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Abhidhamma Reveals Ultimate Truths

All the teachings of the Buddha are Natural Truths which will
remain true at all times. Abhidhamma reveals ultimate truths with regard
to our existences that will lead to the right understanding about ourselves
and the right view for living most happily and most beneficially.

The four Noble Truths are indeed the greatest universal truths.
Abhidhamma will help us to understand the Noble Truths penetratively
and comprehensively to become Noble Persons in this very life.




FOREWORD

The prophecy that an able person would soon appear to con-
tribute to the world of knowledge in the field of Buddhist Psycho-
ethical-philosophy, which we commonly appreciate as Buddha
Abhidhamma, has now come true.

The prophecy was made by my revered old teacher, Bhaddanta
Narada Mahathera (Aggamahapandita) who was well-known as the
original Patthana Master. He made the prophecy in 1952 while I was
studying Yamaka and Patthana Treatises under his guidance. He as-
signed me and my colleague translator, Professor Thein Nyunt, to
translate his writings on Abhidhamma. The task was never fully ac-
complished as I was occupied with teaching at the Pali and
Abhidhamma Department of the University of Yangon and later trans-
ferred to the International Institute of Advanced Buddhistic Studies at
Kaba-Aye as Head of Research Department.

Thereupon my disappointed old teacher, Bhaddanta Narada
Mahathera, with full expectation, prophesied that pretty soon an able
scholar will emerge to accomplish the noble task of presenting
Abhidhamma in English to the world. So now appears a novel and
authentic treatise entitled ‘The Essence of BUDDHA ABHIDHAMMA’ by
Dr. Mehm Tin Mon.

Dr. Mehm Tin Mon is a man of science for he was trained in the
University of Illinois, U.S.A., for his master degree and doctorate
degree in chemistry and then he served his country for several years
as Professor of Chemistry. He is also a man of arts as he has written
several illustrative books on education as well as on Buddhism and
his books are widely read by the public. So his approach to
Abhidhamma is very scientific as well as artistic.

Dr. Mehm Tin Mon has been conducting long courses as well as
short intensive courses on Abhidhamma in many towns throughout
Myanmar. His Abhidhamma-classes draw the attention of large crowds
as his unique ability to compare Abhidhamma with science as well as
with western philosophy makes the subject very interesting and stimu-
lating.
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He emphasized the fact that the teachings of Lord Buddha in
Abhidhamma are very scientific and that Abhidhamma goes much
deeper than natural sciences encompassing a much wider field. As I
was trained at the Harvard Divinity School and Harvard Graduate School
of Arts and Sciences three decades ago, and has engaged myself as a
research scholar in the field of historical, philosophical and religious
sciences for many years, I heartily agree with Dr. Mehm Tin Mon in
regarding Abhidhamma as the Ultimate Science — the science of the
Ultimate Truths.

Culture, Philosophy, History and many other common mundane
subjects can be studied thoroughly through the media of natural and
human sciences. But the divine elements in religious studies can be
probed and realized only by means of Divine Science. However the
ultimate supramundane things which are beyond divinity can be real-
ized only through the Ultimate Science. So Abhidhamma or Ultimate
Science surpasses all other historical, philosophical and religious sci-
ences.

Philosophy is a noble science but it cannot be said to excel all
other sciences because it does not embrace the whole universality of
things as Abhidhamma. Abhidhamma analyses mind and matter in
minute detail into ultimate realities and shows the way to eternal peace
called Nibbana. These ultimate realities are unknown to philosophy
and all other sciences.

Dr. Mehm Tin Mon enlightens the readers extremely well with
his BupbHA ABHIDHAMMA — Ultimate Science. A reader can derive more
benefit from this book in one week than from a life-time of ponder-
ing the philosophies of others.

This treatise is really a new version of the Compendium of Bud-
dhist Philosophy after the design of the well-known book called The
ABHIDHAMMATTHA SANGAHA — The Compendium of Buddhist Philoso-
phy written by U Shwe Zan Aung and published by the London Pali
Text Society in 1910. Dr. Mehm Tin Mon perfected and augmented it
still further by the extraordinary quality of his intellect and all the
superb patrimony of wisdom which he inherited from his predeces-
SOrs.

As a matter of fact, I have studied the subject in conjunction with
the Ultimate Science at the Department of History and Philosophy in
Harvard University from the theological point of view. But I am more
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thoroughly convinced and lucidly enlightened in the conception and
meaningfulness of the subject only now after I have read this new
book presented by Dr. Mehm Tin Mon.

