemetery contemplation as mentioned above, taking one corpse as object, you may then pay attention to it again. After you contemplate it as repulsive up to first jhana, you should try to see its later change slowly up to the present. In this way, you can see stage by stage up to skeleton or powder stage. When it comes to the stage you want to contemplate, you should stop there and concentrate on that stage of corpse as repulsive up to first jhana stage. If you are satisfied, you can try internally and externally in the way mentioned above. 

If you are satisfied, how should you continue your meditation? The Buddha instructs:

Thus he abides contemplating the body as a body internally, or he abides contemplating the body as a body externally, or he abides contemplating the body as a body both internally and externally.
In this stage, in the same way, you should try (1) asubha kaya – contemplating corpses internally and externally as mentioned above, (2) rupa kaya – discerning ultimate materiality internally and externally as mentioned above, (3) nama kaya – discerning ultimate mentality internally and externally as mentioned above. Then the next stage:

 He abides contemplating arising phenomena in the body, or he abides contemplating vanishing phenomena in the body, or he abides contemplating both arising and vanishing phenomena in the body.
In this stage, you should try both causal arising and passing away and momentary arising and passing away. Then the next stage:

Or mindfulness that “there is a body” is established in him just to the extent necessary for bare knowledge and mindfulness. And he abides independent, not clinging to anything in the world. Bhikkhus, this is how a bhikkhu abides contemplating the body as a body.
Here, the Buddha taught from bhavga bana up to noble path and noble fruition stage.

Having stopped here one should put together the nine cemetery contemplations thus:

“A corpse dead for one, two or three days.” This is the first contemplation.

“A corpse eaten by crows.” This portion of the Discourse where the devouring of the body of various kinds of animals is stated refers to the second contemplation.

“A skeleton with some flesh and blood held together by tendons.” This is the third contemplation.

“A skeleton without any flesh but smeared with blood and held together by tendons.” This is the fourth.

“A skeleton without any flesh or blood, held together by tendons.” This is the fifth.

“Disconnected bones scattered in all directions.” This is the sixth.

“Bleached bones of conch-like colour.” This is the seventh.

“Bones piled up in a heap more than one year old.” This is the eighth.

“The bones rotted away to powder.” This is the ninth.

In this cessation, mindfulness and the object of mindfulness, five aggregates, are dukkha-sacca. Five causes are samudaya-sacca. non-occurrence of dukkha-sacca and samudaya-sacca is nirodha-sacca. The path that realises nirodha-sacca is magga-sacca. If one endeavours in this way by means of the Four Noble Truths, one will arrive at peace. This is for the bhikkhu who takes up the nine cemetery contemplations as the doorway to liberation up to Arahatship.

Now, these are the fourteen portions which comprise body-contemplation: (1) the section on breathing in and breathing out, (2) the section on the postures, (3) the section on the four kinds of clear comprehension, (4) the section of reflection on repulsiveness, (5) the section on the material elements, and (6-14) the sections on the nine cemetery contemplations. There, only the sections on breathing in and breathing out and of the reflection on repulsiveness (thirty-two parts) can become meditation subjects of full absorption. As the cemetery contemplations are stated by way of consideration of disadvantages, dangers or evils, all the remaining twelve are only meditation subjects of access concentration. This is according to the Maha Siva Thera’s view. According to old commentary, by practising the nine cemetery contemplations one can also attain first jhana.

In this case, you should remember one important fact. In kayanupassana one does not study only kaya, materiality, but also mentality. It is true that when practising kayanupassana one emphasizes materiality, but one should also discern mentality. By contemplating kaya alone is not enough for one to realise Nibbana. One should also contemplate ultimate mentality also as anicca, dukkha and anatta. You may say that kayanupassana emphasizes materiality; but you should not say that kayanupassana discerns only materiality.

Again, you should also remember this fact. In kayanupassana cessation, the Buddha also teaches samatha meditation, such as anapana, thirty-two parts or nine cemetery contemplations. So kayanupassana contains both samatha and vipassana. These fourteen types of kayanupassana are also called kayagatasati. 

After the Buddha has set forth the Foundation of mindfulness of the kaya through fourteen methods, he continues to expound the ninefold method of contemplation of feeling as follows:

THE CONTEMPLATION OF FEELINGS

‘And, bhikkhus, how does a bhikkhu abide contemplating feelings as feelings? 

‘Here, bhikkhus, when experiencing a pleasant feeling a bhikkhu understands: “I experience a pleasant feeling.” When experiencing a painful feeling he understands: “I experience a painful feeling.” When experiencing a neither-painful-nor-pleasant feeling he understands: “I experience a neither-painful-nor-pleasant feeling.”

There, when a bhikkhu experiences a bodily or mental pleasant feeling, he understands, “I experience a pleasant feeling.” Certainly, when experiencing a pleasant feeling, even infants lying on their backs know that they experience pleasure in sucking the breast and on similar occasions. But this meditator’s knowledge is different. Knowledge of pleasure possessed by infants and other similar kinds of knowledge of pleasure does not cast out the belief in a being. It does not root out the perception of a being, nor becomes a meditation object, nor becomes the cultivation of the Foundation of mindfulness. Why? Because they do not know ultimate materiality and mentality; they do not know their causes; they do not know impermanent nature, suffering nature and non-self nature of these ultimate materiality and mentality. So they accept ‘this is father, this is mother, this is I, this is he, this is son, this is daughter ……’ That is why their knowledge of pleasure does not cast out the belief in a being. It does not root out the perception of a being, nor becomes a meditation object, nor becomes the cultivation of the Foundation of mindfulness. The cultivation of the Foundation of mindfulness is the ultimate materiality and mentality and their causes. So their knowledge of pleasure does not become a meditation object, nor become the cultivation of the Foundation of mindfulness.

But the knowledge of this bhikkhu casts out the belief in a being and uproots the perception of a being. Why? He can see ultimate materiality and mentality and their causes. He can see impermanent nature, suffering nature and non-self nature of these formations. As soon as the ultimate materiality and mentality arise they pass away, so they are impermanent. There are not father, mother, son, daughter, etc. There are only materiality and mentality. So the knowledge of this bhikkhu casts out the belief in a being and uproots the perception of a being. It is a meditation object and is the cultivation of the Foundation of mindfulness. Indeed, the knowledge meant here is concerned with experience that is wisely understood through inquiry of ultimate materiality and mentality and their causes.

For clear understanding, the commentary explains three questions. (1) Who feels? No being or person. (2) Whose is the feeling? Not of a being or person. (3) Owing to what is there the feeling? Feeling can arise with certain things — forms, sounds, smells and so forth — as objects. Therefore, that bhikkhu understands that there is a mere experiencing of feeling after objectifying a particular pleasant or painful or neutral physical basis. There is no ego that experiences because there is no doer or agent besides a bare process [dhamma]. The word “bare” indicates that the process is impersonal. The words of the Sutta, “I feel”, form a conventional expression for that process of impersonal feeling. It should be understood that the bhikkhu understands that with the objectification of a property or basis he experiences a feeling.

Why? That bhikkhu sees clearly the ultimate materiality and mentality and their causes. He sees impermanent nature, suffering nature and non-self nature of these materiality and mentality. Because of this clear understanding, taking one of the ultimate materiality, feeling together with concomitant mentality arise. As soon as they arise they pass away. So the bhikkhu understands that with the objectification of a property or basis he experiences a feeling temporarily.

It is said that an Elder of Cittala Hill (Cittalapabbata) was sick. He turned over from side to side, again and again, and groaned with great pain. A young bhikkhu said to him: “Venerable Sir, which part of your body is painful?” The Elder replied: “Indeed, there is not a specially painful place. As a result of taking certain things (such as colours, sounds etc.) for object there is the experiencing of painful feeling.” 

These are very important words. The Elder said: ‘Indeed, there is not a specially painful place.’ If you want to practise vedananupassana, contemplation on feeling, but you know that your back is painful, your head is painful, etc, your vedananupassana is not real vedananupassana. Why did the Elder reply in this way? Because he saw ultimate materiality and mentality and their causes. He saw the impermanent nature, suffering nature and non-self nature of ultimate materiality and mentality and their causes. But you may not understand the meaning. I want to explain with an example. 

For example, while you are meditating, if there is a strong and powerful painful feeling in your shoulder, if you want to try vedananupassana, how should you try? Please pay attention four elements meditation in your body, especially your shoulder. You can see only small particles. If you analyse these small particles, you can see forty-four types of materiality. Among these forty-four, you should especially discern kaya pasada, body base, in kaya-dasaka-kalapa. Near that kaya-dasaka-kalapa there may be excessive earth element, fire element or wind element. For example, hardness, heat and pushing are very strong. These three elements are called tangible objects. They also arise as small particles. These three elements can impinge your kaya pasada. When they impinge successively again and again, there appears painful feeling. At that time, you may say that you experience painful feeling. But kaya pasada is impermanent. Tangible objects are also impermanent. Painful feeling is also impermanent. As soon as they arise they pass away. At that time, you will not see your shoulder. You will see only ultimate materiality and mentality. Taking painful tangible object, painful feeling appears. You will clearly understand this. At that time, you will not see the painful place. If you still see the painful place, you are not practising vedananupassana. Please listen to the Elder’s reply again: ‘Indeed, there is not a specially painful place. As a result of taking certain things (such as colours, sounds etc.) for object there is the experiencing of painful feeling.’

Cittalapabbata is a famous monastery in Sri Lanka. It is located in a big forest. The Elder here is a Mahathera. A Mahathera is a bhikkhu who has passed twenty or more than twenty vassas. He would attain Arahantship with four types of analytical knowledge. So, he had studied vipassana up to savkharupekkhabana stage in previous Buddha’s dispensation. In that life also, he had been trying samatha and vipassana at Cittalapabbata monastery for more than twenty years. He had studied ultimate materiality and mentality together with their causes as anicca, dukkha and anatta. So, he did not see any painful place. He saw only ultimate materiality necessary mentality. If you also want to study vedananupassana, you should emulate this example. 

Once, in that monastery, there were more than ten thousand Arahants practising samatha and vipassana. So there were many bhikkhus. The young bhikkhu here was the one who served the Elder. The young bhikkhu said: “Venerable Sir, from the time one knows that, isn’t endurance appropriate?” The Elder said: “I am enduring, friend.” The young bhikkhu said: “Endurance is excellent, Venerable Sir.” The Elder endured. Thereafter, the wind element caused injury right up to the heart. His intestines protruded out and lay in a heap on the bed. The Elder pointed that out to the young bhikkhu and said: “Friend, is enduring so far appropriate?” The young bhikkhu remained silent. The Elder applied concentration with energy, attained Arahatship with analytical knowledge and passed away into the final peace of Nibbana.

When the Elder’s intestines protruded out and lay in a heap on the bed, he could balance his concentration with energy. Before that, when severe painful feeling was occurring, he had to endure it with strong effort. When his intestines protruded out and lay in a heap on the bed, painful feeling decreased. At that time, he applied concentration with energy and contemplated the formations as anicca, dukkha and anatta. In this case, discerning any one type of formations is enough to realise Nibbana. For example, if he discerned any jhana dhamma, he could attain Arahantship. Why? He had been studying vipassana up to savkharupekkhabana stage for many times. This is one reason. In that life, for more than twenty years, he had been studying samatha and vipassana meditation. He had been studying ultimate materiality and mentality together with their causes as anicca, dukkha and anatta up to savkharupekkhabana stage for many times. This is another reason. Therefore, at the time his intestines protruded, if he contemplated any one type of formations as anicca, dukkha and anatta, he could attain Arahantship quickly. So he attained Arahatship with analytical knowledge and passed away into the final peace of Nibbana.

Just as when experiencing a pleasant feeling, it is ‘when experiencing a painful feeling he understands: “I experience a painful feeling.”… When experiencing a neither-painful-nor-pleasant non-sensual feeling he understands: ‘I experience a neither-painful-nor-pleasant non-sensual feeling.”’

Now there are only three types of feeling. Then the Buddha teaches another six types of feeling:

When experiencing a pleasant sensual feeling he understands: “I experience a pleasant sensual feeling.” When experiencing a pleasant non-sensual feeling he understands: “I experience a pleasant non-sensual feeling.” When experiencing a painful sensual feeling he understands: “I experience a painful sensual feeling.” When experiencing a painful non-sensual feeling he understands: “I experience a painful non-sensual feeling.” When experiencing a neither-painful-nor-pleasant sensual feeling he understands: “I experience a neither-painful-nor-pleasant sensual feeling.” When experiencing a neither-painful-nor-pleasant non-sensual feeling he understands: “I experience a neither-painful-nor-pleasant non-sensual feeling.”’ 

Pleasant sensual feeling refers to the six joyful feelings connected with the six sense-doors, and dependent on that which is tainted by defilements. 

Painful sensual feeling refers to the six feelings of dislike connected with the six sense-doors, and dependent on that which is tainted by defilements.

Neither-painful-nor-pleasant sensual feeling refers to the six neutral feelings of connected with six sense-doors, and dependent on that which is tainted by defilements.

For example, if you have strong and powerful attachment to some colour. Depending on that colour, sometimes you may have pleasant feeling. You may be very happy to see your son’s colour, your daughter’s colour, or your US dollar’s colour. This is pleasant sensual feeling. Sometimes, depending on that colour, you may have painful feeling. For example, your dollar is lost; your son passes away; your daughter passes away. This is painful sensual feeling. Sometimes, depending on that colour, neutral feeling appears. You may have a neither-painful-nor-pleasant feeling. This is a neither-painful-nor-pleasant sensual feeling.

So, there are three types of sensual feeling: pleasant, painful, neither-painful-nor-pleasant sensual feeling. There are also three types of non-sensual feeling: pleasant, painful, neither-painful-nor-pleasant non-sensual feeling.

Pleasant non-sensual feeling refers to the six joyful feelings connected with the six sense-doors, and not dependent on sense-desire.

Painful non-sensual feeling refers to the six feelings of dislike connected with the six sense-doors, and not dependent on sense-desire.

Neither-painful-nor-pleasant non-sensual feeling refers to the six neutral feelings connected with six sense-doors, and not dependent on sense-desire.

Non-sensual feeling is called nekkhammasitavedana in Pali. What is nekkhamma? According to Pali text, there are five types of nekkhamma:

(1) Pabbajja: Ordination. Bhikkhu life or bhikkhuni life. Bhikkhu’s life or bhikkhuni’s life is called nekkhamma, because they escape from the householder’s life. 

Depending on bhikkhu or bhikkhuni life, there may be pleasant, painful or neither-painful-nor-pleasant feeling. How? If you reflect your virtue, sometimes you may see that your virtue is pure. At that time, you feel happy. That is a pleasant non-sensual feeling. Sometimes you may see some fault in your virtue. At that time, you may be unhappy. That is a painful non-sensual feeling. Sometimes, when you are reflecting your virtue, there may be no pleasant or painful feeling. That is a neither-painful-nor-pleasant non-sensual feeling. So there are three types of feeling dependent on pabbajja.

Again, while reflecting your bhikkhu’s life or bhikkhuni’s life, you may feel happy, because you are satisfied with such kind of life. This is a pleasant non-sensual feeling. But sometimes there may be many problems in your life. Because of these problems, you may want to disrobe. This is a painful non-sensual feeling. Sometimes when you reflect such a life, you have a neutral feeling. This is a neither-painful-nor-pleasant non-sensual feeling. So there are three types of feeling depending on bhikkhu’s life or bhikkhuni’s life.

 (2) Pathama-jhana: The first jhana is called nekkhamma, because it can produce to escape from the sensual plane. It is the fundamental cause to reach Brahma world. 

Depending on first jhana, there may be a pleasant feeling. For example, while you enter into first jhana, pleasant feeling appears. This is a pleasant non-sensual feeling. But depending on first jhana you may have painful feeling. Why? Because you cannot enter into first jhana as you wish. Sometimes you may have great difficulty in entering into first jhana, so you feel unhappy. This is a painful non-sensual feeling. Sometimes when you are trying to enter into first jhana again and again , you may have not special feeling. This is a neither-painful-nor-pleasant non-sensual feeling. 

The other seven attainments from the second jhana to nevasabbanasabbayatana jhana are also called nekkhamma. But they are included in the fifth group, all wholesome dhammas.

If a jhana meditator maintains his jhana up to his death moment, his jhana will be the fundamental cause for him to be reborn in the fine material or immaterial plane. At that time, they will escape from sensual plane. That is why all eight attainments are called nekkhamma.

(3) Nibbana: Nibbana the fundamental cause for one to escape from the round of rebirths, so it is called nekkhamma.

In this case, you should distinguish realisation from attainment. If you realise Nibbana, we can say that you are taking Nibbana as an object. Attainment means you reach Nibbana after Parinibbana. So you should distinguish realisation from attainment.

Here, I would like to explain a problem. Sotapanna persons, Sakadagami persons, Anagami persons and Arahant persons all realise Nibbana. There are four magga ariya persons and four phala ariya persons. All eight ariya persons realise Nibbana. They can take Nibbana as an object. One lady asked me a question: She does see any difference between a ariyan person and a worldling. You should not misunderstand. When a meditator realise Nibbana by Sotapattimagga and Sotapattiphala, his Sotapattimagga can destroy sakkayaditthi and vicikiccha. Sakkayaditthi is the wrong view of beings. Vicikiccha is the doubt about the Buddha, Dhamma, Savgha, etc, especially dependent origination. Sotapattimagga cannot destroy sensual desire, hatred and delusion, so a Sotapanna person still have many defilements. That is why he or she may get married, enjoy sensual pleasure and get angry. But we cannot say that there is no difference between a Sotapanna person and a worldling, because a Sotapanna has destroyed some defilements. In the Buddha’s time, there were fifty million Ariyan people in Savatthi. Some were Sotapanna. Some were Sakadagami. Some were Anagami. They stayed in their houses and enjoyed sensual pleasure. You should not think that there is no difference between these Ariyan people and worldlings since they also enjoyed sensual pleasure as worldlings do. You should know that they had destroyed some defilements; while worldlings have not yet destroyed any defilements. 

Sakadagami magga can reduce craving and anger, but cannot yet destroy them completely. Anagami magga can destroy sensual pleasure and anger completely. So if you try to see the difference between an Anagami and a worldling, you may find some. An Anagami has no sensual desire. He never gets angry. He never accepts money, gold, silver, ruby, etc. Again, Arahatta magga can destroy all defilements. You may see the difference between an Arahant and a worldling. 

But actually, it is still quite difficult to distinguish who is an Ariya and who is not. Before, an Arahant bhikkhu lived together with an old bhikkhu who ordained in old age. One day that old bhikkhu asked a question: ‘Bhante, how does an Arahant look like?’ The Arahant bhikkhu answered: ‘Friend, some person ordains in old age. Even he stays together with an Arahant, he does not know that his companion is an Arahant. So an Arahant is very difficult to know.’ Even he had got such an answer, the old bhikkhu still did not know that his Bhante was an Arahant. So it is very difficult to see who is a Sotapanna, who is a Sakadagami, who is an Anagami, who is an Arahant. 

If you analyse an Arahant, you will see that there are still five aggregates in him. Five aggregates are dukkha-sacca, the noble truth of suffering. So before attaining final Parinibbana, an Arahant still have suffering. He has not yet escaped from suffering completely. Because of this reason, ten months before the final Parinibbana, our Buddha suffered from very serious pain on his back. That was because he still could not escape from suffering before final attainment of Mahaparinibbana. After Parinibbana, an Arahant will attain Nibbana. At that time, all suffering ceases completely. The origin of suffering had already ceased completely beforehand. So Nibbana is called nekkhamma.

(4) vipassana insight knowledge: vipassana insight knowledge is called nekkhamma, because it can remove defilements temporarily. When vipassana insight knowledge is occurring successively, the meditator will escape from defilements temporarily. 

(5) All wholesome dhammas: All wholesome dhammas are called nekkhamma, because they are the fundamental causes to escape from all unwholesome dhammas or defilements. 

Taking any of these five as an object, three types of feeling may occur. These feelings are called nekkhammasitavedana, non-sensual feelings. A meditator must try to realise these nekkhammasitavedana.
Altogether there are nine types of feeling here. When discerning feeling, you should try to discern these nine types of feeling. Among these nine, you should not cultivate three types of sensual feeling; you should cultivate three types of non-sensual feeling, namely, pleasant, painful and neither-painful-nor-pleasant non-sensual feelings. I want to explain about this.

When your concentration or insight knowledge improves while practising samatha or vipassana meditation, you may feel pleasant. You should cultivate this kind of pleasant feeling again and again, because this is a supporting cause for the realisation of Nibbana. In the same way, you should also cultivate the neither-painful-nor-pleasant non-sensual feeling. For example, while meditating, you may have neutral feeling. You should also cultivate this kind of feeling. The other feeling is painful non-sensual feeling. Really this is a domanasavedana, an unwholesome dhamma. But you should also cultivate this type of feeling. Why? There is a story about this type of feeling. In one of previous talks, I had related the story of Maha Siva Thera. Today, I would like to tell his story again. 

The commentary explains about this Thera’s story. He was the teacher of eighteen sects. He could recite all three Pitakas together with their commentaries. He taught both learning knowledge and meditation practice. Depending on his teaching, sixty thousand disciples became Arahants. 

One day, one Arahant disciple came to see him and urged him to meditate. Because of this reason, Maha Siva Thera got sense of spiritual urgency (samvega). So without telling any disciple, he went to a forest monastery. He thought: ‘As long as I begin to meditate, I can attain Arahantship within a few days.’ With the intention to attain Arahantship within three or four days, he went to a forest monastery to meditate before that rainy season retreat started. 

When rainy season retreat started, he had not yet attained Arahantship. So with the intention to attain Arahantship before the full moon day at the end of rainy season retreat, he tried hard for three months. But he could not attain Arahantship. Because of this reason, on the full moon day at the end of rainy season retreat, he cried very sadly. This is a painful feeling.

Then, with the intention to attain Arahantship before the full moon day at the end of rainy season retreat the next year, he tried samatha and vipassana again. But he still could not attain Arahantship when the period of time he determined was over. So he cried again. In this way, he cried every year for thirty year. 

On the full moon day at the end of rainy season retreat of the thirtieth year, he cried again. At that time, the deity living in a tree near his walking path cried, too. The Elder asked: ‘Who are crying there?’ ‘I am the deity who dwells in this tree.’ ‘Why are you crying?’ ‘Oh, I think if I cry, I shall be able to attain any one of noble path and fruition,’ said the deity. At that time, the Elder got sense of spiritual urgency. He told to himself: ‘Maha Siva, even the deity makes fun of you. You should try samatha and vipassana hard. You should not cry.’ Then he tried samatha and vipassana hard in that night. At the end of the last watch, he became an Arahant. 