It is really a very hard task to write than to read such a profound
work like this. May all scholars therefore unanimously and sincerely
welcome this superb work on Abhidhamma and may Abhidhamma
enlighten the whole world.

24 December 1994 Sao Htun Hmat Win
M.A., A M., S.R.F. (Harvard)
Mahasaddhamma Jotikadhaja
Adviser to the Ministry of Religious Affairs,
Union of Myanmar

Ultimate Science

NATURAL SCIENCES investigate the basic principles and laws of
nature to explain the physical phenomena that have been occurring for
aeons. But they cannot probe the nature of the mind and they fail to ex-
plain the mental phenomena that have enormous influence on physical
phenomena.

Lord Buddha, with His power of omniscience, knew the true nature of
the mind and correctly described the causal relations that govern mind and
matter and thus can explain all psycho-physical phenomena in the world.

His ultimate teaching, known as Abhidhamma, describes in detail the
natures of the ultimate realities that really exist in nature but are unknown
to scientists. His method of verification is superior to scientific methods
which depend on instruments. He used His divine-eye to penetrate the
coverings that hide the true nature of all things. He also taught others how
to develop mental concentration and how to observe with their mind-eyes
the true nature of all things and finally the four Noble Truths which can
enlighten one to achieve one’s liberation from all miseries for ever!

So Abhidhamma may be regarded as Ultimate Science — the science of
the ultimate truths.

Dr. Mehm Tin Mon
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PREFACE

Buddha’s Teachings

The teachings of Lord Buddha in the course of 45 years of His
Buddhahood have been divided into three collections called Tipitaka
in Pali, meaning ‘Three Baskets’ literally.

The first collection is known as ‘Sutta pitaka’. It is the conven-
tional teaching (Vohara desana) in which the Buddha used common
vocabulary to explain His teachings. Practical aspects of tranquillity
meditation and insight-meditation are included in this collection.

The second collection is called ‘Vinaya pitaka’. It is the authori-
tative teaching (Ana-desana) in which the Buddha used His authority
over the monks to lay down rules and disciplines for them to follow.
These disciplines embody the highest code of ethics and can surely
purify one’s action, speech and thought, thus making one noble and
respectful.

The third collection is ‘Abhidhamma pitaka’. It is the higher
teaching of the Buddha. Here the Buddha employed abstract terms to
describe the ultimate realities (paramatthas) in the Universe and
Nibbana which is the summum bonum and the highest goal of Bud-
dhism. So Abhidhamma may be regarded as the ultimate teaching
(Paramattha desana) of Lord Buddha.

The principles and the causal relations which the Buddha ex-
pounded in Abhidhamma are so natural, so logical and so beautiful
that they can pin-point the root causes of miseries in the world and the
ways to eradicate these causes.

The most wonderful thing about the Buddha’s teachings is that
the teachings contain both principles and practicals, and they clearly
and exactly define the human values, the best moral code, the eternal
peace and the Noble Eightfold Path leading to that peace. All these
valuable teachings have been verified time and again by millions of
noble persons who had trodden on the noble Path, and can still be
verified at any time at any place by any able person who will earnestly
and steadfastly follow the Path.
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The Significance of Abhidhamma

Sutta pitaka and Abhidhamma pitaka are collectively known as
Dhamma — a Pali word meaning ‘the doctrine or the teaching’ of the
Buddha. The Dhamma is the doctrine that can salvage persons who
abide by the Dhamma from falling into the four woeful abodes (apayas)
and that can purify the mind from defilements so as to achieve lasting
peace and happiness.

The prefix ‘Abhi’ is used in the sense of preponderant, great,
excellent, sublime, distinct, marvellous, etc.

Abhidhamma pitaka is more preponderant, more sublime and more
marvellous than Sutta pitaka in the sense that

i Abhidhamma pitaka contains more Dhamma groups
(Dhammakkhandhas) than Sutta pitaka and Vinayapitaka (Abhidhamma
consists of 42,000 dhammakkhandhas whereas Sutta pitaka and Vinaya
pitaka contain 21,000 dhammakkhandhas each).

ii  The Buddha used more numerous methods in expounding
Abhidhamma than when He taught Sutta Dhamma; and

111 In Abhidhamma the Buddha analysed mind and matter in
minute detail in terms of the ultimate realities known as ‘para-
matthas’. These paramatthas will be explained in the Introduction
Chapter.

As Abhidhamma describes the nature and the working of the mind
in detail, reveals the natural truths including the highest universal
truths known as ‘Four Noble Truths’ and analyses mind and matter to
the ultimate basic level, Abhidhamma should be designated as
Supreme Psychology, Supreme Philosophy and Ultimate Science of
the Buddha.

What is the Mind?

Philosophers used to refer to ‘mind and matter’ as the two basic
principles of the living world. But they fail to come to a unanimous
conclusion as to what the mind is.

Psychologists began their task by probing the nature of the mind.
But, when they cannot specify and characterize the mind, they turn to
the behavior of animals and men. Thus psychology becomes ‘the study
of behaviorism’ rather than ‘the science of the mind.’

Today’s science possesses no instruments to detect the mind. So
scientists tend to deny the existence of the mind and fondle the theory
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that the brain functions as the mind. This theory cannot explain the
strange phenomena of the mind called telepathy, clairvoyance, extra-
sensory perception, psychokinesis, out-of-body experiments, life af-
ter death, etc., which cannot be denied by science today. Besides a
special brain-research by Professor Sir John Eccles, the most
prominent Neurologist, has revealed that, although the brain func-
tions as a super computer, it requires an external agent to run it just as
ordinary computers need to be programmed by men. Isn’t that exter-
nal agent the mind? Yes, it is.

Abhidhamma describes the mind as a combination of conscious-
ness (citta) and mental factors (cetasikas). There are 52 mental factors
— some can defile the mind, some can purify the mind and some are
neutral. The total number of possible combinations between conscious-
ness and mental factors is 121.

These combinations account for the various states of the mind.
They explain fully why the mind is sometimes bad and sometimes
good, sometimes sad and sometimes happy, sometimes wicked and
sometimes noble, etc.

In the practical aspects of His teaching, Lord Buddha described
several ways for developing mental concentration (samadhi). When
the immoral mental factors such as greed (lobha), anger (dosa), rest-
lessness (uddhacca), remorse (kukkucca), doubt (vicikiccha), sloth and
torpor (thina-middha) are subdued not to arise in the mind, then the
mind is in unperturbed, peaceful and lucid state. This is the state of
neighbourhood concentration or access concentration (upacara-
samadhi), meaning it is close to absorption (jhana).

At the state of access concentration, since defilements are absent
from the mind, one enjoys tranquillity and peace unmatched by sen-
sual pleasure. A higher bliss is enjoyed when one can raise the degree
of concentration a little higher to jhana-concentration. In the jhana
state, the mind remains focused and fixed at the meditation subject
for hours.

After developing four rilpa-jhanas and four ariipa-jhanas one can
go a step further to develop supernormal knowledge (abhiiifia).
There are five mundane (lokiya) supernormal powers: (1) divine powers
(iddhi-vidha), (2) divine ear (dibba-sota), (3) divine eye (dibba-cakkhu),
(4) penetration of the minds of others (ceto-pariya-fiana) and (5) re-
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membrance of former existences (pubbenivasanussati).

These supernormal powers far surpass the powers of telepathy,
clairvoyance, psychokinesis, etc. With divine powers (iddhi-vidha
abhififia ) one can pass through walls and mountains without being
obstructed, dive into the earth, walk over water and fly in the sky.
With divine eye one can see the woeful abodes as well as the celestial
worlds of deities (devas) and brahmas and the beings who are dying
and being reborn in the thirty-one planes of existence according to
their kammas (volitional actions). With ceto-pariya-fiana, one can see
the minds of others and know their thoughts.

The attainment of these supernormal powers is not, however, the
goal of Buddhism. The penetrating power of the mind accompained
by access concentration or jhana-concentration is utilised to observe
the arising and the vanishing of mentality (consciousness and its con-
comitants) and materiality (ultimate matter) in the body. These men-
tality and materiality are invisible even under electronic micro-
scopes, but they can be seen by the concentrated mind-eyes.

By meditating on the three common characteristics of men-
tality and materiality — namely, impermanence (anicca), suffering
(dukkha) and not-self (anatta), and also on the causal relations be-
tween mentality and materiality, one is treading along the Noble
Eightfold Path and will sooner or later attain the first Magga and
Phala (Path consciousness and its Fruition). Then one becomes a stream
winner (noble person) who can enjoy the unique bliss of Nibbana as
much as he likes and who is fully guaranteed never to be reborn in the
woeful abodes again.