In this story, while the Elder was crying, there was a painful feeling. This painful feeling arose dependent on his samatha and vipassana meditation. Because the power of his samatha and vipassana meditation was not strong enough to attain Arahantship, he cried for thirty times. At every time he cried, painful feeling appeared in him. But he should cultivate that painful feeling, because that painful feeling was a strong supporting cause for samatha and vipassana meditation practice. Depending on that painful feeling, he tried hard to meditate. His meditation became strong and powerful. When his five controlling faculties were mature and balanced, he attained four noble paths and fruitions stage by stage. Therefore, this type of painful feeling should be cultivated. It is a strong and powerful supporting cause for meditation. 

In the same way, while you are trying meditation, for example, anapana meditation, when you succeed in attaining jhana, pleasant feeling will appear. This pleasant feeling is a type of nekkhammasitavedana, non-sensual pleasant feeling. You should cultivate this type of feeling, because it will be a strong and powerful supporting cause for meditation. Again, while you are trying vipassana, especially at the stage of udayabbaya bana, strong and powerful pleasant feeling may arise. That pleasant feeling is a non-sensual pleasant feeling. You should also cultivate this type of pleasant feeling. 

When you attain fourth jhana, neither-painful-nor-pleasant non-sensual will appear. This is also a type of nekkhammasita vedana. When you attain four formless jhana, arupa jhana, neither-painful-nor-pleasant non-sensual also will appear. This is also a type of nekkhammasita vedana. You should cultivate this type of non-sensual feeling, because it is a strong supporting cause for higher meditation and for vipassana meditation. 

In the same way, when you are trying anapanasati, if you reach savkharupekkhabana stage, the knowledge of equanimity towards formations, neither-painful-nor-pleasant will appear. This is also a nekkhammasita vedana, non-sensual feeling. You should also cultivate this type of feeling, because savkharupekkhabana is the proximate cause to attain noble path and fruition. 

But in vedananupassana cessation, you should discern all types of feeling, whether they are sensual or non-sensual, because all these nine types of feeling are the objects of vipassana insight knowledge. 

How should you try? I will explain practical method today. Thus the Exalted One expounded the non-material meditation object by way of feeling after the material meditation object. Now please notice again the series in the Mahasatipatthana Sutta: the Buddha first teaches kayanupassana. In kayanupassana, discerning materiality is the mainly mentioned. After discerning materiality, you should proceed to discern mentality. If you proceed to discern mentality without discerning materiality first, it is very difficult. For samathayanika person, the meditator who has the jhana as a vehicle, to discern jhana dhammas without discerning materiality is not difficult. But while they are discerning mentality of sensual plane, such as six door thought processes, without discerning materiality first, it is not possible to discern them clearly. So if you want to try vedananupassana, first you should try kayanupassana. You should discern ultimate materiality. After that, please try to discern feeling. Thus the Exalted One expounded the non-material meditation object by way of feeling after the material meditation object.

Meditation objects are of two kinds: the meditation object of materiality and the meditation object of mentality that is non-material. These two kinds of meditation objects are also spoken of as discerning materiality and mentality.

While the Exalted One is expounding a material meditation object, he explained by two ways: (1) brief way or (2) wider way. Brief way is the discernment of the four elements in brief way. Wider way is the discernment of the four elements in detailed way. Both these ways of reflection are pointed out fully in the Visuddhimagga.

How may ways are there to discern ultimate materiality? There are these two ways to discern ultimate materiality: the brief way and wider way of four elements meditation. The brief way is mentioned in the Mahasatipatthana Sutta. The wider way is mentioned in the Mahahatthipadopama Sutta, Dhatuvibhavga Sutta, Maharahulovada Sutta and Abhidhamma Vibhavga. So if you want to discern ultimate materiality, you should follow these methods. You can try the discernment of four elements in a brief way or a wider way. If you try according to the Buddha’s instruction, you can see ultimate materiality. But if you do not try according to the Buddha’s instruction, it is very difficult to see small particles and ultimate materiality.

However, while expounding a mental meditation object, the Exalted One generally expounds it by the contemplation on feeling.

There are three ways to practise a non-material meditation object: (1) by way of contact, (2) by way of feeling and (3) by way of mind. How? To some meditator, when he discerns a material meditation object, the contact that arises with the contacting of that object becomes clear. To another, the feeling that arises with the experiencing of that material object becomes clear. To yet another, the consciousness that arises with the knowing of that material object becomes clear.

After discerning materiality, if you want to discern mentality, how should you try? First, you should discern doors, dvaras. What are doors? There are six doors, eye door, ear door, nose door, tongue door, body door and mind door. If you can discern these six doors, then you can try to discern mentality. But without discerning these six doors, if you try to discern mentality, you will not clearly see mentality. How should you try to see these six? You must try four elements meditation in a brief or wider way. For example, you should try to discern hardness, roughness, heaviness, softness, smoothness, lightness, heat and coldness, heat and coldness, supporting and pushing (earth element, water element, fire element, wind element) again and again. If you can discern them quickly, please discern them in the whole body as a general. Please overlook the whole body to discern these twelve characteristics. If you can discern these twelve in this way quickly, you should divide them into four group: by seeing hardness, roughness, heaviness, softness, smoothness, lightness, you should note ‘earth’; by seeing flowing and cohesion, you should note ‘water’; by seeing heat and coldness, you should note ‘fire’; by seeing supporting and pushing, you should note ‘wind’. In this way, you concentrate them as ‘earth, water, fire, wind; earth, water, fire, wind …’ If you can concentrate on these four elements well, you will see that your body becomes white. In that white also, if you discern four elements again and again, you will see that your body becomes transparent. In that transparent mass also, if you can discern four elements again and again, that transparent mass will emit brilliant light. Usually at that time, you can see small particles. If you cannot see small particles, you should try to see the space in that transparent mass. If you see the space there, gradually you will see small particles. If you see small particles, please analyse them. At that time, you will be able to discern eye door, ear door, nose door, tongue door, body door and mind door. If you want to discern first jhana dhammas of anapana, for example, please enter into anapana first jhana. Emerging from first jhana, please discern bhavanga, mind door. When anapana patibhaga nimitta appears in bhavanga, you can discern five jhana factors first, because when you were trying samatha meditation you had discerned them already. But in this case, you should try to discern these five jhana factors successively occurring again and again many times. After discerning these five jhana factors clearly, please discern the remaining mental formations. Altogether there are thirty-four mental formations in first jhana. If you want to discern them, how should you try? Please enter into first jhana again. Emerging from first jhana, please discern mind door, bhavanga. When anapana patibhaga nimitta appears in mind door, please discern feeling. There is pleasant feeling in first jhana. If you try in this way, you will understand the following explanation. 

There are three ways to practise non-material meditation: (1) When contact becomes clear, not only contact arises but also feeling, perception, volition and consciousness. (2) When feeling becomes clear, not only feeling arises but also contact, perception, volition and consciousness. (3) When consciousness becomes clear, not only consciousness arises but also contact, feeling, perception and volition.

So while you are discerning mentality, if contact becomes clear in your insight knowledge, you should not discern only contact but should also discern its concomitant mental formations, such as feeling, perception, volition, consciousness, etc. In the same way, while you are discerning materiality if feeling becomes clear in your insight knowledge, you should not discern only feeling, but should discern also its concomitant mental formations, such contact, perception, volition, consciousness, etc. In the same way, while you are discerning materiality, if consciousness becomes clear in your insight knowledge, you should not discern only consciousness, but should also discern its concomitant mental formations.

But commentary mentions only phassapabcamaka dhamma. What is phassapabcamaka? The group of five dhammas beginning with phassa, contact. They are phassa (contact), vedana (feeling), sabba (perception), cetana (volition) and vibbana (consciousness). But subcommentary explains in detained about phassapabcamaka: among these five, feeling is the aggregate of feeling; perception of the aggregate of perception; contact and volition are the aggregate of formations; consciousness is the aggregate of consciousness. So altogether there four aggregates. Before discerning materiality, the meditator must discern ultimate materiality. Ultimate materiality is the aggregate of materiality. Altogether there are five aggregates. Among these five aggregates, in volitional formations aggregate, there are fifty mental formations. Among these, contact and volition are predominant. When predominant factors are mentioned, the remaining concomitant mental formations are also included in this group. Why? Even the Buddha also described, while he was expounding the aggregate of formations, savkhara Khandha, in Vibhavga, he emphasized only volition. Because of this reason the commentary also explains phassapabcamaka.

For example, if you want to emphasize feeling among thirty-four mental formations of first jhana dhammas, or when you discern these mental formations, feeling is very clear, you should try first to discern feeling. But you should not discern only feeling. You must also discern the concomitant mental formations. You should increase one by one gradually from feeling up to all thirty-four mental formations. These thirty-four mental formations are, in this case, called phassapabcamaka. 

After discerning phassapabcamaka the bhikkhu reflects thus: ‘Dependent on what does this group of five dhammas arise?’ He understands as follows: ‘Dependent on the base (vatthu) this group of five dhammas arise.’ 

What is base? Base is karaja kaya. The commentary quotes a passage from the Samabbaphala Sutta and Mahakuludayi Sutta: ‘This consciousness of mine is depending on base, is bound up with base.’ What is karaja kaya? Karaja kaya, in its actual nature, consists of the four primary elements and the physical qualities stemming from them. These physical qualities are called derived materiality. Altogether twenty-eight types of materiality. This is Suttanta method. According to Suttanta method, all primary materiality and derived materiality are called vatthu, base, or karaja kaya. Why? Suttanta method is for practical knowledge. Abhidhamma method explains the exact meaning. According to Abhidhamma, eye consciousness arises dependent on eye door, cakkhupasada, only. Ear consciousness arises dependent on ear door only. In the same way, nose consciousness arises dependent on nose door. Tongue consciousness arises dependent on tongue door. Bodily consciousness arises dependent on body door. Manovibbanadhatu and manodhatu arise dependent on heart base. So respective consciousness arises dependent only on respective base. But to discern cakkhupasada, eye door, for practical knowledge, you must also discern its concomitant materiality, because cakkhupasada cannot arise single; it arises as a small particle. If you analyse this small particle, you can discern clearly cakkhupasada. In the same way, you should understand the remaining doors. 

In a cakkhu-dasaka-kalapa, there are ten types of materiality. Earth element, water element, fire element, wind element are primary elements. colour, smell, taste, nutritive essence, life faculty and transparent eye base are derived materiality. According to Suttanta method, these primary and derived materiality are called base. According to Abhidhamma method, only cakkhupasada is eye base, because cakkhupasada is the only base of cakkhuvibbana. You should understand the remaining doors and consciousnesses in the same way.

Again, in your eye ball, there is not only cakkhu-dasaka-kalapa. There are also other types of kalapa, such as, kaya-dasaka-kalapa, bhava-dasaka-kalapa, etc. Altogether there are fifty-four types of materiality in the eye. If you include jivita-navaka-kalapa, there are sixty-three types of materiality. You should discern all these materiality. You should understand six doors in the same way. Six types of thought processes are materiality. The materiality in six doors are materiality aggregate. So there are materiality and mentality only. Here, the bhikkhu sees mentality and materiality. He thinks: ‘Materiality is the aggregate of materiality. The mentality is four types of mental aggregates.’

In this connection there are the five aggregates because the kaya is the aggregate of materiality, and the mind is the four aggregates of mentality. There is neither a fivefold aggregation separate from the materiality and mentality, nor a materiality and mentality separate from the fivefold aggregation. The bhikkhu who tries to find out what the cause of these five aggregates is sees that these are due to ignorance, craving, clinging, volitional formations and kammic force. From then on the bhikkhu lives with thorough knowledge thinking that the fivefold aggregation is only something conditioned and included in what is produced from conditioning. It is a heap of bare formations, indeed -- of bare processes. He applies to it the words: “impermanent,” “subject-to-suffering,” and “non-self,” by way of the materiality and mentality that exist together with conditions.

After getting suitable weather, a spiritual teacher, agreeable food, and suitable teachings, the bhikkhu desiring realisation reaches the peak of insight and attains the fruition of Arahatship. For the three personality types mentioned above the meditation object up to Arahatship is expounded in this way.

Suitable weather is very important for meditation. If you get cold very often, it is not easy for you to keep your concentration well. A suitable spiritual teacher is also very important. If the teacher is wrong, the disciples will also be wrong; if the teacher shows the true path, the disciples will also follow that true path. Agreeable food is also important for meditation. Suitable teaching means sometimes you should listen to the Dhamma relating to the Four Noble Truths. This is also very important. So if you have these four suitable things, if you try hard to discern these formations as anicca, dukkha and anatta, when your insight knowledge becomes mature, you may attain any of noble paths and fruitions. 

Here, the three personality types means by way of contact, by way of feeling, and by way of consciousness. To discern ultimate materiality, there are two ways, four elements meditation in a brief way and a wider way. To discern ultimate mentality, there are three ways, by way of contact, by way of feeling, and by way of consciousness.

If you try to discern ultimate mentality by way of feeling, you should not discern only feeling, but should also discern concomitant mental formations. This is vedananupassana. If you try to discern consciousness first, you should not discern only consciousness, but should also discern concomitant mental formations. This is cittanupassana. If you try to discern contact first, you should not discern only contact, but should also discern concomitant mental formations. This is dhammanupassana. Including kayanupassana, which you should try first, altogether there are four anupassanas.

Here, however, when the Exalted One speaks of the mental meditation object, he speaks about feeling. When explaining contact or consciousness the meditation object does not become clear for some meditators. It seems dark. But with feeling it becomes clear. Why? Because of the clearness of the arising of feeling. Indeed the arising of pleasant or painful feeling is clear. When the pleasant feeling arises spreading through and flowing over the whole body, it makes one exclaim: “O, what happiness!” It is like eating fresh clarified butter cooled in very cold water a hundred times after being melted again and again a hundred times. It is like being massaged with soothing oil worth a hundred pieces. And it is like being cooled from a burning fever with a thousand pots of cold water.

When painful feeling arises spreading through and flowing over the whole body, it makes one wail with the words: “Oh, what pain!” It is like a heated ploughshare put on one’s body. It is like being sprinkled with molten copper. And it is like hurling bundles of wood firebrands into dried grass and trees in the forest.

Thus the arising of pleasant or painful feeling becomes clear, but the arising of the neither-painful-nor-pleasant feeling is dark and unclear.

The neither-painful-nor-pleasant feeling becomes clear to one who grasps it methodically. He thinks: “The neutral, neither-painful-nor-pleasant feeling is at the disappearance of pleasure and pain, by way of contrast to the pleasant and the unpleasant.

To what is it comparable? To a deer hunter following the hoof marks of a deer that is fleeing and has gone up a flat rock midway. The hunter sees the hoof marks on both sides of the rock, without seeing any trace in the middle. He understands by inference: “Here the animal went up, and here it went down. In the middle, on the flat rock, it went through this part.

Like the hoof marks at the place of going up, the arising of pleasant feeling becomes clear. Like the hoof marks at the place of descent, the arising of painful feeling becomes clear. Like the grasping through inference of the part traversed over the rock by the deer is comprehending the neither-painful-nor-pleasant feeling methodically. He thinks: ‘The neutral, neither-painful-nor-pleasant feeling is at the disappearance of pleasure and pain, by way of contrast to the pleasant and the unpleasant.’

In this manner, the Exalted One expounded at first the material meditation object, and later pointed out the mental meditation object by way of feeling. He took it out from the fivefold aggregation.

Not only here did he point it out thus. In the Cula Tanhasavkhaya Sutta, the Cula Vedalla Sutta, the Maha Vedalla Sutta, the Ratthapala Sutta, Magandiya Sutta, Dhatuvibhavga Sutta, Satipatthana Sutta and Anebjasappaya Sutta of the Majjhima Nikaya; in the Maha Nidana Sutta, Sakkapabha Sutta of the Digha Nikaya; in the Cula Nidana Sutta, Rukkhupama Sutta, and Parivimamsana Sutta of the Samyutta Nikaya; in the whole of the Vedana Samyutta of the same Nikaya; and in many another Discourses did the Buddha point out the mental meditation object by way of feeling. He took out feeling from the fivefold aggregation after first expounding the material meditation object.

There is another method to understand the words, “I experience a pleasant feeling.” By the absence of painful feeling at the moment of pleasant feeling, he understands: “I am experiencing a pleasant feeling.” By knowledge of experiencing pleasant feeling owing to the current absence of painful feeling and owing to the absence of this pleasant feeling before the present time, feeling is impermanent. It is called a not lasting and a changeful thing. When he understands the pleasant feeling thus, he clearly comprehends pleasant feeling. 

The commentary quotes a passage from Dighanakha Sutta, the 74th Sutta of the Majjhima Nikaya. The Sutta is also called Vedanapariggaha Sutta. I want to explain about this Sutta. Why is this Sutta called Dighanakha? Because the Buddha taught this Sutta to Dighanakha paribbajaka. This paribbajaka was the nephew of Venerable Sariputta. Why was he called Dighanakha? Maybe he had long nails, so he was called Dighanakha. But his family name is Aggivessana. In this Sutta, the Buddha first expounds four elements meditation in a brief way. After that, the Buddha expounds the mental meditation object, starting from the discernment of feeling. Because of this reason, this Sutta is also called Vedanapariggaha Sutta.

In our Buddha’s first rainy reason retreat, he taught practise meditation to many bhikkhus. In that retreat, sixty Arahants appeared. After rainy reason retreat, the Buddha visited uruvela country, where he had practised six years before enlightenment. Is that forest, he taught Uruvelakassapa, Gayakassapa, Nadikassapa and their disciples. They all became Arahants. Together with these Arahants, the Buddha visited Rajagaha because of the invitation of King Bimbisara. At that time, Venerable Arahant and Venerable Mahamoggallana were both paribbajakas. They were practising under the guidance of Sabjayabelatthiputta. Within two weeks after the arrival of the Buddha to Rajagaha, one day Venerable Sariputta met Venerable Assaji, who was the youngest one among the first five bhikkhus. Venerable Sariputta listened a stanza relating to the Four Noble Truths from Venerable Assaji: ‘Our Teacher, the Great Ascetic, teaches Four Noble Truths: the Noble Truth of Suffering, the Noble Truth of the Origin of Suffering, the Noble Truth of the Cessation of Suffering, the Eightfold Noble Path leading to the cessation of suffering.’ After listening that stanza, Venerable Sariputta became a Sotapanna. After going back, he told that stanza to Venerable Maha Moggallana. After listening to that stanza, Venerable Maha Moggallana also became a Sotapanna. Both of them together with their two hundred and fifty disciples went to Veluvana Vihara where the Buddha was dwelling at that time. They became ‘ehi’ bhikkhus. The Buddha also taught Four Noble Truths Dhamma to them. After listening the Dhamma, their two hundred and fifty disciple bhikkhus became Arahants. But Venerable Sariputta and Venerable Maha Moggallana had not yet become Arahants. 

One week after ordination, Venerable Maha Moggallana attained Arahantship. Venerable Sariputta practised vipassana and did not attain Arahantship until two weeks after ordination. How did he try? He emphasized anupadadhamma vipassana, which means contemplating ultimate materiality and mentality one by one as anicca, dukkha and anatta. For example, he entered into first jhana. In first jhana, usually, there are thirty-four mental formations, except karuna and mudita jhana, where there are thirty-five mental formations in each. Emerging from first jhana, he discerned thirty-four mental formations in first jhana one by one. For example, he contemplated consciousness as anicca, then contact as anicca, then feeling as anicca, etc. In the same way, he tried one by one. While he was contemplating in this way, he tried to see arising, static, and perishing stages of each mental formation. If he wanted to know the arising stage, he could see it clearly. If he wanted to know static stage, he could see it clearly. If he wanted to know perishing stage, he could see it clearly. Why? 

The commentary explains why Venerable Sariputta could discern formations clearly: ‘Because he discerned with base and object.’ Before discerning ultimate mentality one by one, he discerned base and object first. For example, if he wanted to discern anapana first jhana dhammas, after emerging from first jhana, first he discerned bhavanga, mind door. Then he discerned patibhaga nimitta. When patibhaga nimitta appeared in mind door, he began to discern first jhana dhammas one by one. He contemplated them one by one as anicca, dukkha and anatta. This is a valuable method. If you also want to discern first jhana dhammas, how should you try? You must try according to this method. By way of this method, Venerable Sariputta attained Arahantship. If you also want to attain Arahantship, you must follow this path. 

In this way, Venerable Sariputta contemplate from first jhana up to the base of nothingness, akibcabbayatana-jhana. However, when he discerned nevasabbanasabbayatana jhana dhammas, he could not discern one by one. He contemplated them as a group as anicca, dukkha and anatta. In this way, he tried samatha and vipassana meditation hard for two weeks. Then gradually, his controlling faculties became mature. Why? Because he had enough parami, perfection. He got the definite prophecy to become a chief disciple of our Buddha from Anomadassi Buddha one asavkheyya and one hundred thousand aeons ago. Before Anomadassi Buddha appeared in this world, he also tried samatha and vipassana meditation in previous Buddhas’ dispensation to get definite prophecy for a chief disciple. After obtaining the definite prophecy for chief disciple, within one asavkheyya and one hundred thousand aeons, he also studied samatha and vipassana meditation as long as he could, up to savkharupekkhabana stage. How can we know? Because he would attain Arahantship with four types of analytical knowledge. For such people, they must have had four causes in previous Buddhas’ dispensation. Among four causes, one is pubbayoga, which means they must have practised vipassana meditation up to savkharupekkhabana stage. So Venerable Sariputta practised not only in this life, but also in previous Buddhas’ dispensations. We should not forget these previous perfections. In this life, also, he tried samatha and vipassana up to savkharupekkhabana stage again. One day, on the full moon day of February, two weeks after ordination, his controlling faculties became mature. 
On that day, after meal, the Buddha went to the sukarakhata cave situated at the foot of Gijjha-kuta hill together with Venerable Sariputta. As soon as they sat in the cave, Dighanakha paribbajaka arrived. Dighanakha paribbajaka had stayed together with his uncle, Venerable Sariputta, under their teacher, Sabjayabelatthiputta. But when Venerable Sariputta went to Veluvana Vihara monastery for ordination, Dighanakha paribbajaka did not follow him. He still stayed with Sabjayabelatthiputta and waited for Venerable Sariputta’s news. He did not get Venerable Sariputta’s news for two weeks, so he went to Veluvana Vihara monastery. At that time, the Buddha and Venerable Sariputta went to the sukarakhata cave, so he followed them there. 