The stream winner (sotapanna) can enjoy the transcendental peace
of Nibbana whenever he chooses. If he continues with his vipasana
(insight) meditation, he will realize the three higher Path-wisdoms and
three Fruition-wisdoms in due course and become an arahant (perfect
one) in this very life. Even if he does not continue with his vipassana
meditation, the stream winner will automatically become an arahant
in due course.

In the arahant all the defilements are completely uprooted and
destroyed. Since these defilements are the real causes of all miseries,
their total destruction means complete happiness and eternal peace
for the arahant.
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Thus by purifying the mind from all defilements which cause
miseries and debase a person, one can become an arahant who is
among the noblest persons in the worlds of men and devas and who
can enjoy the highest and lasting peace of Nibbana for ever.

So to become an arahant is the correct goal for men and deities,
and this highest goal in life is attainable only through the correct analysis
and understanding of mind and matter as taught by Lord Buddha in
Abhidhamma.

It should be emphasized here that whatever the Buddha had taught
us out of His omniscience and own experience can be known and
verified by any able person with his own experience. He also showed
the way how to do it.

An Intellectual Treat

Abhidhamma deals with the realities that really exist in nature. It
correctly and microscopically analyses both mind and body which
constitutes this complex machinery of man. It describes the six sense-
doors in man, the six senses coming from outside and the arising of
cognitive processeses when the senses come in contact with the sense-
doors.

Various mental states together with the causes of these mental
states are vividly enumerated. Wholesome and unwholesome thoughts
and their consequences are elaborated. Also the process of life and
death and that of rebirth in various planes under the kammic force are
clearly explained.

Both mentality and materiality are very short-lived. They arise
and perish in the order of a trillion (10'?) times per second. So the
view that consciousness flows like a stream as propounded by some
modern psychologists like William James becomes extremely clear
to one who understands Abbidhamma.

The Law of Dependent Origination and the Law of Causal
Relations are treated systematically and thoroughly in Abbidhamma.
These laws find no parallel in western philosophy.

Finally the four great Noble Truths, i.e., the Noble Truth of Suf-
fering, the Noble Truth of the Cause of Suffering, the Noble Truth of
the Cessation of Suffering and the Noble Truth of the Path leading to
the Cessation of Suffering, clearly come to light as one goes through
Abbidhamma. These Four Noble Truths are the ultimate universal
truths that encompass all the causal relations in mundane as well as in
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supramundane levels. Those who can vividly see these Noble Truths
with their concentrated mind-eyes will become enlightened as noble
persons.

The Essence of Buddha Abhidhamma

Just as natural sciences investigate the natural laws that control
natural processes, so also Abbidhamma investigates the natural truths
that govern natural processes. But the levels of treatment are differ-
ent.

All natural sciences, such as physics, chemistry, biology, geo-
logy, geography, engineering, electronics and medical science, deal
with matter and energy — the physical aspects of nature. Even psy-
chology, which goes after behaviorism, cannot pin-point the mind
and analyse it yet.

But it is the mind which leads the world and the life of every
body. All sciences and philosophies are produced by the mind, gov-
erned by the mind and children of the mind. So the mind is undoub-
tedly the most powerful force in the world!

Abbidhamma pin-points the mind, analyses and characterizes the
mind, describes the functions of the mind and puts the mind in its
proper place. The true ability of every person lies in his mind. So
nobody need look up to the sky and ask for help from some super-
natural forces for the most powerful force lies within himself.

Abbidhamma also tells about matter in relation to the mind. It
also describes Nibbana (Nirvana) which is free from mind and mat-
ter. Natural sciences cannot turn a scoundrel to a noble man whereas
Abbidhamma can. Scientists and philosophers cannot show the way
to the cessation of suffering and to eternal peace whereas Abbidhamma
can.

Scientists, philosophers, psychologists and every lover of truth
will find Abbidhamma to be a special intellectual treat.

What knowledge is there in life which is more valuable than
Abbidhamma which is the ultimate teaching of the Fully Enlightened
One?

2010 Revised Edition

In this revised edition of ‘The Essence of Buddha Abhidhamma,’
the PaJi words in the headings and subheadings are changed to their
respective English equivalents, and several Pali words in the descrip-
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tion are also changed to their English equivalents for easy reading
and easy understanding.