Why did Dighanakha paribbajaka searched for his uncle? There was one reason. He knew well his uncle’s sharp wisdom. Before ordination, as a paribbajaka, Venerable Sariputta was searching for deadless state. Whenever he heard any teach who taught deadless state, he went to meet that teach immediately. But he came back within only a few days, because he was not satisfied in that teacher’s teaching. But that time, after Venerable Sariputta went to Veluvana Vihara for ordination, two weeks had past, and he did not go back as usual, so Dighanakha paribbajaka wanted to know the reason. Therefore he followed the Buddha and his uncle to the sukarakhata cave.

When the Buddha was sitting in that cave, Venerable Sariputta was fanning the Buddha. At that time, Dighanakha paribbajaka arrived. He asked the Buddha a question about annihilation view, which he hold. After the Buddha removed his annihilation view, he taught him Vedanapariggaha Sutta. First, the Buddha expounded the material meditation in brief way. Then the Buddha expounded vedananupassana. The commentary quotes a passage about vedananupassana from that Sutta, as follows: (Here, Aggivessana was Dighanakha paribbajaka’s family name.)

‘When one experiences a pleasant feeling, Aggivessana, then one does not experience a painful feeling or a neither-painful-nor-pleasant feeling. One experiences only the pleasant feeling then. When one experiences a painful feeling, Aggivessana, then one does not experience a pleasant feeling or a neither-painful-nor-pleasant feeling. One experiences only the painful feeling then. When one experiences a neither-painful-nor-pleasant feeling, then one does not experience a pleasant feeling or a painful feeling. One experiences only the neither-painful-nor-pleasant feeling then.’

Why? Within one thought moment, two types of consciousnesses cannot arise simultaneously. In the same way, two types of feeling, contact, volition, perception, etc. cannot arise together. Within one thought moment, only one type of feeling, contact, perception, volition, etc. arises. Because of this reason, when a pleasant feeling is present, a painful or a neither-painful-nor-pleasant cannot arise simultaneously. In the same way, within one thought moment, when a painful feeling arises, a pleasant feeling or a neither-painful-nor-pleasant feeling cannot arise. When a neither-painful-nor-pleasant arises, a painful feeling or a pleasant feeling cannot arise. Only one feeling can arise within one thought moment. 

While the Buddha was expounding vedananupassana, both Venerable Sariputta and Dighanakha paribbajaka understood clearly. How could they understand? Before vedananupassana, the Buddha expounded the material meditation first. At that time, they could discern ultimate materiality clearly. Again, when the Buddha expounded vedananupassana, they could also discern feelings together with their concomitant mental formations. Why could they understand so easily? Because Venerable Sariputta had been studying samatha and vipassana in previous lives and this life. He had attained Sotapannaship. So he understood that a feeling cannot arise alone; a feeling arises together with concomitant mental formations. His nephew, Dighanakha paribbajaka, also had enough parami to understand Dhamma. That was why they understood the Buddha’s Dhamma talk.

Then the Buddha continued his Dhamma talk: ‘Pleasant feeling, indeed, Aggivessana, is a thing that is impermanent, conditioned, dependently origin, decaying, passing away, fading and ceasing.’

Here, when the Buddha taught that pleasant feeling is impermanent, we should discern it as anicca, dukkha and anatta. Then the Buddha taught that pleasant feeling is conditioned and dependently origin. He was teaching the origin of feeling, or in another words, the origin of suffering. At that time, they had to study dependent origination. Why could they study so quickly? Because they both had enough parami. They had been studying dependent origination many times in previous lives. That was why they could easily understand the brief words of the Buddha and could discern feeling and concomitant mental formations. They could discern dependent origination and then contemplate materiality and mentality together with their causes as anicca, dukkha and anatta. 

Then the Buddha continued his Dhamma talk: ‘Painful feeling, indeed, Aggivessana, is a thing that is impermanent, conditioned, dependently origin, decaying, passing away, fading and ceasing. Neither-painful-nor-pleasant feeling, indeed, Aggivessana, is a thing that is impermanent, conditioned, dependently origin, decaying, passing away, fading and ceasing.

The learned, Noble disciple, Aggivessana, seeing thus turns away from pleasant feeling just as he does from the painful and the neither-painful-nor-pleasant feeling. Turning away, he detaches himself. By the absence of detachment, he frees himself. Freed, he understands thus: “I am freed of craving. Birth is destroyed by me. The Holy Life is fulfilled by me. The work that must be done is done by me. There is no further existence.”’

At the end of this Discourse, Dighanakha paribbajaka became a Sotapanna; Venerable Sariputta became an Arahant. It is mentioned in commentary that it was like Venerable Sariputta took meal relish prepared for others. The Buddha taught this Sutta to Dighanakha paribbajaka. At that time, Venerable Sariputta was fanning the Buddha, so he also listened to this Dhamma talk. And because of that, he attained Arahantship. 

You may think that attaining Arahantship is very easy. But you should not think so. Because Venerable Sariputta had fulfilled his paramis for more than one asavkheyya and one hundred thousand aeons. In this very life also, he tried samatha and vipassana hard meditation for two weeds after ordination. During two weeks, his insight knowledge and controlling faculties became mature. The Buddha knew that on that day Venerable Sariputta would attain Arahantship, so he went to the sukarakhata cave together with Venerable Sariputta to expounded the Dighanakha Sutta. 

So here, you may have understood that you should first discern ultimate materiality. Then you should discern ultimate mentality beginning with feeling. You should try six door thought processes. In six door thought processes, there are wholesome and unwholesome javanas, impulsions. You should discern both types of javanas. 

After discerning ultimate materiality and mentality, how should you continue to practise? The Buddha taught:

 Thus he abides contemplating feelings as feelings internally, or he abides contemplating feelings as feelings externally, or he abides contemplating feelings as feelings both internally and externally.

In this case, you must discern ultimate materiality and mentality both internally and externally, emphasizing feeling. Then the next stage:

He abides contemplating arising phenomena in the feelings, or he abides contemplating vanishing phenomena in the feelings, or he abides contemplating both arising and vanishing phenomena in the feelings.

In this stage, you must discern causal arising and passing away and momentary arising and passing away. When you are trying causal arising and passing away, avijja (delusion), tanha (craving), upadana (clinging), savkhara (volitional formations) and kamma (kammic force) are previous causes. There are, especially for aggregate of materiality, also present causes. I did mention this before, because of there was a lot of material to be talked. Today, I would like to explain a little bit about this. The five previous causes are only for kammaja rupa, the materiality produced by previous kammic force. For cittaja rupa, consciousness is the cause. For utuja rupa, fire element in a previous kalapa is the cause. For aharaja rupa, oja in the previous kalapa is the cause. There are two types of mental aggregates, resultant mental aggregates and non-resultant mental aggregates. Resultant aggregates are vipaka Khandha. Non-resultant aggregates are wholesome dhammas, unwholesome dhammas and functional dhammas. For resultant aggregates, there are five previous causes, ignorance, craving, clinging, volitional formations and kammic force. There are also present causes, proximate causes. Mental aggregates cannot arise without bases, so bases are also a cause. Mental aggregates cannot arise without objects, so objects are also a cause. Mental aggregates cannot arise without contact, so contact is also a cause. Mental aggregates cannot arise without attention, so attention is also a cause. According to situations, there may be still other causes. So for resultant mental aggregates, you must discern five previous causes and present causes. For non-resultant, you need not discern previous causes; you need to discern only present causes. So in this stage, you should know that because of the arising of causes, the five aggregates arise. Because of the complete cessation of causes, five aggregates cease completely. You should try to know this causal arising and passing away. Again, you must also try to discern that as soon as five aggregates and their causes arise they pass away. This is momentary arising and passing away. You must try to discern these two types of arising and passing away. Then the next stage:

Or mindfulness that “there is feeling” is established in him just to the extent necessary for bare knowledge and mindfulness.

This stage contains the higher levels of insight knowledge from bhavga bana up to savkharupekkhabana. Then magga thought processes will arise stage by stage. So the Buddha continues his Dhamma talk:

And he abides independent, not clinging to anything in the world. Bhikkhus, this is how a bhikkhu abides contemplating feelings as feelings.’

So if you contemplate five aggregates, emphasizing feeling, systematically, when you insight knowledge becomes mature, you will attain noble path stages. At that time, those noble paths will destroy defilements stage by stage. If you attain Arahantship, you can abide independent, not clinging to anything in the five aggregates world. 

After explaining the ninefold Foundation of mindfulness in regard to feeling, the Buddha begins the explanation of the contemplation of consciousness in the sixteenfold way as follows:

THE CONTEMPLATION OF MIND

‘Again, bhikkhus, how does a bhikkhu abide contemplating mind as mind?’

‘Here, bhikkhus, a bhikkhu understands mind with lust as mind with lust. He understands mind free from lust as mind free from lust. He understands mind with hate as mind with hate. He understands mind free from hate as mind free from hate. He understands mind with delusion as mind with delusion. He understands mind free from delusion as mind free from delusion. He understands contracted mind as contracted mind. He understands distracted mind as distracted mind. He understands exalted mind as exalted mind. He understands unexalted mind as unexalted mind. He understands surpassable mind as surpassable mind. He understands unsurpassable mind unsurpassable mind. He understands concentrated mind as concentrated mind. He understands unconcentrated mind as unconcentrated mind. He understands liberated mind as liberated mind. He understands unliberated mind as unliberated mind.’

There are sixteen types of mind here. In this section there is no reference to supramundane truth because in the sifting of things thoroughly to see their impermanent nature, suffering nature and non-self nature only mundane dhammas are handled. And so there is in this matter of penetrative knowledge of dhammas no bringing together of mundane and supramundane dhammas.

Here follows the elucidation of terms mentioned in this section: 

“Mind with lust,” means the kammically unwholesome eight conscious states with lust, lobha-mula-citta, of the sense sphere existence. These are connected with greed in the sense of springing from it. Lust occurs as a mental concomitant. It arises and passes away along with a conscious state and shares with that conscious state the object and basis of consciousness. In this sense of a conscious state connected to with lust one speaks of “the consciousness with lust”.

Now you are listening to Dhamma talk. Who is expounding the Dhamma talk? You may think it is Pa Auk Sayadaw who is expounding the Dhamma. If you believe that there is a Pa Auk Sayadaw, it is a wrong view. According to ultimate reality, there is no Pa Auk Sayadaw. If you can pay attention four elements meditation systematically, you can see only small particles. If you analyse these small particles, you can see only ultimate materiality. If you can discern external mentality as a general, you can see only ultimate materiality and mentality. As soon as these materiality and mentality arise, they pass away. Within one second, they arise and pass away for many billions times. There is no stable Pa Auk Sayadaw. So if you believe that this is Pa Auk Sayadaw, you have a wrong view. 

Another example: You may have some US dollar. If you believe that there is really US dollar, this is a wrong view. If you have attachment to that US dollar, we can say that your mind is a mind with lust concomitant with wrong view. If you pay attention four elements in that US dollar, you can see only small particles. If you analyse these small particles, you can see eight types of ultimate materiality. These eight types of materiality are produced by fire element in previous small particles. as soon as they arise, they pass away, so they are impermanent. So there is no permanent US dollar. If you believe that US dollar is permanent, your belief is a wrong view. The mind with lust concomitant with wrong view is one of the eight types of lobha-mula-citta.

Sometimes you may have no wrong view, because you are trying vipassana meditation systematically. While you can contemplate the ultimate materiality in US dollar, you may see it as anicca, dukkha and anatta; but emerging from meditation, while you see your US dollar, you may still have attachment to it. But since you have no wrong view to it, your mind is the mind with lust not concomitant with wrong view.

Sometimes you may feel happy when you see your US dollar, maybe because you have a lot of it. But sometimes, you may have no happiness when you see your US dollar, maybe, because of there is only little amount of it. If you are still attached to your US dollar, when you have happy feeling towards it, your mind is the mind with lust accompanied by joy (somanassa); when you have neutral feeling towards it, your mind is the mind with lust accompanied by equanimity (upekkha).

As regards ‘mind free from lust,’ there are three types: (1) mundane wholesome consciousness, lokiya kusala citta, (2) mundane resultant consciousness, lokiya vipaka citta, (3) mundane functional consciousness, lokiya kiriya citta. The term “the consciousness free from lust” is used as a contrary of the term “consciousness with lust”; not a contradictory. That becomes clear when we know that this contemplation consists of investigating phenomena in the three levels of cosmic existence. Its purpose is to develop the conviction based on insight in regard to cosmic impermanence, cosmic suffering and cosmic non-self. In no stage of mundane thought can it be said that latency of lust is destroyed and so the term “consciousness free from lust” indicates only a relatively lust-free conscious state.

This is one pair: mind with lust and mind free from lust. While you are practising cittanupassana, you must discern both types of mind.

Then the second pair: mind with hate and mind free from hate. 

‘Mind with hate’ means the two types of consciousness (spontaneous and prompted) that are kammically unwholesome, accompanied by dislike and rooted in hatred. These two types of mind are called dosa-mula-citta.

For example, you were angry with a man. When you see him again, sometimes you may become angry again spontaneously. This is the spontaneous mind accompanied by dislike and rooted in hatred. Sometimes when you meet him again, you don't become angry spontaneously. But only after being prompted by others, you become angry again. This is the prompted mind accompanied by dislike and rooted in hatred. 

As regards ‘mind free from hate,’ there are three types: (1) mundane wholesome consciousness, lokiya kusala citta, (2) mundane resultant consciousness, lokiya vipaka citta, (3) mundane functional consciousness, lokiya kiriya citta.

What is mundane wholesome consciousness? When you pay respect to the Buddha, Dhamma, or Savgha, wholesome consciousness arises in you. When you offer, purify your virtue, practise samatha before attaining jhana stage, these are sensual plane wholesome consciousnesses. When you practise samatha and attain jhana, fine material plane or immaterial plane wholesome consciousnesses arise in you.

What is mundane resultant consciousness? rebirth-linking consciousness, life-continuum consciousness and death consciousness are all resultant consciousnesses. In eye door thought process, eye consciousness, receiving consciousness, examining consciousness and registration consciousness are also resultant consciousnesses. In the same way, you should understand the resultant consciousnesses in another four door thought processes.

What is mundane functional consciousness? In eye door thought process, adverting consciousness and determining consciousness are functional consciousnesses. In the same way, you should understand the functional consciousnesses in another four door thought processes.

While practising cittanupassana, you should discern both mind with hate and mind free from hate.

Then the next pair: mind with delusion and mind free from delusion.

‘Mind with delusion,’ means the consciousness rooted in delusion, kammically unwholesome, linked to doubt, and the consciousness rooted in delusion, kammically unwholesome, linked to agitation (moha-mula-citta).

As regards ‘mind free from delusion,’ there are three types: (1) mundane wholesome consciousness, lokiya kusala citta, (2) mundane resultant consciousness, lokiya vipaka citta, (3) mundane functional consciousness, lokiya kiriya citta.

When you practise cittanupassana, you should discern both mind with delusion and mind free from delusion.

The two types of mind rooted in hatred and the two types of mind rooted in delusion do not associate with the mind-with-lust division or the mind-free-from-lust division.

Eight types of mind rooted in lust and two types of mind rooted in delusion do not associate with the mind-with-hate division or the mind-free-from-hate division.

Because ignorance arises in all kammically bad states, the other kammically bad states too should be mentioned here. In just this division all the twelve kammically bad, unwholesome or unskillful conscious states are included.

When you are practising cittanupassana, you must discern all twelve types of unwholesome consciousnesses, all mundane wholesome, resultant and functional consciousnesses.

The next pair: contracted mind and distracted mind.

“Contracted mind,” means the conscious state fallen into dullness and rigidity of mind. That is called the shrunk or contracted state of mind. Because of the mind proceeding slackly in a shriveled state owing to want of interest in the object and more or less with displeasure, it is called “contracted.” This is a name applicable to the five kammically unwholesome prompted conscious states of the sensual plane.

For example, you may see a pair of old shoes. You have no much interest in it. But someone urges you to take that pair of shoes. You take them, but you do not have much attachment to them. This type of attachment is called prompted attachment, prompted consciousness with lust. Sometimes you may become angry only after others prompt you. This is prompted mind with hate. Altogether there are five types of unwholesome prompted consciousnesses. These are called contracted mind.

“Distracted mind,” means the conscious state accompanied by agitation. It is called distracted mind because it spreads outside its object by diffused thinking. ‘All kammically bad conscious states are indeed accompanied by agitation.’

When practising cittanupassana, you must discern both contracted mind and distracted mind.

The next pair: exalted mind and unexalted mind.

“Exalted mind,” means the conscious state of the fine-material (rupavacara) plane of existence and of the immaterial (arupavacara) plane of existence.

If you try anapana meditation systematically, you may attain first jhana, second jhana, third jhana, fourth jhana. These four types of jhana consciousnesses are called fine-material sphere consciousnesses. Base on anapana, you can discern thirty-two parts. Based on thirty-two parts, you can try four colour kasinas up to fourth jhana. These four types of jhana consciousnesses are also fine-material sphere consciousnesses. Based on these fourth jhana of colour kasina, if you try to see the space in the kasina, you may attain akasanabcayatana jhana. And then you may attain four arupa jhanas systematically. These four arupa jhanas are called immaterial sphere consciousnesses. Both fine-material sphere consciousness and immaterial sphere consciousness are called exalted mind.

Why are they called exalted mind? By the ability to suppress the defilements and by the abundance of fruition and by the great length of extent of the series of its particular courses of cognition the mind is called “exalted.” Or there is a grand state of consciousness because of a lofty wish and so forth. The exalted mind is the mind that has reached the level of the fine-material and immaterial planes of existence. As there is nothing in the cosmos greater than the fine-material and the immaterial the commentator explained the exalted mind by reference to these two highest planes of existence.

If you enter into any jhana absorption for one hour, you can suppress defilements during that hour. So jhana consciousness is called exalted mind. If you can maintain jhana up to death moment, that jhana will be able to make you be reborn in fine material of immaterial planes. So jhana consciousness is called exalted mind.

“Unexalted mind,” means the sensual sphere consciousness, kamavacara citta.

Now when you are discerning ultimate mentality, you must discern six door thought processes. Among six door thought processes, the first five door thought processes are always kamavacara citta. In mind door thought process, except jhana thought process the remaining types of mind door thought process are also sensual sphere consciousness, kamavacara citta. You must discern both exalted mind and unexalted mind. They are the objects of your insight knowledge.

The next pair: surpassable mind and unsurpassable mind.

“Surpassable mind” refers to any conscious state belonging to the plane of sense-existence. It refers to the consciousness that has not reached the highest possible planes of attainment in cosmic existence or the consciousness that can become finer.

“Unsurpassable mind,” refers to any conscious state belonging to the fine-material or the immaterial plane of existence. It is that which has reached to the highest planes of cosmic existence or that which has reached the peak of fineness of mundane states of mind.

When practising cittanupassana, you must discern both surpassable mind and unsurpassable mind. They are the objects of your insight knowledge. 

The next pair: concentrated mind and unconcentrated mind.

“Concentrated mind,” refers to the conscious state of one who has absorption or access concentration.

“Unconcentrated mind,” refers to the conscious state without absorption or access concentration.

When practising cittanupassana, you must discern both concentrated mind and unconcentrated mind. They are the objects of your insight knowledge.

The last pair: liberated mind and unliberated mind.

“Liberated mind,” refers to the conscious state, partially liberated from defilements through systematic or wise reflection, or to the conscious state, liberated through the suppression of the defilements in absorption. Both these kinds of liberation are temporary.

If you enter into jhana for one or two hours, we can say that your mind is liberated from defilements for one or two hours. At that time, your mind is liberated mind. In daily life, sometimes some conditions that will arouse attachment or anger in you may occur. But because you use wise attention, defilements do not occur in you. Your mind is liberated from defilements temporarily. 

“Unliberated mind,” refers to any conscious state without either kind of temporary liberation.

When practising cittanupassana, you must discern both liberated mind and unliberated mind. They are the objects of your insight knowledge.

In the mundane path (lokiya magga) of the beginner there is no place for the supramundane kinds of liberation through cutting off (samuccheda), stilling (patipassaddha), and final release (nissarana).

If you are a samatha vehicle meditator, you must discern all these sixteen types of consciousness. While you are discerning these different types of consciousness, you must discern them together with their concomitant mental formations in each thought moment according to thought processes. Why should we discern according to thought processes? There are two types of consciousness: thought process consciousness and process free consciousness. Now in this stage, you must discern thought only process consciousness. Usually cognitive minds occur in thought processes. We called this citta-niyama, the unchangeable law of consciousness. You can emphasize consciousness. But consciousness cannot arise alone without concomitant mental formations. When you discern consciousness, you should also discern its concomitant mental formations in the same thought moment. There are six door thought processes. You must discern all these six door thought processes. They take their respective objects, namely, colour, sound, smell, tasted, tangible object and mental object. 

But you should remember that before contemplating the mind, you should first discern ultimate materiality. After that, you can try the contemplation of mind. You should discern consciousness and concomitant mental formations according to thought processes within six doors. In another words, in this stage you must try four steps: (1) discerning ultimate materiality, (2) discerning ultimate mentality, consciousness and concomitant mental formations, (3) discerning ultimate materiality and mentality, (4) distinguishing ultimate materiality and mentality. Then the Buddha teaches the next stage: 

Thus he abides contemplating mind as mind internally, or he abides contemplating mind as mind externally, or he abides contemplating mind as mind both internally and externally. 

In this stage, (1) You must discern ultimate materiality internally and externally. (2) You must discern ultimate mentality internally and externally. (3) You must discern ultimate materiality and ultimate mentality internally and externally. (4) You must distinguish ultimate materiality and ultimate mentality internally and externally. Then the next stage:

He abides contemplating arising phenomena in the mind, or he abides contemplating vanishing phenomena in the mind, or he abides contemplating both arising and vanishing phenomena in the mind. 

In this stage, you must try causal arising and passing away and momentary arising and passing away. Here, the Buddha emphasizes consciousness, aggregate of consciousness. The far away causes of consciousness are ignorance, craving, clinging, volitional formations and kammic force. Its proximate causes or present causes are nama and rupa. Here, nama is the concomitant mental formations. Rupa is the bases and material objects. 

For example, for eye consciousness, base is cakkhupasada; object is colour. According to practical method, when you are discerning cakkhupasada, you should not discern it alone, but should also discern concomitant materiality in the same kalapa or within the eye ball. Altogether there are fifty-four types of materiality. If you calculate jivita-navaka-kalapa, there are altogether sixty-three types of materiality. A jivita-navaka-kalapa contains nine types of materiality, namely, earth element, water element, fire element, wind element, colour, smell, taste, nutritive essence and life faculty. This is base. The other is colour. The object of eye consciousness is colour. Colour cannot arise single. It arises together with concomitant materiality in the same kalapa. For eye consciousness, you must discern the colour of a group of small particles. So you should analyse these small particles to discern ultimate materiality including colour. So cakkhupasada and its concomitant materiality are base cause; colour and its concomitant materiality are object cause. There is the other cause for eye consciousness -- nama. For eye consciousness, there are seven concomitant factors. They are called nama. Base and colour are called rupa. Nama and rupa are the proximate causes of eye consciousness.

After studying two types of arising and passing away, you must continue the next stage: 

Or mindfulness that “there is mind” is established in him just to the extent necessary for bare knowledge and mindfulness. 

This stage includes from the knowledge of dissolution up to the knowledge of equanimity towards formations or up to path knowledge. Then at the end of vipassana insight knowledge, noble path knowledge will arise. Noble paths will destroy defilements stage by stage. So the Buddha teaches:

And he abides independent, not clinging to anything in the world. Bhikkhus, this is how a bhikkhu abides contemplating mind as mind.’

There is a question: Is it possible to start the contemplation of mind without discerning ultimate materiality?

Usually it is not possible to do so. But there may be some exception. 

For example, if you want to discern eye door thought process, first you must discern eye door and mind door. Secondly, you should discern object, colour. When colour impinges both eye door and mind door simultaneously, eye door thought process arises systematically. This is the natural way. So it is not possible to discern eye door thought process without discerning eye door, mind door and colour. But there may be some exception. This exception is due to previous paramis. I would like to relate a story about cittanupassana. 

In time of the Buddha, there were a bhikkhu called Citta. After ordination, many Mahatheras taught him Vinaya rules. Vinaya rules and regulations are more than nine thousand billion. Bhikkhu Citta thought he could not obey these Vinaya rules and regulations. He was disappointed. He informed the Buddha that he wanted to disrobe. But the Buddha knew that he would soon become an Arahant with four types of analytical knowledge, because he had accumulated enough paramis, especially he had practised vipassana up to savkharupekkhabana for many times in the previous Buddhas’ dispensations. 

The Buddha asked him: ‘Can you obey one dhamma?’ He replied: ‘If there is only one dhamma, I can obey.’ So the Buddha taught him to watch his own mind. He watched his own mind according to the Buddha’s instruction in every bodily posture day and night. While he was trying in this way, he totally understood consciousness and concomitant mental formations in each thought moment according to thought processes. Again, he understood that these thought processes arose depending on bases and taking different objects.

Why could he discern in this way? because he was try under the guidance of a skilled teacher, our Buddha, and because of his previous paramis. He could discern ultimate materiality and mentality and their causes. Then he contemplated these ultimate materiality and mentality together with their causes as anicca, dukkha and anatta. Very soon he became an Arahant. This was an exception. If you also want to try in this way, you may try. But you must totally discern ultimate materiality and mentality according to six door thought processes. Then you should discern their causes. Then you should contemplate these ultimate materiality and mentality together with their causes as anicca, dukkha and anatta. But, if you cannot discern consciousness and concomitant mental formations in each thought moment according to six door thought processes, you should not emulate this example.

 After explaining the Foundation of mindfulness of the sixteenfold contemplation of consciousness, the Buddha continued to expound the fivefold contemplation of categories of Dhamma (dhamma) – things spiritual and material. 

Further, taking up pure materiality was taught by the Exalted One in the instruction on body-contemplation. Taking up the purely spiritual was taught in the instruction in the contemplation of feeling and consciousness. Now the Exalted One begins to teach taking up a mixture of the material and the spiritual. In the contemplation on the body the Buddha spoke about taking up the aggregate of materiality. In the contemplation of feeling he spoke about taking up the aggregate of feeling. In the contemplation on mind he spoke about taking up the aggregate of consciousness. And now the Exalted One begins to speak about taking up the aggregates of perception and formations. Let’s see the Sutta:

THE CONTEMPLATION OF CATEGORIES OF DHAMMA

‘Again, bhikkhus, how does a bhikkhu abide contemplating categories of Dhamma as categories of Dhamma?’

A. The Five Hindrances

‘Here, bhikkhus, a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the five hindrances.’

‘Bhikkhus, how does a bhikkhu abide contemplating categories of Dhamma as categories of Dhamma concerning the five hindrances?’

‘Here, bhikkhus, whenever sensual desire is present within him, a bhikkhu understands: “Sensual desire is present within me.” Whenever sensual desire is absent from him, he understands: “Sensual desire is absent from me.” He understands how the sensual desire that has not yet arisen within him comes to arise. He understands how the sensual desire that has now arisen within him is eradicated. He understands how the sensual desire that has now been eradicated will in future no longer arise within him.’

In the Sutta, the word “present” means existing by way of occurrence, practice or repeated happening. “Absent” means not existing, by way of non-occurrence or because of rejection from the mind by way of reflection or concentration.

It must be known that the hindrance of sensuality arises because of unwise attention on an object that is sensually agreeable, pleasant, favourable. Such an object is either sensuality itself or that which produces sensuality – the sensuality-object.

Unwise attention is inexpedient reflection, reflection on the wrong track. Or it can be explained as the reflection that considers the impermanent as permanent, pain as pleasure, non-self as self, and the impure as pure.

Sense-desire arises when unwise attention repeatedly occurs towards a sensually attractive object. Therefore the Exalted One said that the condition for the arising of new sense-desire and for the increase and expansion of existing sense-desire is repeated unwise attention on a attractive (subha) object.

Sense-desire is cast out with wise reflection on an unattractive object or the jhana developed through such an object.

Wise reflection is expedient reflection; reflection going on the right track. It is reflection that considers the facts of impermanence, suffering, non-self, and of impurity, according to reality.

When there is much wise reflection on the unattractive object, sense-desire is knocked out. Therefore the Exalted One said that the condition for keeping out new sense-desire and for casting out old sense-desire is abundant wise reflection on the unattractive object.

Further, there are six things that lead to the casting out of sense-desire:

1. Taking up the unattractive meditation object (up to uggaha-nimitta stage);

2. Application to the development of upacara samadhi or jhana based on the unattractive meditation object;

3. Guarding the sense doors;

4. Moderation in food;

5. Sympathy and support of noble friends and wholesome things;

6. Stimulating talk that helps the accomplishment of the object in view.

Explaining these six it is said: Taking up refers to the taking up of the ten kinds of unattractive or repulsive objects. The man who takes them up will cast out sense-desire. Sense-desire will also be cast out if one develops the jhana on the unattractive object of meditation, if one guards the senses by closing the six sense doors, and if one who knows the right measure of food. Regarding that it was said:

If he could eat another four or five morsels

He should drink water instead.

That is sufficient to feel comfortable

For an energetically striving bhikkhu.

It will also be cast out by him who keeps the company of men like the Elder Tissa who liked to meditate on a repulsive object. Such men are sympathetic towards those who endeavour to accomplish the casting out of sense-desire and by talk about the ten kinds of unattractive objects. Therefore the commentator explained that six things are conducive to the casting out of sense-desire.

Sense-desire cast out by these six things can on longer arise through the attainment of the path of Arahatship.

The subcommentary explains:

Hindrances have to be cast out first in the course of proper training. With the casting out of the hindrances jhana occurs inducing calm. This is body-contemplation with calm (samatha) preceding.

Afterwards further instructions are given about all categories that should be understood, namely – (1) the aggregations, (2) the sense-bases, and the categories that should be developed, namely factors of enlightenment. Here too, the development is aimed at to obtain insight.

It is said: “The instruction on the Foundation of mindfulness has insight as the chief thing, abounds in insight.”

Good and bad moral qualities cannot be put together like yoking two bulls to a cart, since good and bad do not occur simultaneously. At the moment of seeing wisely the occurrence of sense-desire there is no sense-desire, because good and bad states of mind cannot exist together.

Unattractive objects are the ten inanimate things:

1. the swollen corpse;

2. the blue corpse;

3. the festering corpse;

4. the fissured corpse;

5. the mangled corpse;

6. the dismembered corpse;

7. the cut and dismembered corpse;

8. the blood-smeared corpse;

9. the wormy corpse;

10. the corpse that has become a skeleton.

Details of these may be found in the Visuddhimagga in the exposition of the meditation object on the foul (asubha).

And the perception of head-hair and so forth is taken as the unattractive animate thing because it is called the perception of unattractive in the Girimananda Sutta.

The jhana on the unattractive object occurs in an inanimate or animate unattractive thing. And the indication of the four kinds of unwise attention and the four kinds of wise reflection about the unattractive object is to fully point out the subject.

The four kinds of unwise attention are the consideration of the impure as pure, the impermanent as permanent, suffering as pleasure, and non-self as self. The four kinds of wise reflection are the consideration of the impure as pure and so forth. 

“Taking up” or “upholding” is the taking up of the practice of considering the repulsiveness of any of the eleven kinds of the unattractive or the practice of contemplation on the unattractive object. 

The application to the development of the thought bent on the unattractive object that brings access and absorption concentration is application for the development of the jhana on the unattractive meditation object.

Certain teachers say that sense-desire is cast out in a person who knows the proper measure of food because then he doesn’t have dullness and rigidity of mind, and thus sense-desire cannot arise because he can practise perception of impurity of that food, for instance, through the alteration of food by way of bodily excretions, and dwelling on other similar thoughts.

The Elder Tissa referred to in the commentary above is the Elder Maha Tissa (of Anuradhapura), who saw the teeth of a woman. And by doing wise reflection on their bony nature, he cast out sense-desire through jhana.

According to the Abhidhamma method of instruction, as much as the whole world is the hindrance of sense-desire. Therefore the commentator said: Through the attainment of the path of Arahatship, etc.

The Buddha continues to explain the hindrance of ill will as follows:

‘Whenever ill will is present within him, he understands: “Ill will is present within me.” Whenever ill will is absent from him, he understands: “Ill will is absent from me.” He understands how the ill will that has not yet arisen within him comes to arise. He understands how the ill will that has now arisen within him is eradicated. He understands how the ill will that has now been eradicated will in future no longer arise within him.’

Unwise attention on an object of resentment produces ill will. In this connection ill will itself as well as the object that causes ill will is called the object of resentment (patigha-nimitta). Unwise attention has just the same character everywhere, and when it repeatedly occurs in the object of resentment, ill will arises. Therefore the Exalted One said that intense unwise attention on an object of resentment is the cause of new ill will and of the increase and expansion of ill will already existing.

By wise reflection on the liberating thought of loving-kindness that indeed frees the mind, ill will is cast out. The term “loving-kindness” here applies both to access concentration (upacara samadhi) and absorption concentration (appana samadhi). Mind-liberating loving-kindness is only absorption concentration. Wise reflection has the same character throughout. When it occurs strong in the thought of loving-kindness, ill will is removed from the mind. Therefore the Buddha said: “There is, O bhikkhus, the liberation of the mind through loving-kindness. Intense wise reflection on loving-kindness is the condition for keeping out new ill will and for throwing out ill will that is already in the mind.”

It is said that these six things help to cast ill will out:

1. Taking up the practice of loving-kindness as meditation object.

2. Applying oneself to the development of jhana on the thought of loving-kindness.

3. Reflection on one’s action as one’s own property.

4. Abundance of wise attention.

5. Sympathetic and helpful companionship of the good.

6. Stimulating talk that assists the development of the thought of loving-kindness and the overthrow of ill will.

In explanation the commentator said: Ill will will be put down in one who takes up the loving-kindness meditation object by way of spreading it particularly or separately. Or if one takes up the loving-kindness meditation object by way of spreading it generally, without particularization or directional restriction in space, then too ill will will be put down in one.

Ill will vanishes also through the development of jhana by spreading loving-kindness with differentiation on seven or twenty-eight ways or by spreading it unrestrictedly without differentiation in five or twenty ways or by spreading it directionally towards the ten directions in space.

Ill will vanishes in one who reflects thus too: “What will you do to him by becoming angry?” “Will you be able to destroy things like his virtue?” “Have you not been born here just by your own actions and will you not also by your own actions get reborn hereafter?” “Getting angry with somebody else is like picking up glowing coals, a red-hot iron bar, excreta and other such damaging things to throw them at him.” “And what can another who is angry with you do to you?” “Can he destroy your virtue or any other similar thing of yours?” “He, too, has been born here as a result of his actions and will be reborn hereafter just according to his actions.” “Like a present not accepted is that anger of his and like a handful of dust thrown against the wind, that anger of his rebounds on him.” In this way one reflects on one’s own action as one’s own property and also somebody else’s action as that person’s own, and puts out ill will.

If one reflects like this often, ill will vanishes. It also vanishes in the company of a sympathetic friend. Such a friend delights in developing the jhana of loving-kindness and through stimulating talk on the thought of loving-kindness in any of the four postures. Therefore it is said: Six things are conducive to the casting out of ill will. The ill will cast out by these six things is finally destroyed by the attainment of the state of the Anagami, the Never-returner.

The thought of loving-kindness (metta) is a sublime state of mind (brahmavihara). It is one’s own state of freedom from hatred. A detailed description of the way of developing loving-kindness as a meditation object is given in the Visuddhimagga.

The following summary of hints gathered from different scholia and the Visuddhimagga will be helpful to a beginner:

The loving-thought of meditation is different from worldly attachment. It is based on wishing well to all beings. The idea of possession of the loved object is foreign to it. It is not a state of mind that encourages exclusiveness. The aim of the meditation is finally to include all beings equally, without distinction in the reach of one’s goodwill. “The liberation of the mind through loving-kindness” refers only to absorption concentration. Without reaching absorption concentration there is no effective freedom from ill will. The beginner who works at this meditation object is not to practise the thought of loving-kindness at first:

1. On a sensually attractive object of the opposite sex, as attachment towards it might arise in the yogi’s mind.

2. On a dead person, as the practice would be futile.

3. On an enemy, as anger might arise.

4. On a neutral person, as the practice might prove wearisome.

5. On one who is very dear because the arousing of friendly thoughts without attachment towards such a one would be tiring, and as mental agitation might occur should even some trouble overtake that one.

“Taking up the practice of the loving-kindness meditation object” means to generate the meditative thought or perception of love when one gathers together all beings with goodwill.

“Spreading it particularly,” is to spread it consecutively: (1) to oneself, (2) to a friend, (3) to an neutral person and (4) to an enemy. “Spreading it generally,” means to spread it by breaking down all barriers, limits and reservations that separate oneself from all others, and to extend the thought of loving-kindness and friendly thought to all. “Directionally: means extending the thought of loving-kindness towards one point of the compass, for instance, the east. These three kinds of spreading of loving-kindness refer to the stage of meditation of “taking up the practice of the thought of loving-kindness” which covers the training from the beginning to the attainment of access concentration (upacara samadhi). In regard to this stage of meditation the following is stated: Spreading the loving-kindness after specifying the direction to be, e.g., a monastery, a street, village is one way. And spreading the thought of loving-kindness towards a direction in space generally without specifying a monastery and so forth is another way of practice.

“The development of the jhana on the thought of loving-kindness” means to repeatedly practise the thought of loving-kindness that has reached access concentration. The development is done in three ways

1. The spreading of the loving-kindness universally. This is done by wishing that all living beings (satta), all breathing things (pana), all beings born (bhuta), all people (puggala), all individuals (attabhavapariyapanna), be without hatred, disease, and sorrow, and keep being happy (avera, abyapajjha, anigha hontu, sukhi attanam pariharantu).

2. Spreading the thought of loving-kindness by way of restricted group of beings. This is done by wishing that all females, all males, all Noble Ones, all Worldlings, all divine beings, all humans, all beings fallen to states of woe, be without hatred, disease and sorrow and keep being happy.

3. Spreading the thought of loving-kindness directionally in space: the cardinal points, the intermediate points, the zenith and the nadir. And it is also done by wishing that the beings in each of the directions be without hatred and so forth according to the formula already mentioned.

The Buddha continues to explain the third hindrance as follows:

‘Whenever dullness and rigidity of mind are present within him, he understands: “Dullness and rigidity of mind are present within me.” Whenever dullness and rigidity of mind are absent from him, he understands: “Dullness and rigidity of mind are absent from me.” He understands how the dullness and rigidity of mind that have not yet arisen within him come to arise. He understands how the dullness and rigidity of mind that have now arisen within him are eradicated. He understands how the dullness and rigidity of mind that have now been eradicated will in future no longer arise within him.’

Through unwise attention to a state of boredom and the like, dullness and rigidity of mind come to be. Boredom is simply dissatisfaction. Laxity is bodily laziness. Languidity of body is the torpid bending of the body in getting up and similar actions. Lethargy after a meal is a dizziness or slight faint because of eating a sumptuous meal. It is also called the discomfort that follows such a meal. The mind’s sluggishness is the dullness of the mind. Frequent unwise attention on boredom and similar states of mind produces dullness and rigidity of mind. Therefore the Exalted One said that much unwise attention on boredom, lassitude, languidity of body, lethargy after a meal, and the mind’s sluggishness, is the condition for the production of new dullness and rigidity of mind and the increase and expansion of already existing dullness and rigidity of mind.

The overthrow of dullness and rigidity of mind is brought about through wise reflection on arousing energy and similar states of mind. Arousing energy is the effort to get going. Exertion is more powerful than arousing energy because it leaves indolence behind. Since it further and further assails the destructive condition, progressive endeavour is more powerful than exertion. By the intensive exertion of wise reflection on this threefold strenuousness dullness and rigidity of mind are cast out. Therefore the Exalted One said that the condition for keeping out new dullness and rigidity of mind and for casting out old dullness and rigidity of mind is frequent wise reflection on the arousing energy, of exertion and of progressive endeavour.

There are six things that lead to the casting out of dullness and rigidity of mind:

1. Seeing how overeating and gluttony produce dullness and rigidity of mind.

2. Changing the postures completely.

3. Reflection on the perception of light.

4. Staying in the open.

5. Sympathetic and helpful companionship of the good.

6. Stimulating talk that helps to dispel dullness and rigidity of mind.

There is the following explanation of these six things: The bhikkhu who has eaten gluttonously is assailed by dullness and rigidity of mind while doing his samana duty of meditation as if a mighty elephant is pressing down on him. But one who practises moderation in food is not troubled by these hindrances. Dullness and rigidity of mind are cast out in one who thus sees the characteristic of dullness and rigidity of mind in gluttony.

Dullness and rigidity of mind disappear if one changes over from the posture that induces dullness and rigidity of mind to another, and if one reflects on the brightness or the light of the moon, a lamp or a torch by night, and on the light or brightness of the sun by day. They disappear if one lives in the open; if one associates with sympathetic and helpful companions, who have dispelled dullness and rigidity of mind, and by stimulating talk connected with strict ascetic observances (dhutanga).

Therefore it is said: Six things lead to the casting out of dullness and rigidity of mind. The yogi understands thus: dullness and rigidity of mind cast out by these six things are stopped from arising forever in the future by the attainment of the path of Arahatship.

The subcommentary explains:

 “The bhikkhu who has eaten gluttonously” after the manner of the well-known types of Brahmanical gormandizers mentioned in ancient Indian books. There are five kinds of these greedy eaters:

1. He who eats until he has to be raised up by the hand from his seat.

2. He who lies rolling just where he has eaten and eats as long as he likes. 

3. He who eats until he slips off his waist cloth.

4. He who fills himself with food in such a way that is seems as if a crow could peck at the food in him.

5. He who fills his belly and vomits to eats more food, or he who eats until he vomits.

Here it may be helpful to state the eight ways of dealing with rigidity of mind taught by the Buddha to the Elder Maha Moggallana:

1. One should pay no attention to descending drowsiness.

2. One should reflect on the Dhamma.

3. One should repeat or recite the Dhamma.

4. One should pull both earlobes and rub or massage the limbs with the hands.

5. One should get up from the sitting position, apply water and rub the eyes, and look into the distance, at the constellations in the starry sky.

6. One should reflect on the perception of light.

7. One should fix the thought on the walking meditation path, aware of the ends of it with the senses turned inwards and the mind kept in.

8. One should sleep mindful when to get up and on awaking get up quickly thinking that one will not give oneself to the comforts of lying down, reclining and languor, when all other seven ways fail.

The Buddha continues to explain the fourth hindrance, restlessness and remorse, as follows:

‘Whenever restlessness and remorse is present within him, he understands: “Restlessness and remorse are present within me.” Whenever restlessness and remorse are absent from him, he understands: “Restlessness and remorse are absent from me.” He understands how the restlessness and remorse that have not yet arisen within him come to arise. He understands how the restlessness and remorse that have now arisen within him are eradicated. He understands how the restlessness and remorse that have now been eradicated will in future no longer arise within him.’

Unwise attention on mental agitation brings about restlessness and remorse. Mental agitation is inner turbulence. Actually it is restlessness and remorse only. Intense unwise attention on that mental agitation produces restlessness and remorse. Therefore the Exalted One said that unwise attention on mental agitation when frequently done produces new restlessness and remorse and increases and expands restlessness and remorse already there.

The Exalted One says that the casting out of agitation and remorse occurs through wise reflection on mental tranquility, that is concentration. Concentration and frequent wise reflection on mental tranquility are conditions to keep out new restlessness and remorse and to dispel the restlessness and remorse already in the mind.

Six things are conducive to the casting out of restlessness and remorse:

1. Being learned (in the Buddha’s teaching).

2. Questioning.

3. Understanding of disciplinary rules.

4. Association with those more experienced and older than oneself in the practice of things like virtue.

5. Sympathetic and helpful companionship.

6. Stimulating talk that helps the rejection of restlessness and remorse.

In explanation it is said as follows: Restlessness and remorse disappear if one learns in the spirit and in the letter one, two, three, four or five collections of Scripture (Nikaya). This is how one gets over restlessness and remorse by knowledge. Questioning means: inquiring much about what is befitting and not, according to the practice of the Order. If one does this, too, restlessness and remorse disappear. Then these twin evils disappear if one has mastered the Discipline due to practical application of and conversance with the nature of the Rule of the Buddha’s Order. This is the understanding of the disciplinary rules. By associating with those more experienced and so forth and by going to and conversing with virtuous elders in the Order one’s restlessness and remorse disappear. “Sympathetic and helpful companionship” means association with experts of the Disciplinary Rules like the Elder Upali, the first of the great masters of the Discipline in the Order of the Buddha. In such company restlessness and remorse disappear. Here, stimulating talk refers particularly to matters of disciplinary practice by which one comes to know what is allowable and what is not. By this, one’s restlessness and remorse vanish in. Therefore, it is said that six things lead to the rejection of agitation of restlessness and remorse. But the restlessness cast out by these things finally ceases to arise in the future through the attainment of the path of Arahatship. And the remorse cast out by these things finally ceases to arise in the future through the attainment of the path of the Non-returner.

The subcommentary explains:

Taken individually, restlessness and remorse are two different things. Still, as remorse in the form of repentance or worry for ill done and good undone is similar to restlessness that is characterized by distraction and disquiet of mind, “mental agitation” is called restlessness and remorse.

Mental agitation does not come over the intelligent well-read man who probes into the meaning of what is written in books and of the significance and import of the things themselves. Therefore, it is said that by knowing not merely of the Disciplinary Rules but also the ninefold Buddha-word, beginning with the Discourses, and by applying the proper remedies mentioned by way of questioning and so forth, restlessness and remorse do not take place.

By associating with elders who are restrained, aged, matured senior, a measure of restraint, matured bearing, dignity and calm is brought to one and restlessness and remorse are cast out.

“Good companionship” refers to association with those who are versed in the Discipline and are able to dispel worry as regards any doubt concerning what is proper and improper practice.

Then the Buddha continues to teach the fifth hindrance, doubt, as follows:

‘Whenever doubt is present within him, he understands: “Doubt is present within me.” Whenever doubt is absent from him, he understands: “Doubt is absent from me.” He understands how the doubt that has not yet arisen within him comes to arise. He understands how the doubt that has now arisen within him is eradicated. He understands how the doubt that has now been eradicated will in future no longer arise within him.’

Unwise attention on things that are founded on doubt brings about the arising of doubt. Things that are founded on doubt are known as just doubt owing to the state of being the reason of doubt again and again. Therefore the Exalted One said that unwise attention on things founded on doubt is the condition for new doubt and for the increase and expansion of doubt already arisen. Doubt is cast out by wise reflection on wholesome things kammically and the like. Therefore, the Exalted One said that wise reflection on things which are kammically wholesome and not, things blameful and blameless, things to be practised and not to be practised, things of low and high value, things dark and fair, the counterparts of bad and good, practised intensely, keeps out new doubt and casts out doubt already there.

There are six things which help to throw out doubt:

1. Being learned in the Buddha’s teaching.

2. Questioning (about the Buddha, the Dhamma, and the Savgha).

3. Understanding thoroughly the nature of the Discipline.

4. Being decided about the truth of the Buddha, the Dhamma, and the Savgha.

5. Sympathetic and helpful companionship.

6. Stimulating talk that helps to dispel doubt.

The first has been explained earlier. It is the knowledge of the Scriptures generally both in the letter and the spirit. The second is obvious. The third indicates a state of mastery of the Discipline through practical application and great conversance with it at first hand. The fourth is the strong inclination towards the kind of faith that put one’s mind on the Buddha, the Dhamma and the Savgha. The fifth is the association with good companions whose mind inclines to faith like the Elder Vakkali. The sixth is the stimulating talk on the virtues of the Triple Gem. On can cast away doubt by means of these six things. But the doubt cast out by these six things does not arise in the future only when it is destroyed by the attainment of the first Ariya stage (Sotapattimagga).

The subcommentary explains:

“Things which are founded on doubt” are things that stand or proceed in doubt. Taking doubt itself one sees that the doubt arisen first is the particular reason by way of a common cause of the doubt arisen afterwards.

Surely by the knowledge of the Dhamma and by inquiry all doubt is cast out.

The Buddha continues:

‘Thus he abides contemplating categories of Dhamma as categories of Dhamma internally, or he abides contemplating categories of Dhamma as categories of Dhamma externally, or he abides contemplating categories of Dhamma as categories of Dhamma both internally and externally. He abides contemplating arising phenomena in the categories of Dhamma, or he abides contemplating vanishing phenomena in the categories of Dhamma, or he abides contemplating both arising and vanishing phenomena in the categories of Dhamma. Or mindfulness that “there are categories of Dhamma” is established in him just to the extent necessary for bare knowledge and mindfulness. And he abides independent, not clinging to anything in the world. Bhikkhus, this is how a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the five hindrances.’

In this way the bhikkhu abides contemplating the categories of Dhamma by taking up the five hindrances amongst the categories of Dhamma of his own mind or amongst those in another’s mind or at one time amongst those of his own mind, and at another time amongst those of another’s mind.

Here, arising phenomena only refer to the origination of the five hindrances by unwise attention in sensually attractive or beautiful objects etc. and vanishing phenomena only refer to the dissolution of the five hindrances by wise attention on the impurity of the sensual objects etc.

Here, the mindfulness which takes up the hindrances is the Reality of suffering. Thus the doorway of deliverance of the bhikkhu who takes up the hindrances should be understood.

Having expounded the contemplation of categories of Dhamma by way of the five hindrances, the Buddha continues to explain the contemplation of categories of Dhamma by way of the five aggregates of clinging as follows:

B. The Five Aggregates

‘Again, bhikkhus, a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the five aggregates of clinging.’

‘Bhikkhus, how does a bhikkhu abide contemplating categories of Dhamma as categories of Dhamma concerning the five aggregates of clinging?’

 ‘Here, bhikkhus, a bhikkhu understands: “Such is materiality, such is its origin, such is its destruction; such is feeling, such is its origin, such is its destruction; such is perception, such is its origin, such is its destruction; such are the mental formations, such is their origin, such is their destruction; such is consciousness, such is its origin, such is its destruction’

‘Thus he abides contemplating categories of Dhamma as categories of Dhamma internally, or he abides contemplating categories of Dhamma as categories of Dhamma externally, or he abides contemplating categories of Dhamma as categories of Dhamma both internally and externally. He abides contemplating arising phenomena in the categories of Dhamma, or he abides contemplating vanishing phenomena in the categories of Dhamma, or he abides contemplating both arising and vanishing phenomena in the categories of Dhamma. Or mindfulness that “there are categories of Dhamma” is established in him just to the extent necessary for bare knowledge and mindfulness. And he abides independent, not clinging to anything in the world. Bhikkhus, this is how a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the five aggregates of clinging.’

The five aggregates of clinging are the aggregates affected by clinging. The meaning it that the heap of phenomena become the condition for clinging. This is a brief summary. For a detailed explanation the exposition of the aggregates in the Visuddhimagga should be read.

“Thus is materiality,” means so far is there materiality and no further. In this way the bhikkhu perceives materiality according to their nature. In regard to feeling and the things that come afterwards the same is the method of exegesis. This is the brief summary of the meaning of the matters referred to here. For a detailed explanation one should read the exposition of the aggregates in the Visuddhimagga.

After explaining the contemplation of categories of Dhamma by way of the aggregates the Buddha continues to explain the contemplation of categories of Dhamma by way of the sense-bases. Please listen:

C. The Six Internal and the Six External Sense-Bases

‘Again, bhikkhus, a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the six internal and the six external sense-bases.’

‘Bhikkhus, how does a bhikkhu abide contemplating categories of Dhamma as categories of Dhamma concerning the six internal and the six external sense-bases?’

‘Here, bhikkhus, a bhikkhu understands the eye, the sight-objects, and the fetter that arises dependent on these two. He understands how the fetter that has not yet arisen comes to arise. He understands how the fetter that has now arisen is eradicated. He understands how the fetter that has now been eradicated will in future no longer arise.’ 

‘He understands the ear, the sounds, and the fetter that arises dependent on these two. He understands how the fetter that has not yet arisen comes to arise. He understands how the fetter that has now arisen is eradicated. He understands how the fetter that has now been eradicated will in future no longer arise.’ 

‘He understands the nose and the smells and the fetter that arises dependent on these two. He understands how the fetter that has not yet arisen comes to arise. He understands how the fetter that has now arisen is eradicated. He understands how the fetter that has now been eradicated will in future no longer arise.’ 

‘He understands the tongue and the tastes and the fetter that arises dependent on these two. He understands how the fetter that has not yet arisen comes to arise. He understands how the fetter that has now arisen is eradicated. He understands how the fetter that has now been eradicated will in future no longer arise.’ 

‘He understands the body and the tangibles and the fetter that arises dependent on these two. He understands how the fetter that has not yet arisen comes to arise. He understands how the fetter that has now arisen is eradicated. He understands how the fetter that has now been eradicated will in future no longer arise.’ 

‘He understands the mind and the mind-objects and the fetter that arises dependent on these two. He understands how the fetter that has not yet arisen comes to arise. He understands how the fetter that has now arisen is eradicated. He understands how the fetter that has now been eradicated will in future no longer arise.’ 

‘Thus he abides contemplating categories of Dhamma as categories of Dhamma internally, or he abides contemplating categories of Dhamma as categories of Dhamma externally, or he abides contemplating categories of Dhamma as categories of Dhamma both internally and externally. He abides contemplating arising phenomena in the categories of Dhamma, or he abides contemplating vanishing phenomena in the categories of Dhamma, or he abides contemplating both arising and vanishing phenomena in the categories of Dhamma. Or mindfulness that “there are categories of Dhamma” is established in him just to the extent necessary for bare knowledge and mindfulness. And he abides independent, not clinging to anything in the world. Bhikkhus, this is how a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the six internal and the six external sense-bases.’

The eye, the ear, the nose, the tongue, the body and the mind are the six internal sense-bases. Sight-objects, sound, smell, taste, tactual object and mind-objects are the six external sense-bases.

“A bhikkhu understands the eye,” means he understands the sensory apparatus of the eye, by its own distinct function and salient characteristics.

“He understands the sight-objects,” means he understands that sight-objects arise from the four producers of materiality, namely, kamma, consciousness, fire element and nutriment, by their own distinctive function and salient characteristics.

“He understands the fetter that arises dependent on these two,” means he understands according to distinct function and characteristics the tenfold fetter that arises dependent on both eye and sight-objects. The factors of tenfold fetter are: sense-desire, resentment, conceit, wrong view, doubt, belief in rites and ceremonies, the desire to go on existing, envy, stinginess and ignorance.

One may ask: “How does this tenfold fetter arise?”

The fetter of sense-desire arises if one by sensual enjoyment takes delight in a pleasant sense-object become visible at the eye-door. The fetter of resentment arises if one is annoyed or angry at the sight of an unpleasant object. The fetter of conceit arises if one thinks: No one but I am able to consider the object wisely. The fetter of wrong view arises if one takes sight-objects to be permanent or everlasting. The fetter of doubt arises if one thinks in this way: Is the sight-object a being or does it belong to a being? The fetter of the desire to go on existing arises if one wishes: In a favourable state of existence this sight-object will surely be easy to access. The fetter of rites and ceremonies arises if one undertakes to perform rites and ceremonies thinking: In the future it will be possible to obtain such an object as this by taking on the observance of rites and ceremonies. The fetter of envy arises if one grudgingly thinks: Should others not get this sight-object, it would be really good. The fetter of stinginess arises in one who doesn’t want to give his sight-object to somebody else. The fetter of ignorance arises together with all the previously mentioned fetters, with all sensual passion and the like, by way of the relation of conascent ignorance.

“He understands how the fetter that has not yet arisen comes to arise.” He understands that the tenfold fetter had not arisen earlier owing to some cause of non-occurrence.

“He understands how the fetter that has now arisen is eradicated.” He understands the reason for the abandoning of that very tenfold fetter arisen through previous non-abandoning or through occurrence.

“He understands how the fetter that has now been eradicated will in future no longer arise.” He understands the reason for the non-arising in the future of even the tenfold fetter abandoned by way of rejection of separate factors through wise reflection and through absorption.

Owing to what reason does the tenfold fettering cease to arise in the future for good?

The path of stream-winning or the first Ariya stage is the reason for final cessation of the five fetters of wrong view, doubt, rites and ceremonies, envy and stinginess. The path of once-returning or the second Ariya stage is the reason for the final cessation of sensuality and resentment of a gross kind and the residuum of these two fetters finally ceases because of the attainment of the path of never-returning, the third Ariya stage. The fact which makes the fetter of conceit, of the desire to go on existing, and of ignorance to cease for good in the future is the path of final purification, the fourth Ariya stage.

“He understands how the fetter that has now been eradicated will in future no longer arise.” In this connection, the exposition of the sense-bases in full should be understood as stated by the commentator in the Visuddhimagga.

The arising and vanishing phenomena should be brought forward and connected here by the extended application of the method indicated by the words: “Because of the arising of ignorance, the eye arises.” It should be applied to the mental sense-base in the aggregate of consciousness and to the sense-base of the mental object in the other non-material aggregates, according to the method already stated. The supramundane states should not be taken into account. 

After explaining the contemplation of categories of Dhamma by way of the internal and the external sense-bases, the Buddha talks on the contemplation of categories of Dhamma by way of the Factors of Enlightenment. Please listen:

D. The Seven Factors of Enlightenment

‘Again, bhikkhus, a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the seven factors of enlightenment.’ 

‘Bhikkhus, how does a bhikkhu abide contemplating categories of Dhamma as categories of Dhamma concerning the seven factors of enlightenment?’

‘Here, bhikkhus, when the enlightenment factor of mindfulness is present within him, a bhikkhu understands: “the enlightenment factor of mindfulness is present within me.” When the enlightenment factor of mindfulness is absent from him, he understands: “the enlightenment factor of mindfulness is absent from me.” He understands how the enlightenment factor of mindfulness that has not yet arisen within him comes to arise. He understands how the enlightenment factor of mindfulness that has now arisen is developed and perfected.’ 

There are things that condition the enlightenment factor of mindfulness. Frequent wise attention to them is the reason that is conducive to the arising of the unarisen enlightenment factor of mindfulness and to increase, expand, develop and complete that enlightenment factor when it has arisen.

Thus it comes into being: mindfulness itself comprises the things that condition the enlightenment factor of mindfulness. Wise attention has the very characteristic already mentioned. When wise attention frequently occurs in the things that condition the enlightenment factor of mindfulness, the enlightenment factor of mindfulness arises.

Further, four things lead to the arising of the enlightenment factor of mindfulness: 

1. Mindfulness with clear comprehension.

2. Avoiding people with confused minds.

3. Association with people who are established in mindfulness.

4. Inclination towards mindfulness.

The explanation of the above is: Mindfulness arises through mindfulness with clear comprehension in the seven positions of “going forwards, etc.” Or the mindfulness arousing the knowledge that grasps the purpose of these actions is mindfulness with clear comprehension. As mindfulness with clear comprehension is a state that everywhere brings about the cultivation of mindfulness, mindfulness with clear comprehension is necessary for the arising of mindfulness. 

Mindfulness arises through avoiding people who are confused in mind like crows that come cawing to food thrown. Mindfulness arises through association with people who are established in mindfulness. Mindfulness arises through the state of mind inclined to bring about mindfulness in all postures, in all kinds of behaviour or disposition of the body. And the bhikkhu understands that the completion by cultivating the enlightenment factor of mindfulness brought into being by these four ways takes place by means of the attainment of the path of Arahatship.

Then the Buddha continues to explain the second enlightenment factor:

‘When the enlightenment factor of investigation-of-Dhamma is present within him, he understands: “the enlightenment factor of investigation-of-Dhamma is present within me.” When the enlightenment factor of investigation-of-Dhamma is absent from him, he understands: “the enlightenment factor of investigation-of-Dhamma is absent from me.” He understands how the enlightenment factor of investigation-of-Dhamma that has not yet arisen within him comes to arise. He understands how the enlightenment factor of investigation-of-Dhamma that has now arisen is developed and perfected.’ 

There are kammically good and kammically bad things… right and wrong counterparts of bright and dark things. And frequent wise attention on them is conducive to the arising of the non-arisen enlightenment factor of investigation-of-Dhamma and to increase, expand, develop and complete that enlightenment factor when it has arisen.

Six things lead to the arising of this enlightenment factor:

1. Inquiring about the aggregates and so forth.

2. The purification of the basis, namely, the cleaning of the body, clothes and so forth.

3. Balancing the five spiritual controlling faculties.

4. Avoiding the ignorant.

5. Associating with the wise.

6. Reflecting on the profound difference of the hard-to-perceive processes of the aggregates, elements, sense-bases and so forth.

7. Inclining towards the development of the enlightenment factor of investigation-of-Dhamma.

Inquiring about the aggregates and so forth means: seeking the meaning of the aggregates, the elements, sense-bases, controlling faculties, powers, enlightenment factors, way factors, absorption factors, the meditation for calm, and the meditation for insight. They are done by asking for explanation of knotty points regarding these things in the Five Nikayas with the commentaries from teachers of the Dhamma.

Purification of basis is the cleaning of the personal basis: the body, and of the impersonal basis: clothes and dwelling place. The flame of a lamp is unclear when its wick, oil and container are dirty; the wick splutters, flickers. But the flame of a lamp that has a clean wick, oil and container is clear and the wick does not spit; it burns smoothly. So it is with knowledge. Knowing that arises out of a mind and mental qualities that are in dirty external and internal surroundings is apt to be impure. But the knowledge that arises under clean conditions is apt to be pure. In this way cleanliness leads to the growth of this enlightenment factor that comprises knowledge.

Personal cleanliness is impaired if head-hair, nails, body-hair are too long, if humours are excessive, and by the dirt of perspiration. Cleanliness of impersonal or external things is impaired when robes are worn out, dirty and smelly, and when the house where one lives is dirty, soiled and untidy. So personal cleanliness should be secured by shaving, cutting one’s hair and nails, using pectoral emetics and of purgatives which makes the body light, and by shampooing, bathing and doing other necessary things, at the proper time. In similar way external cleanliness should be brought about by darning, washing and dyeing one’s robes, and by smearing the floor of one’s house with clay and the like to smoothen and clean it, and by other necessary things to keep the house clean and tidy.

Balancing the five spiritual controlling faculties is the equalizing of the controlling faculties of faith, energy, mindfulness, concentration and wisdom.

When faith outstrips the others through over-activity, the others are thrown out of gear. Energy finds it impossible to exert; mindfulness, to attend to the object; concentration, to be non-distracted; and wisdom, to see. Therefore that over-activity of faith should be made to wane either by reflection on the phenomenal nature of the thing (faith) or by not paying attention to that thing when thinking of which faith becomes excessive. The story of the Thera Vakkali is the illustration of over-active faith.

The subcommentary explains:

Faith outstrips the others because of unclearness of wisdom and the laxity and so forth of energy and the others. It occurs through the excessive zeal of the function of faith, in regard to a believable object, an object that generates trust. Energy is unable to do the work of exerting and of supporting the associated mental characteristics and to avoid indolence. Mindfulness is not able to do the work of attending to the object, of continuing to be at the object, after coming to it. Concentration is not able to do the work of non-distraction, of rejecting distraction. Wisdom is not able to see the object according to actuality as if one were seeing a physical thing with the eye.

These four faculties are unable to do their work because they are overwhelmed by the faculty of faith acting very strongly. Only by the balance of function can the five spiritual controlling faculties accomplish their work.

“Reflection on the phenomenal nature of the thing (faith).” By examining the object of faith by way of the conditioned and the produced from the conditioned and the like, by scrutiny according to actuality.

There is the story of the Thera Vakkali. This venerable person who fulfilled his duties through keen faith always liked to keep looking at the Buddha. The Buddha admonished him saying, “What use is it to you to see this impure body? Who sees the Dhamma sees me,” and urged him to practise a meditation object. He was unable to apply himself to the practice of the meditation object. And as he was inclined to throw himself down, he went up to a place that was a steep declivity. Then the Buddha showed himself by his psychic power as if he were seated before the Thera and spoke these words:

The bhikkhu who is full of joy and believes in

The Dispensation of the Buddha

Can reach the peaceful happy state

Of the ceasing of activities (savkhara).

Gladdened by the words of the Buddha he started to develop insight, but as his faith was very strong he was not able to enter into the joy of insight. The Buddha, who knew this, gave him the meditation object after correcting it with the balancing of the controlling faculties. The Thera put himself in the path of practice taught by the Buddha, and after doing hard work in regular order, reached Arahatship.

However, if the controlling faculty of energy becomes too powerful then the faculty of faith will not be able to do its work of arousing faith in a settled way in its object. The remaining controlling faculties also will not be able to perform their functions. Therefore, in such a case, energy should be made to lessen its activity by the development of the enlightenment factor of calm, concentration and equanimity. The story of the Thera Sona is given as an illustration of overdone energy.

Sona Thera was of delicate constitution. After getting a meditation object from the Buddha he was living in Cool Wood. And he thought thus: “My body is delicate and it is not possible to reach happiness with comfort only.” Thus, he decided, while giving himself up to exertion, to keep only to the two postures of standing and walking. Owing to excessive walking blisters appeared on the soles of his feet and caused him great pain. He continued to make strong effort in spite of the pain but could not produce a state of distinction in meditation with his excessive energy.

The Buddha visited Sona and instructed him with the simile of the lute. He corrected the Thera’s meditation object by showing him the method of applying energy evenly and went to Vulture Peak. The thera applied energy evenly according to the method given by the Buddha, and after working hard for insight, he established himself in Arahatship.

When one of the rest of the spiritual faculties has become over-active and powerful, the incapacity of other faculties should be understood in the same way.

Here, the wise specially praise the balance of faith and wisdom and of concentration and energy. He who is very strong in faith and feeble in wisdom believes in foolish people who have no virtue, people who are not trustworthy. He who has very strong wisdom and feeble faith gets crafty-minded, and this is like a drug-produced disease that cannot be cured. Such a person thinks that wholesome kamma arises with just the intention to do good. He pursues a wrong way by thinking beyond the limits of reason, and does neither almsgiving nor other similar good deeds. Thus he is born in a state of woe. By the balance of faith and wisdom one believes only that those like the Buddha are worthy of trust because there is a reason for trusting them.

Concentration naturally inclines towards indolence, so when there is too much concentration and too little energy, indolence overwhelms the mind. Energy inclines naturally towards restlessness or agitation, so when there is too much energy and little concentration, restlessness overwhelms the mind. When concentration is combined well with energy the mind will not fall into indolence. When energy is combined well with concentration the mind will not fall into restlessness.

Faith and wisdom should be made functionally even and harmonious. So, too, concentration and energy. When these pairs are functionally even, full absorption occurs.

Further, to a samadhi meditator, strong faith is useful. With faith that is rather strong, the yogi will reach full absorption by believing in and fixing the mind on the object .

Concerning concentration and wisdom the following is said: For a samadhi meditator, strong one-pointedness is useful because concentration is the principal thing in absorption. With strong one-pointedness he reaches full absorption. For the man pursuing the path of insight (vipassana) strong wisdom is useful. When wisdom is strong he arrives at the penetration of the characteristics. The samadhi meditator can also reach full absorption by balancing concentration and wisdom.

Owing to the very great strength of the concentration of the man pursuing calm, very great strength of wisdom too is desirable. 

Full absorption is mundane full absorption. Supramundane full absorption can also be attained through the balancing of these. Accordingly the Buddha said: “He develops calm and insight practice as a pair.”

Strong mindfulness is useful everywhere since it protects the mind from falling into restlessness stemming from faith, energy and wisdom and from falling into indolence stemming from concentration. Faith, energy and wisdom have a tendency towards excitement and concentration has a tendency towards dullness.

Therefore, the yogi should always desire mindfulness. Mindfulness is like the flavour of salt which is in all curries, and the minister-of-all-work wanted in every business of the king.

And because of this universality of foundation of mindfulness the commentator made the following statement: “And indeed, it was said by the Exalted One thus: ‘Mindfulness is desirable everywhere.’ Why? Because mindfulness is a help for the mind. Because mindfulness has protection itself as its manifestation. And because without mindfulness there is no exerting or restraining of the mind.

Avoiding the ignorant is keeping away from foolish people not grounded in the knowledge of the divisions of the aggregates and so forth. Association with wise people is companionship with people with the knowledge of rise and fall through comprehending all fifty characteristics.

Reflecting on the profound differences of the profound process of the aggregates and so forth is the analytic reflection according to wisdom of the movement of the hard-to-perceive aggregates and so forth.

Inclining towards the enlightenment factor of investigation-of-Dhamma is the mental state inclining, tending and sloping towards the purpose of bringing this enlightenment factor about in every posture of standing, sitting, walking and lying down.

The yogi understands that the cultivation of this enlightenment factor thus arisen comes to completion through the path of Arahatship.

The Buddha continues to explain the third enlightenment factor:

‘When the enlightenment factor of effort is present within him, he understands: “the enlightenment factor of effort is present within me.” When the enlightenment factor of effort is absent from him, he understands: “the enlightenment factor of effort is absent from me.” He understands how the enlightenment factor of effort that has not yet arisen within him comes to arise. He understands how the enlightenment factor of effort that has now arisen is developed and perfected.’

There is the mode of energy that is arousing, that is enduring, and that is strong, powerful, and courageous. And frequent wise attention on these modes of energy is the reason conducive to the arising of the non-arisen enlightenment factor of energy, and to increase, expand, develop and complete that enlightenment factor when it has arisen.

Eleven things lead to the arising of the enlightenment factor of energy:

1. Reflecting on the fearfulness of state-of-woe (apaya bhaya).

2. Seeing the benefits of energy.

3. Reflecting on the path to be walked.

4. Honouring the alms.

5. Reflecting on the greatness of heritage.

6. Reflecting on the greatness of the Teacher.

7. Reflecting on the greatness of lineage.

8. Reflecting on the greatness of companions in the holy life.

9. Avoiding lazy people.

10. Association with people who exert themselves.

11. The inclination towards the development of the enlightenment factor of energy.

Reflecting on the fearfulness of the state-of-woe as stated in the Devaduta and other Suttas produces the thought in the yogi: “Now is the time to arouse energy; it is not possible to be energetic when subject to great suffering.”

To see the benefits of energy means to appreciate the fact that the nine supramundane states can only be obtained by arousing energy not through laziness.

The yogi says to himself: “The path walked by all the Supreme Buddhas, the Paccekabuddhas, and the Great Disciples, has to be walked by you.” “And it is impossible to walk that path if one is lazy.” That is the reflection on the path to be walked.

The yogi thinks thus: “Those who support you with alms-food and so forth are not your relatives. They are not your servants. They do not give you excellent alms thinking: ‘We shall in the future live depending on you.’ But they give expecting great fruit from their offerings. Also, the requisites were not allowed to you by the Buddha to be used to have a strong body and live comfortably. But they were allowed to you to do the duty of the samana and to escape the round of suffering. The lazy one does not honour the alms. Only he arousing energy honours it.” Reflecting in this way about honouring the alms permitted by the Buddha produces energy, as in the case of the Thera Maha Mitta.

The Thera lived in Kassaka Lena (Cultivator’s Cave). In the village to which he resorted for alms there was a certain elderly female devotee who supported him as if he were her own son.

One day she was preparing to go to the forest, and said to her daughter: “Here is old rice; here, milk; here, ghee; and here, treacle. When your brother the Venerable Mitta comes, cook the rice and give it to him with milk, ghee and treacle. You, too, eat of it. I have eaten the cold rice cooked yesterday with gruel.” “Mother, what will you take at noon?” “Cook a sour gruel with herbs and broken rice and put it aside for me.

The Thera robed himself to go out for alms. Just as he was taking out the bowl from the bowl-bag at the door of his cave, he heard that talk of the mother and daughter through his clairaudient power. He thought: “The great lay devotee has eaten stale rice with gruel and will take sour gruel at noon. For you she has given old rice, milk, ghee and treacle. She does not expect field or food or cloth from you. She only expects the three good attainments of the human, divine and supramundane planes from her almsgiving. Will you be able to bestow those attainments on her? Really, her alms is not fit to be taken by you with a heart of lust, hatred and ignorance.” Then he put back the bowl into the bowl-bag, unloosened the robe-knot, refrained from going for alms, and returning to the Cultivator’s Cave. He put the bowl under his bed, the robe on the robe pole and sat down resolved on endeavour, thinking, “I shall not leave without attaining Arahatship.”

This samana who had been earnest for a long time, developed insight and reached the fruit of Arahatship even before mealtime. The great destroyer of the corruptions, smiling like an opening lotus, went out of the cave.

To him the guardian deity of the tree near the cave said this:

Homage to you, man of most Noble Birth

Homage to you, highest of all men

Your effluents being destroyed

You are worthy of gifts.

Having uttered this appreciation, the tree deity said: “Venerable Sir, after giving alms to a saint like you, the elderly woman will be liberated from suffering.”

When the Thera got up and opened the door to find out what the time was, he realised that it was still quite early. So he took his bowl and robe and entered the village.

The young girl, who had prepared the rice, sat looking towards the door of her house. She thought, “Now my brother will come.”

When the Thera arrived she took the bowl, filled it with milk-rice mixed with ghee and treacle and placed it in his hands. He departed after giving appreciation with the words: “May there be happiness.” And the girl stood there watching him go. The Elder’s complexion at that time was exceedingly clear. His faculties were especially pure and his face was shining like a ripe palm-fruit freed from the footstalk.

The mother returned from the forest and inquired: “Dear, did your brother come?” The daughter told her everything. The great lay devotee knew that her son’s renunciation had reached its peak that day. She said, “Dear, your brother delights in the Dispensation of the Buddha. He is not dissatisfied.”

There is reflection on the greatness of the heritage when one thinks thus: “Great, indeed, is the heritage of the Teacher, namely, the Seven Real Treasures (Satta Ariya Dhanani). They cannot be obtained by the lazy. The indolent man is like a son disowned by his parents. He does not get his parents’ wealth when they pass away. So too it is with the Seven Real Treasures. Only the man of energy gets these.”

Reflection on the greatness of the lineage is carried out by considering that in entering the Buddha’s Dispensation one has become the Conqueror’s son (spiritually). And for such a one slacking is not fit.

Reflection on the greatness of companions in the holy life consists of admonishing oneself thus: “Sariputta, Maha Moggallana, and the great disciples penetrated the supramundane after much endeavour. Are you following their way of life?”

Avoiding lazy people is the avoiding of people without physical and mental energy who are like a python lying inert after a full feed. The association with energetic people is mixing with those whose minds are turned towards and who endeavour to attainment Nibbana. Inclination towards the development of this enlightenment factor is the inclining, sloping and bending of the mind towards right exertion in all postures of sitting, standing and so forth. The cultivation of the enlightenment factor that arises in this way comes to completion through the path of Arahatship.

Then the Buddha explains the fourth enlightenment factor, the enlightenment factor of rapture, as follows:

‘When the enlightenment factor of rapture is present within him, he understands: “the enlightenment factor of rapture is present within me.” When the enlightenment factor of rapture is absent from him, he understands: “the enlightenment factor of rapture is absent from me.” He understands how the enlightenment factor of rapture that has not yet arisen within him comes to arise. He understands how the enlightenment factor of rapture that has now arisen is developed and perfected.’

There are things conditioning the enlightenment factor of rapture. Frequent wise attention to these is conducive to the arising of the non-arisen enlightenment factor of rapture and to increase, expand, develop and complete it when it has arisen.

Eleven things lead to the arising of the enlightenment factor of rapture:

1. Recollection-of-the-Buddha.

2. Recollection-of-the-Dhamma.

3. Recollection-of-the-Savgha.

4. Recollection of virtue.

5. Recollection of generosity.

6. Recollection of the devas.

7. Recollection of calmness.

8. Avoiding coarse people.

9. Association with refined people.

10. Reflecting on the discourses inspiring confidence.

11. The inclination towards rapture.

By recollecting the qualities of the Buddha until access concentration the enlightenment factor of rapture arises which pervades the whole body. Rapture also arises by recollecting the qualities of the Dhamma and the Savgha; also for one who has kept the precepts of fourfold purity unbroken for a long time reflecting on one’s virtue. It arises to laymen who reflect on their virtue through observing the ten and the five precepts. It arises by reflecting on generosity, recollecting one’s gift of excellent food to one’s companions in the holy life during a time of scarcity and the like. It arises to laymen who recollect their generosity in giving alms to virtuous people. It arises to one who reflects on one’s possession of qualities by which beings have become devas. It arises to one who reflects thus by way of calmness: “The defilements suppressed by the higher attainments do not occur for sixty or seventy years.”

Avoiding coarse people means to keep away from rough people who are like dirt on a mule’s back. Because they lack faith in the Buddha and the like, they are callous and irreverent towards worshipping shrines or elders. Discourses which inspire confidence are those that illumine the qualities of and inspire confidence in the Triple Gem. The inclination towards rapture refers to the mind sloping towards this enlightenment factor in all postures of sitting and the like. The cultivation of this enlightenment factor comes to completion through the path of Arahatship.

Then the Buddha continues to explain the fifth enlightenment factor, the enlightenment factor of tranquility, as follows:

‘When the enlightenment factor of tranquility is present within him, he understands: “the enlightenment factor of tranquility is present within me.” When the enlightenment factor of tranquility is absent from him, he understands: “the enlightenment factor of tranquility is absent from me.” He understands how the enlightenment factor of tranquility that has not yet arisen within him comes to arise. He understands how the enlightenment factor of tranquility that has now arisen is developed and perfected.’

There are things that condition the enlightenment factor of tranquility of the body, namely, the aggregates of feeling, perception and formations, and of the mind, the aggregate of consciousness. Frequent wise attention to these is conducive to arousing the non-arisen enlightenment factor of tranquility and to increase, expand, develop and complete it when it has arisen.

Seven things lead to the arising of the enlightenment factor of tranquility:

1. Eating fine food.

2. Seeking out comfortable weather.

3. Taking up comfortable postures.

4. Judgment according to the middle way.

5. Avoiding people who are physically restless.

6. Association with people who are physically calm.

7. The inclination towards the development of the enlightenment factor of tranquility.

Fine food here means excellent, beneficial food that suits one. Comfortable weather and postures means weather and postures that suit one. By resorting to this threefold suitability, well-being of mind is generated by bodily well-being and there proceeds the reason for twofold tranquility. But one who has the nature of a great man is patient of all kinds of weather and postures. The conditions mentioned above do not concern such a person.

Judgment according to the middle way is reflection on one’s own deeds as one’s own property and another’s deeds as his property. This is the judgment of things based on the acknowledgement of the law of moral causation. It avoids first the extreme view holding that the suffering and happiness experienced by living beings are causeless. And it then avoids the other extreme view of ascribing these to a fictious cause like that of a Creator God. It is the knowing of all suffering and happiness as one’s own action.

Avoiding people who are physically restless means to keep away from restless people who go about harassing others with clod and stick. People who are physically calm are those who are quiet because they are physically restrained. The inclination towards the development of this enlightenment factor is the inclining, sloping and bending of the mind towards calm in all postures. The cultivation of this enlightenment factor comes to completion through the path of Arahatship.

The Buddha continues to explain the sixth enlightenment factor, the enlightenment factor of concentration, as follows:

‘When the enlightenment factor of concentration is present within him, he understands: “the enlightenment factor of concentration is present within me.” When the enlightenment factor of concentration is absent from him, he understands: “the enlightenment factor of concentration is absent from me.” He understands how the enlightenment factor of concentration that has not yet arisen within him comes to arise. He understands how the enlightenment factor of concentration that has now arisen is developed and perfected.’

There is the characteristic of calm, and the sign of non-confusion. Frequent wise attention to these is conducive to the arising of the non-arisen enlightenment factor of concentration and to increase, expand, develop and complete it when it has arisen.

 The first stage of calm has been reached when an object is taken up by bearing it in mind. The composed manner is the characteristic of calm. And the characteristic of non-confusion is to be taken in the sense of non-distraction.

Confusion is the state of mind that is jumping from one thing to another, diverse of aim, and not one-pointed because of the whirling in a multiplicity of objects. Distraction is the same in character. Unsteadiness is its salient feature. Deviation is its manifestation. By one-pointedness of mind confusion is thrown out.

Eleven things lead to the arising of concentration. 

1. Purification of the basis.

2. The balance of the spiritual controlling faculties.

3. Skill in taking up the characteristic of the object of meditation.

4. Inciting the mind when it is necessary.

5. Restraining the mind when it is necessary.

6. Gladdening the mind when it is necessary.

7. Watching the mind without interfering when it is necessary.

8. Avoiding people who are not collected in mind.

9. Association with people who are collected in mind.

10. Reflecting on the absorptions and the liberations.

11. The inclination towards the development of the enlightenment factor of concentration.

Inciting the mind means to apply the mind vigorously by arousing the enlightenment factors of the investigation-of-Dhamma, energy and rapture. It should be used when there is too little energy and application of wisdom, and not enough of delight in the meditation.

Restraining the mind refers to the checking of the mind that becomes excessively energetic in the application of wisdom and elated with delight. It is done by arousing the enlightenment factors of tranquility, concentration and equanimity.

Gladdening the mind means to enliven the mind with confidence when it has become dissatisfied either through weak application of wisdom or the non-attainment of the bliss of restfulness or the calm of the passions even temporarily. This enlivening is done through reflection in the eight reasons to arouse a sense of urgency. They are birth, old age, disease, death, the suffering of the four woeful states, the samsaric round of suffering in the past, the suffering rooted in the search for food in the present life. Gladdening the mind is through contemplation of the qualities of the Triple Gem.

Watching the mind without interfering is the absence of inciting, restraining and gladdening the mind that is established in right practice and proceeds well on the object. Such a mind is free from dullness, free from restlessness and free from dissatisfaction. This watching of the mind is like being a charioteer who just looks on without interfering when the horses are going well.

Avoiding people who are not collected in mind means to keep away from people who have not reached access or absorption concentration and are distracted in mind. Association with people who are collected in mind is the association with people who have reached those states of concentration. The inclination for this factor is the inclining, sloping and bending of the mind towards concentration production in all postures of standing, sitting and the like. The cultivation of this enlightenment factor comes to completion through the path of Arahatship.

Then the Buddha explains the seventh enlightenment factor, equanimity, as follows:

 ‘When the enlightenment factor of equanimity is present within him, he understands: “the enlightenment factor of equanimity is present within me.” When the enlightenment factor of equanimity is absent from him, he understands: “the enlightenment factor of equanimity is absent from me.” He understands how the enlightenment factor of equanimity that has not yet arisen within him comes to arise. He understands how the enlightenment factor of equanimity that has now arisen is developed and perfected.’

‘Thus he abides contemplating categories of Dhamma as categories of Dhamma internally, or he abides contemplating categories of Dhamma as categories of Dhamma externally, or he abides contemplating categories of Dhamma as categories of Dhamma both internally and externally. He abides contemplating arising phenomena in the categories of Dhamma, or he abides contemplating vanishing phenomena in the categories of Dhamma, or he abides contemplating both arising and vanishing phenomena in the categories of Dhamma. Or mindfulness that “there are categories of Dhamma” is established in him just to the extent necessary for bare knowledge and mindfulness. And he abides independent, not clinging to anything in the world. Bhikkhus, this is how a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the seven factors of enlightenment.’

There are things that condition the enlightenment factor of equanimity. Frequent wise attention to these is conducive to the arising of the non-arisen enlightenment factor of equanimity and to increase, expand, develop and complete it when it has arisen.

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

1. A detached attitude towards beings.

2. A detached attitude towards things.

3. Avoiding people who are egotistical in regard to living beings and things.

4. Association with people who are neutral, impartial in regard to living beings and things.

5. The inclination for developing the enlightenment factor of equanimity.

The detached attitude towards beings is brought about by reflection on beings as owners of their own deeds, and by reflection in the highest sense.

Reflecting on beings as owners of their own deeds means to think: “You have been born here because of your own deeds in the past and will depart from here and fare according to your own deeds. Who then is the being you are attached to?” Reflection in the highest sense is to think: “Ultimately there is no being. To whom then, can you be attached?”

The detached attitude towards things is brought about by reflection on ownerlessness and temporariness.

A person thinks thus: “This robe will fade, get old, become a foot-cleaning rag and after that is only good to be taken up at the end of a stick and flung away. Surely, should there be an owner of this he would not let it come to ruin in this way.” This is the reflection on ownerlessness. To think that this robe cannot last long and that its duration is short is to reflect on the temporariness of it. These two reflections are applicable in a similar way to the bowl and other things.

People who are egotistical in regard to living beings include lay people who cherish their own sons and daughters etc. They also include the samanas who cherish their resident pupils, friends, preceptors and the like. The samanas do everything for those whom they cherish, such as hair-cutting, sewing, robe-washing, robe-dying, bowl-lacquering and so forth. If even for a short time they do not see their cherished ones they look here and there like bewildered deer. And they ask, “Where is such and such novice?” or “Where is such and such young bhikkhu?” People who are egotistical like this should be avoided.

A person who is egotistical in regard to things is someone who cherishes robes, bowls, beakers, walking sticks, staffs and so forth and does not let another even touch these. When someone asks to borrow some article he would say: “Even I do not use it; how can I give it to you?” People egotistical in this way should be avoided, too.

A person who is neutral, indifferent regarding both living beings and things is a person who is detached with regards to both. The company of such a person should be sought.

Inclination for developing this enlightenment factor is the inclining, sloping and bending of the mind towards equanimity in all postures of standing and so forth. The cultivation of this enlightenment factor comes to completion through the path of Arahatship.

The subcommentary explains:

The cause of the enlightenment factor of equanimity is the impartial state, the middle state, free from attraction and repulsion. If that freedom from attraction and repulsion exists then there is equanimity. When it does not exist there is no equanimity. This state of freedom from attraction and repulsion is twofold by way of scope: detachment in regard to beings and detachment in regard to things.

Repulsion is thrown away by the very development of the enlightenment factor of tranquility. The instruction beginning with detachment in regard to beings is taught in order to show the very way of casting out attraction.

Specially, equanimity is an enemy of lust and so the commentator said: Equanimity is the path of purity of one who is full of lust.

The detached attitude towards beings is developed by reflection on the individual nature of moral causation and by reflection on non-selfness. By reflection on ownerlessness, the state of not belonging to a self is brought out. And by reflection on temporariness, the impermanence of things is brought out to produce the detached attitude towards inanimate things. 

Having explained the contemplation of categories of Dhamma by way of the seven factors of enlightenment, the Buddha continues to explain the meditation by way of the Four Noble Truths.

There is a saying: ‘All roads lead to Rome.’ In the same way, the Buddha expounded different Dhammas in three Pitakas; all Dhammas lead to Four Noble Truths. The Buddha expounded various Dhammas for the realisation of Four Noble Truths only.

E. The Four Noble Truths

‘Again, bhikkhus, a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the Four Noble Truths.’

‘Bhikkhus, how does a bhikkhu abide contemplating categories of Dhamma as categories of Dhamma concerning the Four Noble Truths?’

‘Here, bhikkhus, a bhikkhu understands as it really is: “This is suffering.” He understands as it really is: “This is the origin of suffering.” He understands as it really is: “This is the cessation of suffering.” He understands as it really is: “This is the way of practice leading to the cessation of suffering.”’

‘A bhikkhu understands as it really is: “This is suffering.”’ He puts aside craving, and understands all things of the three planes of becoming as suffering, according to nature. He understands according to nature the previous craving that produces and causes that very suffering to arise. He understands the non-occurrence of both suffering and its origin, according to nature, as Nibbana. He understands, according to nature, the Real Path that penetrates suffering, abandons origination, and realises cessation.

I. The Noble Reality of suffering

‘Now, bhikkhus, what is the Noble Reality of suffering?’ 

‘Birth is suffering, ageing is suffering, death is suffering, sorrow, lamentation, pain, grief and distress are suffering. Association with the disliked is suffering. Separation from the liked is suffering. Not getting what one wants is suffering. In short, the five aggregates of clinging are suffering.’

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

In this Sutta, the Buddha explains the Noble Truth of Suffering by way of conventional truth, and by way of ultimate reality. ‘In short, the five aggregates of clinging are suffering.’-- The Buddha explains the Noble Truth of Suffering according to ultimate reality. Then the Buddha begins to explain birth. In ‘birth’ also, there are two types of explanation: by way of conventional truth and by way of ultimate reality. ‘There is birth, coming-to-be, coming forth,’ is explained according to conventional truth. ‘The appearance of the aggregates, the acquisition of the sense-bases’ is explained according to ultimate reality. So if you are trying to realise ‘birth’, both these way are necessary. In one life, the first moment is called birth, according to conventional truth. But according to ultimate reality, in every thought moment, there are three stages: arising, standing and dissolution. This arising is called birth. So when you are discerning the Noble Truth of Suffering, you must try to discern these two types of birth. Then the Buddha explains ageing and death:

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

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

In this case also, the Buddha explains in two ways: conventional truth and ultimate reality. ‘A cutting-off of the aggregates’ is explained according to ultimate reality. The remaining explanations are explained according to conventional truth. So when you are discerning birth, aging and death, you must discern according to conventional truth and ultimate reality. According to conventional truth, in one life the first moment is called birth; the last moment is called death; the time between the first and the last moment is called aging. According to ultimate reality, in every thought moment, arising stage is called birth; standing stage is called aging; dissolution is called death. When you are discerning the Noble Truth of Suffering, you should discern by both ways.

Then the Buddha explains sorrow:

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

Sorrow is included in anger group. While you are discerning unwholesome dhammas, you should also discern sorrow together with concomitant mental formations according to thought processes. 

Then the Buddha explains lamentation:

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

Lamentation is also included in anger group. When you are discerning unwholesome dhammas, you must also discern lamentation.

Then the Buddha explains physical pain:

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

When you are discerning ultimate mentality, you must also discern physical pain. It is always concomitant with body consciousness in body door thought process. While you are discerning body consciousness according to thought process, you must also discern this type of physical pain.

Then the Buddha explains grief:

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

Grief is always concomitant with anger. So while you are discerning anger group ultimate mentality, you must also discern grief. It arises according to thought process, taking six types of objects, depending on wrong attention.

Then the Buddha explains distress:

‘And, bhikkhus, what is distress? Whenever, by any kind of misfortune, anyone is affected by something of a painful nature, distress, great distress, and affliction with distress, with great distress. Bhikkhus, that is called distress.’

Distress is also always concomitant with anger. So while you are discerning anger group unwholesome dhammas according to thought process, you must also discern distress. 

Then the Buddha explains association with the disliked according to conventional truth:

‘And, bhikkhus, what is association with the disliked? Here, whoever has unwanted, disliked, unpleasant sight-objects, sounds, smells, tastes, tangibles or mind-objects, or whoever encounters ill-wishers, wishers of harm, of discomfort, of insecurity, with whom they have concourse, intercourse, connection, and union, bhikkhus, that is called association with the disliked.’

‘Association with the disliked’ is mental painful feeling while he was associated with the disliked. So while you are discerning anger group unwholesome, you must also discern this mental painful feeling together with anger according to thought process. 

Then the Buddha explains separation from the liked:

‘And, bhikkhus, what is separation from the liked? Here, whoever has what is wanted, liked, pleasant sight-objects, sounds, smells, tastes, tangibles or mind-objects, or whoever encounters well-wishers, wishers of good, of comfort, of security, mother or father or brother or sister or younger kinsmen or friends or colleagues or blood-relations, and then is deprived of such concourse, intercourse, connection, or union, bhikkhus, that is called separation from the liked.’

If some one is separated from the liked, mental painful feeling appears in him. So this painful feeling is always concomitant with anger. While you are discerning anger group unwholesome dhammas, you must also discern this painful feeling.

Then the Buddha explains what is not getting what one wants:

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

This cannot be gained by wishing, but can be gained by practising the Noble Eightfold Path systematically. 

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

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

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

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

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

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

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

These wishes cannot be gained by wishing, but can be gained practising Noble Eightfold Path step by step systematically.

Then the Buddha explain five aggregates:

 ‘And, bhikkhus, what are the five aggregates of clinging that are, in short, suffering? They are as follows: the aggregate of clinging that is materiality, the aggregate of clinging that is feeling, the aggregate of clinging that is perception, the aggregate of clinging that is the mental formations, the aggregate of clinging that is consciousness. These are, in short, the five aggregates of clinging that are suffering.’

 ‘And, bhikkhus, that is called the Noble Reality of suffering.’

The five aggregates of clinging are the objects of insight knowledge. If you want to practise vipassana, you should first discern them. 

Why are they called aggregates? Because they are groups of eleven types of dhammas. The Buddha explains the clinging aggregate of materiality as past, present, future, internal, external, gross, subtle, inferior, superior, far and near materiality. These eleven types of materiality are called the aggregate of clinging that is materiality. In the same way, the aggregate of clinging that is feeling, perception, formations and consciousness should be understood. If you can discern these eleven types of five aggregates of clinging we may say that you understand the noble truth of suffering. 

Then the Buddha explains the noble truth of origin of suffering.

II. The Noble Reality of the Origin of Suffering

‘And, bhikkhus, what is the Noble Reality of the origin of Suffering?’ 

‘It is that craving which gives rise to birth, bound up with pleasure and lust, finding new delight now here, now there: that is to say sensual craving, craving for existence, and craving for non-existence.’

What does the Buddha teaches that craving is the origin of suffering? Because craving is the predominant supporting cause for the arising of suffering. For example, there is a mature seed. In that seed if there is still wetness, it can grow to be a new plant when it is buried in suitable soil. In the same way, kammic force is like the seed; craving is like the wetness in the seed. It is the great supporting cause for kammic force to produce five aggregates, the noble truth of suffering. Without craving, kammic force cannot produce any noble truth of suffering. That is why the Buddha teaches that craving is the cause of suffering.

When there is craving, there are also delusion and clinging. Repeated craving to the object is called clinging. Delusion, craving and clinging are strong and powerful supporting for kammic force. Kammic force is the energy of volitional formations, wholesome or unwholesome. As soon as these volitional formations arise, they pass away. But there is still kammic force, which can produce five aggregates, the noble truth of suffering. So altogether there are five causes, ignorance, craving, clinging, volitional formations and kammic force. Among these five causes, craving is the predominant cause. So the Buddha teaches that ‘It is that craving which gives rise to birth, bound up with pleasure and lust, finding new delight now here, now there.’

Here, the Buddha teaches three types of craving: (1) sensual craving, (2) craving for existence, and (3) craving for non-existence. 

(1) Sensual craving. What is sensual craving? There are six types of it: craving for colour, sound, smell, tasted, tangible and mind-objects. 

(2) Craving for existence. What is craving for existence? Commentary explains three types of it: ( the craving concomitant with wrong view that accepts eternal self. They accept the soul. It moves from one life to another. ( the craving for fine material and immaterial existence, ( the craving for jhanas. These three types of craving are called craving for existence. 

(3) Craving for non-existence is concomitant with the wrong view of annihilation. The person who accepts the wrong view of annihilation does not accept future existence after death.

Then the Buddha continues:

‘And, bhikkhus, where does this craving arise and establish itself?’ 

‘Wherever in the world there is anything agreeable and pleasant, there this craving arises and establishes itself.’

Then the Buddha explains ten groups of six. The first group is as follows:

‘And what in the world is agreeable and pleasant? The eye in the world is agreeable and pleasant, and there this craving arises and establishes itself. The ear in the world is agreeable and pleasant, and there this craving arises and establishes itself. The nose in the world is agreeable and pleasant, and there this craving arises and establishes itself. The tongue in the world is agreeable and pleasant, and there this craving arises and establishes itself. The body in the world is agreeable and pleasant, and there this craving arises and establishes itself. The mind in the world is agreeable and pleasant, and there this craving arises and establishes itself.’

These are the six internal bases. Usually people have strong attachment to their own eyes, ears, nose, tongue, body and mind. Because of this reason, they always look at themselves in the mirror. They always prepare their bodies in different ways. Depending on these six internal bases, strong and powerful craving, attachment, arises. 

Then the Buddha explains the second group of six:

‘Sights in the world are agreeable and pleasant, and there this craving arises and establishes itself. Sounds in the world are agreeable and pleasant, and there this craving arises and establishes itself. Smells in the world are agreeable and pleasant, and there this craving arises and establishes itself. Tastes in the world are agreeable and pleasant, and there this craving arises and establishes itself. Tangibles in the world are agreeable and pleasant, and there this craving arises and establishes itself. Mind-objects in the world are agreeable and pleasant, and there this craving arises and establishes itself.’

These are the six external bases. Taking these six external bases as objects, strong and powerful attachment can arise. 

So while you are discerning five aggregates, these six internal and external bases are also included. These twelve bases are, in another way, five aggregates or ultimate materiality and mentality.

Then the Buddha explains the third group, consciousness group:

‘Eye-consciousness in the world is agreeable and pleasant, and there this craving arises and establishes itself. Ear-consciousness in the world is agreeable and pleasant, and there this craving arises and establishes itself. Nose-consciousness in the world is agreeable and pleasant, and there this craving arises and establishes itself. Tongue-consciousness in the world is agreeable and pleasant, and there this craving arises and establishes itself. Body-consciousness in the world is agreeable and pleasant, and there this craving arises and establishes itself. Mind-consciousness in the world is agreeable and pleasant, and there this craving arises and establishes itself.’

While you are discerning ultimate mentality according to thought processes, if you can discern each door thought process systematically, you will see these six types of consciousness clearly.

Then the Buddha explains the fourth group, contact group:

‘Eye-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Ear-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Nose-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Tongue-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Body-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Mind-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself.’

Eye contact is always concomitant with eye consciousness. In the same way, ear contact is always continuously with ear consciousness. Nose contact is always concomitant with nose consciousness… Mind contact is always concomitant with mind consciousness. So while you are discerning six types of consciousness according to thought processes, you can also discern these six types of contact. Depending on these consciousnesses and contacts, strong and powerful craving can arise.

Then the Buddha explains the fifth group, feeling group:

‘Feeling born of eye-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Feeling born of ear-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Feeling born of nose-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Feeling born of tongue-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Feeling born of body-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself. Feeling born of mind-contact in the world is agreeable and pleasant, and there this craving arises and establishes itself.’

What is feeling born of eye-contact? If you can discern eye door thought process, you can discern feeling in every thought moment of that thought process. The feeling in every thought moment, adverting consciousness thought moment, eye consciousness thought moment, receiving consciousness thought moment, examining consciousness thought moment, determining consciousness thought moment, each thought moment of the seven impulsions, in each thought moment of the two registration consciousnesses, is called feeling born of eye-contact. You should understand in the same way the other feeling born of contact. Depending on these types of feeling born of contact, strong and powerful craving can arise. So they are the fundamental causes for craving.

Then the Buddha explains the sixth group, perception group:

‘The perception of sights in the world is agreeable and pleasant, and there this craving arises and establishes itself. The perception of sounds in the world is agreeable and pleasant, and there this craving arises and establishes itself. The perception of smells in the world is agreeable and pleasant, and there this craving arises and establishes itself. The perception of tastes in the world is agreeable and pleasant, and there this craving arises and establishes itself. The perception of tangibles in the world is agreeable and pleasant, and there this craving arises and establishes itself. The perception of mind-objects in the world is agreeable and pleasant, and there this craving arises and establishes itself.’

While you are discerning ultimate mentality, you should discern not only consciousness but also contact, feeling, perception, etc. So if you can discern six types of consciousness, you can easily see six types of perception.

Then the Buddha explains the seventh group, volition group:

‘Volition in regard to sights in the world is agreeable and pleasant, and there this craving arises and establishes itself. Volition in regard to sounds in the world is agreeable and pleasant, and there this craving arises and establishes itself. Volition in regard to smells in the world is agreeable and pleasant, and there this craving arises and establishes itself. Volition in regard to tastes in the world is agreeable and pleasant, and there this craving arises and establishes itself. Volition in regard to tangibles in the world is agreeable and pleasant, and there this craving arises and establishes itself. Volition in regard to mind-objects in the world is agreeable and pleasant, and there this craving arises and establishes itself.’

Volition is also always concomitant with consciousness. So there are five dhammas, consciousness, contact, feeling, perception, and volition. They are called phassapabcamaka. If you can discern them, you can easily understand the remaining concomitant mental formations. 

Then the Buddha explains the eighth group, craving group:

‘The craving for sights in the world is agreeable and pleasant, and there this craving arises and establishes itself. The craving for sounds in the world is agreeable and pleasant, and there this craving arises and establishes itself. The craving for smells in the world is agreeable and pleasant, and there this craving arises and establishes itself. The craving for tastes in the world is agreeable and pleasant, and there this craving arises and establishes itself. The craving for tangibles in the world is agreeable and pleasant, and there this craving arises and establishes itself. The craving for mind-objects in the world is agreeable and pleasant, and there this craving arises and establishes itself.’

While you are discerning unwholesome dhammas according to six door thought processes, you can discern these six types of craving. Craving is included in the greed group. If you can discern eight types of consciousness rooted in greed, you can easily see these craving.

Then the Buddha explains the ninth and the tenth group, applied thought and sustained thought groups: 

‘Applied thought of sights in the world is agreeable and pleasant, and there this craving arises and establishes itself. Applied thought of sounds in the world is agreeable and pleasant, and there this craving arises and establishes itself. Applied thought of smells in the world is agreeable and pleasant, and there this craving arises and establishes itself. Applied thought of tastes in the world is agreeable and pleasant, and there this craving arises and establishes itself. Applied thought of tangibles in the world is agreeable and pleasant, and there this craving arises and establishes itself. Applied thought of mind-objects in the world is agreeable and pleasant, and there this craving arises and establishes itself.’

‘Sustained thought on sights in the world is agreeable and pleasant, and there this craving arises and establishes itself. Sustained thought on sounds in the world is agreeable and pleasant, and there this craving arises and establishes itself. Sustained thought on smells in the world is agreeable and pleasant, and there this craving arises and establishes itself. Sustained thought on tastes in the world is agreeable and pleasant, and there this craving arises and establishes itself. Sustained thought on tangibles in the world is agreeable and pleasant, and there this craving arises and establishes itself. Sustained thought on mind-objects in the world is agreeable and pleasant, and there this craving arises and establishes itself.’

While you are discerning consciousness, contact, feeling, perception and volition, you can easily see applied thought and sustained thought, because most of time they are concomitant with these five dhammas.

Then the Buddha concluded samudaya-sacca: 

‘And, bhikkhus, that is called the Noble Reality of the origin of Suffering.’

The craving for the present five aggregates is not the causes of the present five aggregates. That is why it is explained in the commentary that 'He understands according to nature the previous craving that produces and causes that very suffering to arise.’ So previous craving is the origin of present suffering, five aggregates. To discern it, you should trace to the past life. You should try to discern ignorance, craving, clinging, volitional formations and kammic force. These five causes produce present five aggregates. If you can discern the origin of suffering in this way, we can say that you understand the truth of suffering and the origin of suffering.

I would like to explain the truth of the origin of suffering, samudaya-sacca, according to Pali text. The Buddha taught five types of samudaya-sacca in Saccavibhavga:

(1) Craving is the origin of suffering, samudaya-sacca.

(2) Ten defilements are also the origin of suffering, samudaya-sacca.

(3) All unwholesome dhammas, including craving and ten defilements, are also the origin of suffering, samudaya-sacca.

(4) All unwholesome dhammas, including craving and ten defilements, and three wholesome roots are also the origin of suffering. Three wholesome roots are non-greed (alobha), non-hatred (adosa) and non-delusion (amoha). But not all occurrences of wholesome roots are the origin of suffering. Only those occurrences of wholesome roots that can produce results in the round of rebirths are the origin of suffering. Those that cannot produce results in the round of rebirths are not the origin of suffering. 

(5) All unwholesome dhammas, including craving and ten defilements, and all wholesome dhammas that can produce results in the round of rebirths are also the origin of suffering. 

However, those wholesome and unwholesome dhammas that can produce results in the round of rebirths are surrounded by ignorance, craving and clinging. Wholesome and unwholesome kammic force can produce results in the round of rebirths only when they are supported by ignorance, craving and clinging. 

Among wholesome dhammas, jhana wholesome dhammas and the wholesome dhammas concomitant with insight knowledge are included. Sometimes the wholesome dhammas concomitant with insight knowledge can produce the results in the round of rebirths, if there are not stronger kammic forces at near death moment. In Patthana the Buddha taught savkharupekkha-bana, the insight knowledge of equanimity towards formations, can also produce patisandhi, rebirth-linking consciousness. Why? Because while the meditator is contemplating formations as anicca, dukkha or anatta and reaches savkharupekkhabana, death takes place. At that time, this type of savkharupekkhabana can produce rebirth-linking consciousness, because there are no stronger kammic forces than it. This type of savkharupekkhabana is also the origin of suffering.

Regarding this types of savkharupekkhabana, the Buddha expounded four types of person in Sotanugata Sutta in Chakka Nipata of Avguttara Nikaya. There were five hundred Brahmana bhikkhus. They had sharp wisdom and could easily learn the teaching of the Buddha. So they did not pay respect to the Buddha and the Dhamma. Because of this reason, the Buddha taught this Sotanugata Sutta: If a bhikkhu learns three Pitakas by heart, and according to the teaching mentioned there he practises both samatha and vipassana up to savkharupekkhabana stage. There are four types of results which that bhikkhu may achieve.

(1) While he is contemplate formations as anicca, dukkha or anatta up to savkharupekkhabana stage, before attaining any magga and phala stage, if death takes place, his last javana, maranasanna-javana, will take the impermanent nature, suffering nature or non-self nature of formations as object. After maranasanna-javana, cuti citta arises. Cuti citta, death consciousness, is the last thought moment in one life. After cuti citta, new patisandhi, rebirth-linking consciousness, in deva world arises. After rebirth-linking consciousness, there are bhavangas occurring successively. New rebirth-linking consciousness and bhavangas take the same object that had been taken by the maranasanna-javana in the previous life. If the maranasanna-javana took the non-self nature of formations as object, the new rebirth-linking consciousness and bhavangas will also take that same object. The results of taking impermanent nature and suffering nature as object should be understood in the same way. 

So when he is reborn in deva world, his rebirth-linking consciousness and bhavanga thought moments can reflect the formations as anicca, dukkha or anatta. Because of this reason, as soon as he reflects formations, their anicca, dukkha or anatta nature appears in his mind. He can see all ultimate materiality and mentality clearly. While he is contemplating these formations as anicca, dukkha or anatta, he can realise Nibbana and attain some magga and phala stage quickly. This is the first type of person. 

(2) The second type of person. After he reaches deva world, he does not reflect the formations as anicca, dukkha or anatta immediately. But he gets a chance to listen to the Dhamma talk relating to Four Noble Truths from a bhikkhu who possesses psychic power and goes to preach in deva world. While listening to the Dhamma talk, he remembers immediately his practice in previous life when he was a bhikkhu. He contemplates the formations as anicca, dukkha or anatta quickly. He can realise Nibbana and attain Ariya stage quickly.

(3) The third type of person. He has no chance to listen to the bhikkhu who goes there to preach Dhamma. But he gets the chance to listen to the Dhamma talk preached by devas, such as Sanavkumara Brahma and Sahampati Brahma. While listening to the Dhamma talk relating to Four Noble Truths, he immediately remember his previous practice in bhikkhu’s life in human world. He can quickly contemplate the formations as anicca, dukkha or anatta. He can realise Nibbana and attain some magga and phala stage quickly. This is the third type of person.

(4) The fourth type of person. He has no chance to listen to the Dhamma talk expounded by a bhikkhu or Dhamma-teaching devas, but he may get the chance to meet friends who were fellow meditators in his past human life in a dispensation. Those fellow meditators may say, for example: ‘Oh friend, please remember this and that Dhamma which we practised as bhikkhus in the human world.’ He may then remember the Dhamma, and if he contemplates the formations as anicca, dukkha or anatta, he can attain Nibbana very quickly.

In this Sutta, we can see that the savkharupekkhabana can also produce rebirth-linking consciousness in future. So if you practise vipassana up to savkharupekkhabana, you can also expect these good results in future lives. So please practise samatha and vipassana meditation until you succeed.

If vipassana insight knowledge, such as savkharupekkhabana, can produce rebirth-linking consciousness in future, it is also called samudaya-sacca, the origin of suffering. But there must be ignorance, craving, clinging as a latent tendency or as a arising, standing and dissolution state. They can be a supporting cause for that insight knowledge to produce rebirth-linking consciousness in future.

Then the Buddha explains the Noble Reality of the Cessation of Suffering:

III. The Noble Reality of the Cessation of Suffering

‘And, bhikkhus, what is the Noble Reality of the Cessation of Suffering?’ 

‘It is the complete fading-away and extinction of this craving, its forsaking and abandonment, liberation from it, detachment from it. But, bhikkhus, how does this craving come to be abandoned, how does its cessation come about?’

‘Wherever in the world there is anything agreeable and pleasant, there this craving comes to be abandoned, there its cessation comes about. But what in the world is agreeable and pleasant?’

‘The eye in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The ear in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The nose in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The tongue in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The body in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The mind in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about.’

‘Sights in the world are agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Sounds in the world are agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Smells in the world are agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Tastes in the world are agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Tangibles in the world are agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Mind-objects in the world are agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about.’

Some explanation is necessary in this case. Six internal bases plus six external bases are twelve bases. In another words, they are five aggregates or ultimate materiality and mentality. Craving arises taking these internal and external bases as objects. Path knowledge can destroy the craving. But path knowledge takes only Nibbana as object, not internal and external bases, or five aggregates, or ultimate materiality and mentality. However, because when the craving arises, it takes internal and external bases as objects, so when it ceases the Buddha explains its cessation referring these internal and external bases.

For example, there is a creeper that produces bitter gourds in a paddy field. One day the farmer uproots the creeper, so the creeper and its fruits die. At that time, we can say that in the paddy creeper and its fruits disappear. In the same way, internal and external bases are like the paddy field. Craving is like the creeper. Originally craving arose taking internal and external bases as objects. When the path knowledge destroys craving completely, we can say that in internal and external bases, there is no craving; craving for internal and external bases completely ceases. Because of this reason, the Buddha taught in this way ‘The eye in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about…’

When path knowledge destroys craving completely, the craving in internal and external bases disappears. In the same way, the craving in consciousness, contact… also disappears. So the Buddha teaches as follows:

‘Eye-consciousness in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Ear-consciousness in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Nose-consciousness in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Tongue-consciousness in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Body-consciousness in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Mind-consciousness in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about.’

‘Eye-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Ear-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Nose-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Tongue-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Body-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Mind-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about.’

‘Feeling born of eye-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Feeling born of ear-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Feeling born of nose-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Feeling born of tongue-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Feeling born of body-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Feeling born of mind-contact in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about.’

‘The perception of sights in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The perception of sounds in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The perception of smells in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The perception of tastes in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The perception of tangibles in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The perception of mind-objects in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about.’

‘Volition in regard to sights in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Volition in regard to sounds in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Volition in regard to smells in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Volition in regard to tastes in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Volition in regard to tangibles in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Volition in regard to mind-objects in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about.’

‘The craving for sights in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The craving for sounds in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The craving for smells in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The craving for tastes in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The craving for tangibles in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. The craving for mind-objects in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about.’

If craving arises once, repeated craving will arise. If people love their sons and daughters once, they will love again and again. Attachment to their sons and daughters repeatedly arises and passes away. Because of preceding craving, succeeding craving can arise repeatedly. Because of this reason, when the craving disappears, the Buddha also explains taking the objects, craving for sight, sound… etc. 

‘Applied thought of sights in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Applied thought of sounds in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Applied thought of smells in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Applied thought of tastes in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Applied thought of tangibles in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Applied thought of mind-objects in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about.’

‘Sustained thought on sights in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Sustained thought on sounds in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Sustained thought on smells in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Sustained thought on tastes in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Sustained thought on tangibles in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. Sustained thought on mind-objects in the world is agreeable and pleasant, and there this craving comes to be abandoned, there its cessation comes about. ‘

‘And, bhikkhus, that is called the Noble Reality of the Cessation of Suffering.’

Here, the Noble Reality of the Cessation of Suffering, nirodha-sacca, is Nibbana. Path knowledge and fruition knowledge arise taking Nibbana as object. Path knowledge destroys defilements, including craving, completely, stage by stage. When the meditator attains Arahantship, no kammic force can produce any result. But if the Buddha expounded that Nibbana is nirodha-sacca, the listeners could not understand clearly. Therefore, the Buddha also, as a metaphor, explained the cessation of craving and suffering is called nirodha-sacca.

IV. The Noble Reality of the Path

‘And, bhikkhus, what is the Noble Truth of the Way of Practice leading to the Cessation of Suffering?’

‘It is just this Noble Eightfold Path, namely: Right View, Right Thought; Right Speech, Right Action, Right Livelihood; Right Effort, Right Mindfulness, Right Concentration.’

‘And, bhikkhus, what is Right View? Bhikkhus, it is the knowledge of suffering, the knowledge of the origin of suffering, the knowledge of the cessation of suffering, and the knowledge of the way of practice leading to the cessation of suffering. Bhikkhus, this is called Right View.’

If you want to realise Nibbana in this very life, you must follow the Noble Eightfold Path, which is the way leading to the cessation of suffering, Nibbana. The first factor of the Noble Eightfold Path is right view, sammaditthi.

In this Sutta, the Buddha explains four types of right view: (1) the knowledge of suffering, (2) the knowledge of the origin of suffering, (3) the knowledge of the cessation of suffering, and (4) the knowledge of the way of practice leading to the cessation of suffering. If you want to realise Nibbana, you must possess these four types of right view. 

The first type of right view is the knowledge of suffering. What is suffering? ‘In short, the five aggregates of clinging is suffering.’ So first, you must discern five aggregates. Here, five aggregates mean eleven types of five aggregates, not only the present five aggregates. Eleven types of five aggregates are past, present, future, internal, external, gross, subtle, inferior, superior, far and near five aggregates. If you can clearly discern these eleven types of five aggregates with your insight knowledge, we can say that you have the first type of right view, the knowledge of suffering.

The second type of right view is the knowledge of the origin of suffering, samudaya-sacca. It is the knowledge of dependent origination. What is the origin of suffering? Just now I have explained five types of origin of suffering. First you should discern the wholesome and unwholesome kammic forces surrounded by ignorance, craving, clinging. There are five causes. Previous five causes produced present five aggregates; present will produce future five aggregates. You should discern the casual relationship in further past lives and further future lives in the same way. You must discern the casual relationship from certain past life to the end of future life. These five causes and five aggregates are the objects of insight knowledge. If you want to practise vipassana, you must discern five aggregates and their causes respectively.

The third right view is the knowledge of the cessation of suffering. There are two types of the cessation of suffering: (1) khayanirodha: causal cessation and momentary cessation, (2) accanta-nirodha: perpetual, real cessation or complete cessation, Nibbana. Because of the cessation of causes, the five aggregates will completely cease after Parinibbana. This is causal cessation. Every formation has three small moment: arising, standing and dissolution. That dissolution is called momentary cessation. While you are practising vipassana, discerning causal cessation and momentary cessation is very important. You must practise these two types of cessation. When your insight knowledge becomes mature, path knowledge and fruition will appear, taking Nibbana as object. Nibbana is called real cessation or complete cessation of five aggregates and the origin of suffering.

The fourth type of right view is the knowledge of the way of practice leading to the cessation of suffering. There are two types: mundane and supramundane. While you are practising vipassana, you must also discern your insight knowledge as anicca, dukkha and anatta. This is called pati vipassana. In that insight knowledge, five noble factors are included: (1) right view – the knowledge of the impermanent, suffering and non-self nature of formations. Formations are dukkha-sacca dhammas (five aggregates) and samudaya-sacca dhammas (the origin of suffering). If you understand that five aggregates are anicca, dukkha and anatta, you have got a type of right view. If you understand that the causes of five aggregates are anicca, dukkha and anatta, you have got another type of right view. (2) right thought – application of the mind to dukkha-sacca dhammas and samudaya-sacca dhammas. (3) right effort – the effort to know the five aggregates and the origin of five aggregates. (4) right mindfulness – the mindfulness on the dukkha-sacca dhammas and samudaya-sacca dhammas. (5) right concentration – concentration on the anicca, dukkha and anatta nature of formations. Altogether five noble factors are present in that insight knowledge. 

In that insight knowledge thought moment, there are thirty-four or thirty-three mental formations, including insight knowledge. Among these thirty-four or thirty-three mental formations five noble factor mentioned above are noble path. This is mundane noble path. You must also contemplate this noble path as anicca, dukkha and anatta. Then we can say that you have got the knowledge of the way of practice leading to the cessation of suffering. Supramundane noble path takes Nibbana as object. It is concomitant with path knowledge, which takes Nibbana as object. 

The noble truth of suffering and the noble truth of the origin of suffering are mundane noble truths. The noble truth of the cessation of suffering and the noble truth of the way of practice leading to the cessation of suffering are supramundane noble truths. The two mundane noble truths are the objects of insight knowledge. If a meditator wants to understand the four noble truths by his insight knowledge, first he must try to realise the noble truth of suffering and the noble truth of the origin of suffering. In other words, he must discern five aggregates and their causes. How should you practise? We have discussed in this Sutta for many times. If you practise anapanasati, you should practise it up to fourth jhana. Emerging from fourth jhana, you should practise four elements meditation systematically. You will see small particles, and you should analyse these small particles to discern ultimate materiality. You will be able to discern twenty-eight types of materiality. These are aggregate of materiality. Then you should discern ultimate mentality, i.e. four types of mentality. While discerning ultimate mentality, you may emphasize feeling. This is vedananupassana. You may emphasize consciousness. This is cittanupassana. You may emphasize contact. This is dhammanupassana. By way of any anupassana, you can discern ultimate mentality according to thought processes. In each thought moment, you must discern a consciousness and its concomitant mental factors. After discerning these ultimate materiality and mentality according to six thought processes, you should discern their causes, ignorance, craving, clinging, volitional formations and kammic force. These five aggregates and their causes are the objects of your insight knowledge. Then you must contemplate these five aggregates and their causes as anicca, dukkha and anatta systematically. Someday, when your insight knowledge becomes mature, at the end of your insight knowledge, the path knowledge and fruition knowledge will appear, taking Nibbana as object. Nibbana is the noble truth of cessation of suffering. The noble eightfold path that realises Nibbana is the noble truth of the way of practice leading to the cessation of suffering.

But by right view alone one cannot realise Nibbana. The other noble factors are necessary for the realisation of Nibbana. So the Buddha continues his Dhamma talk as follows:

‘And, bhikkhus, what is Right Thought? The thought of renunciation, the thought of non-ill-will, the thought of harmlessness. Bhikkhus, this is called Right Thought.’

What is the thought of renunciation? We have discussed it previously in this Sutta. Here, especially, while you are concentrating on the object of samatha meditation, such as anapana patibhaga nimitta, the penetrating into the anapana patibhaga nimitta in right view; application of the mind to anapana patibhaga nimitta is right thought. The applied thoughts in all samatha jhanas are called the thought of renunciation. Then while practising vipassana, you must discern ultimate materiality and mentality, or in other words, five aggregates. The insight knowledge that knows five aggregates is called right view. The insight knowledge that knows the origin of suffering is also called right view. In other words, penetrating the kaya, vedana, citta and dhamma is right view. Application of the mind to kaya, vedana, citta and dhamma is right thought. When you contemplate five aggregates and their causes as anicca, dukkha and anatta, right view knows the anicca, dukkha and anatta nature of five aggregates and their causes; right thought applies the mind to the anicca, dukkha and anatta nature of five aggregates and their causes. The right view and right thought here are mundane right view and right thought. 

Someday the meditator will realise Nibbana if he continues to practise in this way. The realisation of Nibbana is right view. Application of the mind to Nibbana is right thought. The right view and right thought here are supramundane right view and right thought.

When you practise metta bhavana up to jhana stage, the thought of non-ill-will is concomitant with that jhana. This is the highest thought of non-ill-will. Then when you contemplate the metta jhana dhammas as anicca, dukkha and anatta, the thought of non-ill-will will also arise. This is also a strong and powerful thought of non-ill-will.

When you practise karuna bhavana up to jhana stage, the thought of harmlessness is present. This is the highest thought of harmlessness. When you contemplate karuna jhana dhammas as anicca, dukkha and anatta, the thought of harmlessness also arises. That thought of harmlessness is also strong and powerful thought of harmlessness.

Then the Buddha explains the next factor of the noble path:

‘And, bhikkhus, what is Right Speech? Refraining from lying, refraining from slander, refraining from harsh speech, refraining from frivolous speech. Bhikkhus, this is called Right Speech.’

There are two types of right speech: mundane and supramundane. While you are refraining from lying, refraining from slander, refraining from harsh speech, refraining from frivolous speech, right speech arises. That right speech is called mundane right speech. When you realise Nibbana, path knowledge destroys the unwholesome dhammas that can produce wrong speech. Since there is no wrong speech, right speech automatically appears. That right speech is supramundane right speech. 

Then the Buddha explains right action:

‘And, bhikkhus, what is Right Action? Refraining from taking life, refraining from taking what is not given, refraining from sexual misconduct. Bhikkhus, this is called Right Action.’

There are two types of right action: mundane and supramundane. While you are observing your virtue, refraining from taking life, refraining from taking what is not given, refraining from sexual misconduct, right action appears. It is called mundane right action. When you realise Nibbana, your path knowledge will completely destroy the unwholesome dhammas that can produce wrong action. When wrong action disappears, right action automatically arises. This is supramundane right action. 

Then the Buddha explains right livelihood:

‘And, bhikkhus, what is Right Livelihood? Here, bhikkhus, a noble disciple having given up wrong livelihood earns his livelihood by right means.’

There are two types of right livelihood: mundane and supramundane. When you are earning your livelihood by right means, right livelihood arises. It is mundane right livelihood. When you realise Nibbana, your path knowledge can destroy that unwholesome dhammas that can produce wrong livelihood. When wrong livelihood disappears, right automatically arises. It is supramundane right livelihood. 

Then the Buddha explains right effort:

‘And, bhikkhus, what is Right Effort? Here, bhikkhus, a bhikkhu rouses his will, makes an effort, stirs up energy, exerts his mind and strives to prevent the arising of unarisen evil unwholesome mental states. He rouses his will, makes an effort, stirs up energy, exerts his mind and strives to overcome evil unwholesome mental states that have arisen. He rouses his will, makes an effort, stirs up energy, exerts his mind and strives to produce unarisen wholesome mental states. He rouses his will, makes an effort, stirs up energy, exerts his mind and strives to maintain wholesome mental states that have arisen, not to let them fade away, to bring them to greater cultivation, to the full perfection of development. This is called Right Effort.’

What are ‘unarisen evil unwholesome mental states’? In the round of rebirths for one meditator it is not possible unarisen evil unwholesome mental states. It especially refers to the present life. In this present life, there may be some unarisen evil unwholesome mental states. For example, you may not have yet killed human beings in this life. We can say that this type of unwholesome dhamma is your unarisen evil unwholesome mental states. Or there may be some sensual objects you have not yet enjoyed. Those defilements are also called your unarisen evil unwholesome mental states. You must rouse your will, make an effort, stir up energy, exert your mind and strive to prevent the arising of unarisen evil unwholesome mental states. How should you try? You must practise samatha and vipassana meditation. In other words, you must practise the eightfold noble path, the way of practice leading to the cessation of suffering. Or you must practise the three training, virtue, concentration and wisdom. 

If you penetrate anapana patibhaga nimitta up to fourth jhana, your penetration is called right view, jhana sammaditthi. The application of the mind to anapana patibhaga nimitta is called right thought. The effort to realise anapana patibhaga nimitta is called right effort. So right effort and right effort are always concomitant with right view. 

If you change to practise vipassana, if you penetrate the impermanent nature, suffering nature and non-self nature of five aggregates and their causes, your penetration is called right view. The application of the mind to the impermanent nature, suffering nature and non-self nature of five aggregates and their causes is called right thought. The effort that is concomitant with right view and right thought is called right effort. So you must have the right effort to realise five aggregates, their causes, their impermanent nature, suffering nature and non-self nature.

If you try both samatha and vipassana in this way, we can say that you rouse your will, make an effort, stir up energy, exert your mind and strive to overcome evil unwholesome mental states that have arisen.

If you continue to try in this way, some day you may realise Nibbana. At that time, the path knowledge and fruition knowledge may arise taking Nibbana as object. The path knowledge is the wholesome dhamma that has not yet arisen in your mental thought process now. The wisdom that penetrates Nibbana is called right view. The application of the mind to Nibbana is called right thought. The effort to realise Nibbana is called right effort. 

Someday, when you realise Nibbana by your Arahatta path knowledge, we can say that you rouse your will, make an effort, stir up energy, exert your mind and strive to maintain wholesome mental states that have arisen, not to let them fade away, to bring them to greater cultivation, to the full perfection of development. These are four types of right effort. 

Then the Buddha explains right mindfulness:

‘And, bhikkhus, what is Right Mindfulness? Here, bhikkhus, a bhikkhu abides contemplating the kaya as a kaya, with ardour, clear comprehension, and mindfulness, having removed grief and covetousness towards the world. He abides contemplating feelings as feelings, with ardour, clear comprehension, and mindfulness, having removed grief and covetousness towards the world. He abides contemplating mind as mind, with ardour, clear comprehension, and mindfulness, having removed grief and covetousness towards the world. He abides contemplating categories of Dhamma as categories of Dhamma, with ardour, clear comprehension, and mindfulness, having removed grief and covetousness towards the world. This is called Right Mindfulness.’

So the kaya, vedana, citta and dhamma are the objects of mindfulness and insight knowledge. Mindfulness takes these four objects; insight knowledge knows them as they really are. So mindfulness and insight knowledge are always concomitant while you are practise vipassana. That insight knowledge is called clear comprehension here. Therefore, the Buddha teaches: ‘a bhikkhu abides contemplating the kaya as a kaya, with ardour, clear comprehension, and mindfulness, …’ The Buddha teaches these three factors together. Ardour is right effort. Clear comprehension is right view. 

For easy understanding, I would like to explain again. Mindfulness takes kaya, vedana, citta, and dhamma as objects. This is right mindfulness. The insight knowledge that knows kaya, vedana, citta and dhamma as they really are is called right view. The application of the mind to kaya, vedana, citta and dhamma is called right thought. The effort to know kaya, vedana, citta and dhamma is called right effort. These are mundane noble path. Someday, when you realise Nibbana, your path knowledge, which knows Nibbana, is right view; the application of the mind to Nibbana is called right thought; the effort to realise Nibbana is called right effort; mindfulness on Nibbana is called right mindfulness. These are called supramundane noble path.

Then the Buddha explains right concentration:

‘And, bhikkhus, what is Right Concentration? Here, a bhikkhu detached from sense-desires, detached from unwholesome mental states, enters and remains in the first jhana. It is with applied thought and sustained thought, born of detachment, filled with rapture and pleasure. And with the subsiding of applied thought and sustained thought, by gaining inner tranquility and oneness of mind, he enters and remains in the second jhana. It is without applied thought and sustained thought, born of concentration, filled with rapture and pleasure. And with the fading away of delight, he remains imperturbable, mindful and clearly aware. Thus he experiences in his body that kind of pleasure, of which the Noble Ones say: “That pleasure is experienced by one who dwells with equanimity and mindfulness.” He enters the third jhana. And, having given up pleasure and pain, and with the destruction of former gladness and sadness, he enters and remains in the fourth jhana. It is beyond pleasure and pain, and purified by equanimity and mindfulness. This is called Right Concentration.’ 

There are two types of right concentration: mundane and supramundane. In this Sutta, the Buddha teaches that first jhana, second jhana, third jhana and fourth jhana are right concentration. In fourth jhana, arupa jhanas are also included. For example, if you are trying anapana, some day you may attain jhanas. Your first jhana, second jhana, third jhana and fourth jhana are mundane right concentration. At that time, you knowledge that realises anapana patibhaga nimitta clearly is called right view; application of the mind to anapana patibhaga nimitta is called right thought; mindfulness on the anapana patibhaga nimitta is called right mindfulness; the effort to realise anapana patibhaga nimitta is called right effort; concentration on the anapana patibhaga nimitta is called right concentration. They are mundane noble path.

If you change to practise vipassana, you must contemplate impermanent nature, suffering nature and non-self nature of kaya, vedana, citta and dhamma. Insight knowledge that knows these natures is called right view. Application of the mind to these objects is called right thought. Mindfulness on those objects is called right mindfulness. The effort to realise them is called right effort. Concentration on these objects is called right concentration. These are also mundane factors of noble path.

Some day, at the end of your vipassana, you may realise Nibbana. If you realise Nibbana while contemplating the first jhana dhammas as anicca, dukkha or anatta, your path knowledge is also called first jhana path knowledge, because five jhana factors are concomitant in that path knowledge. If you realise Nibbana while contemplating second jhana dhammas as anicca, dukkha and anatta, that path is second jhana path knowledge. If you realise Nibbana while contemplating third jhana dhammas as anicca, dukkha and anatta, that path is third jhana path knowledge. If you realise Nibbana while contemplating fourth jhana dhammas as anicca, dukkha and anatta, that path is fourth jhana path knowledge. These are supramundane noble path. Their concomitant concentration is supramundane concentration.

While you are practising vipassana, five factors of noble path, right view, right thought, right effort, right mindfulness and right concentration, are always concomitant. Right speech, right action and right livelihood arise separately while you are observing your virtue. If you realise Nibbana while contemplating first jhana dhammas as anicca, dukkha or anatta, the eight factors of noble path are present. But if you realise Nibbana while contemplating second jhana or higher jhana dhammas as anicca, dukkha or anatta, there are only seven factors of noble path; there is not right thought.

Then the Buddha concludes:

‘Bhikkhus, that is called the way of practice leading to the cessation of suffering.’

Then the Buddha continues his Dhamma talk:

‘Thus he abides contemplating categories of Dhamma as categories of Dhamma internally, or he abides contemplating categories of Dhamma as categories of Dhamma externally, or he abides contemplating categories of Dhamma as categories of Dhamma both internally and externally. 

Here, you must discern only two noble truths, the noble truth of suffering and the noble truth of the origin of suffering. In other words, you must discern only kaya, vedana, citta and dhamma.

Then the next stage:

He abides contemplating arising phenomena in the categories of Dhamma, or he abides contemplating vanishing phenomena in the categories of Dhamma, or he abides contemplating both arising and vanishing phenomena in the categories of Dhamma. 

In this stage, you must realise the causal arising and passing away and momentary arising and passing away.

Or mindfulness that “these are categories of Dhamma” is established in him just to the extent necessary for bare knowledge and mindfulness. 

In this stage, all types of insight knowledge from the knowledge of dissolution upwards are included.

Then the Buddha teaches the path knowledge stage: 

In this way he abides detached, not clinging to anything in the world. 

Path knowledge realises Nibbana. Nibbana is the noble truth of the cessation of suffering. There is the noble eightfold path concomitant in the thought moment of path knowledge. This noble eightfold path is the way of practice leading to the cessation of suffering.

Altogether there are the four noble truths. Then the Buddha concludes this cessation: 

Bhikkhus, this is how a bhikkhu abides contemplating categories of Dhamma as categories of Dhamma concerning the Four Noble Truths concerning the four noble truths.’

The Results of the Foundations of mindfulness

‘Bhikkhus, whoever should practise these Four Foundations of mindfulness for just seven years may expect one of two results: either Arahantship in this life or, if there should be some substrate left, the state of a Non-Returner.’ 

‘Let alone seven years, bhikkhus. Whoever should practise them for just six years may expect one of two results: either Arahantship in this life or, if there should be some substrate left, the state of a Non-Returner.’

‘Let alone six years, bhikkhus…’

‘Let alone five years, bhikkhus…’

‘Let alone four years, bhikkhus…’

‘Let alone three years, bhikkhus…’

‘Let alone two years, bhikkhus…’

‘Let alone one year, bhikkhus, whoever should practise them for just seven months may expect one of two results: either Arahantship in this life or, if there should be some substrate left, the state of a Non-Returner.’

‘Let alone seven months, bhikkhus…’

‘Let alone six months, bhikkhus…’

‘Let alone five months, bhikkhus…’

‘Let alone four months, bhikkhus…’

‘Let alone three months, bhikkhus…’

‘Let alone two months, bhikkhus…’

‘Let alone one month, bhikkhus…’

‘Let alone half a month, bhikkhus. Whoever should practise them for just seven days may expect one of two results: either Arahantship in this life or, if there should be some substrate left, the state of a Non-Returner.’

 ‘It is for this reason that it was said: “Bhikkhus, this is the single way for the purification of beings, for the overcoming of sorrow and lamentation, for the destruction of pain and dislike, for the attainment of the true way and for the realisation of Nibbana - namely, the four foundations of mindfulness.”’

Thus the Exalted One spoke. The bhikkhus were delighted and rejoiced at his words.

The commentary explains that after the Buddha expounded the Mahasatipatthana Sutta, thirty thousand bhikkhus became Arahants. So you should try with strong and powerful faith and effort for realizing Nibbana in this very life.
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