Moreover, wherever the writing is not clear and not easily com-
prehensible, it is rewritten to make the meaning clear and precise.
Finally an alphabetical list of the English meanings of all the Pali
words that appear in this book is added as an appendix to help the
readers and the learners to know the meanings of the PaJi words readily.

The author is greatly satisfied to note that this book is warmly
accepted by many readers and learners world wide and that some
scholars are translating this book into other languages.

2015 Third Edition

In this third edition the whole text is revised to improve and fur-
ther clarify the presentation of Abhidhamma teaching. I hope readers
will appreciate the marvellous teaching of the Buddha in Abhidhamma
which is really the most valuable golden knowledge in the world.

May the readers understand the correct important knowledge about
our mind, our existence and our world and make use of the
Abhidhamma knowledge to gain the highest attainment in life.

June 18, 2015 Dr. Mehm Tin Mon
B.Sc.Hons.(Ygn.), M.Sc., Ph.D.(U.S.A)

Professor, Mahasaddhamma Jotikadhaja

Adviser to the Ministry of Religions Affairs,

Union of Myanmar (Retired)

The Age of Analysis

PHILOSOPHERS have now come to the age of analysis. But who can
analyse mind and matter correctly and thoroughly as Lord Buddha has
done more than 2600 years ago?

The correct analysis of mind and matter is the greatest achievement
on earth and the discovery of the natural correlations between mind and
matter is the most beneficial discovery ever achieved by man.

You will gain the greatest benefit if you strenuously study Abhidhamma
which systematically describes the intrinsic natures of the ultimate reali-
ties comprising mind, matter and permanent peace (Nibbana).




19

INTRODUCTION

A Fitting Introduction

The Abhidhamma pitaka consists of seven treatises — namely,
Dhammasangani, Vibhariga, Dhatukatha, Puggalapafifatti, Kathavatthu,
Yamaka and Patthana.

The subject matter of Abhidhamma is the four ultimate realities
(paramatthas) and the causal relations between them. The treatment
of the subject-matter is highly technical and remarkably systematic
making use of purely philosophical terms true in the absolute sense.

If one can patiently study the treatises on Abhidhamma, one can-
not but admire the profound wisdom and the penetrative insight of
Lord Buddha. But it is not easy to study Abhidhamma on one’s own
effort as one may easily get lost in the wilderness of abstract terms
and strange methodology.

There is, however, a well-known treatise called ABHIDHAMMATTHA
SANGAHA, which is the most fitting introduction to Abhidhamma. This
treatise, written by Venerable Anuruddha Thera, an Indian monk of
Kaficipura (Kanjeevaram), summarizes all the important points of
Abhidhamma very systematically.

The treatise, originally written in Pali, has been translated into
several languages. In Myanmar the subject matter of this Treatise is
included in the course of study for novices and monks, and is also
used as the course of Abhidhamma examination held every year
throughout Myanmar by the ministry of Religious Affairs.

The present book, entitled ‘THE ESSENCE OF BUDDHA ABHIDHAMMA’,
further elaborates the subject-matter presented in ‘Abhidhammattha
Sangaha’ in a simple and systematic manner with certain collabora-
tion with scientific views and practical aspects. It is written more or
less in the form which is used by the author as lecture guides in con-
ducting Abhidhamma courses.

The courses prove to be very successful. So the reader will find
this book to be thoroughly clarified and interesting to study the essen-
tial facts of Abhidhamma.
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Abhidhamma is really the golden knowledge which will help
one to discard wrong views and to acquire the right view for one’s
total liberation from all miseries.

Two Kinds of Realities
1 Conventional Realities or Concepts (Paiifiattis)

All living beings, inanimate things and the names given to them
are conventional realities. Living beings and inanimate things seem to
really exist according to our sense perception. We can see them and
even touch them. We gave names to them so that we can refer to them
in every day communication.

When we use those names such as ‘man, woman, I, you, he, she,
dog, cat, house, table, tree’ in conversation, we feel sure that the
objects which the names refer to really exist. However, these objects
do not exist by their own right as irreducible realities. Their mode of
being is conceptual, not actual. They are products of mental construc-
tion, not realities existing by reason of their own intrinsic nature.

When they are examined analytically with wisdom, they disap-
pear. For example, ‘table’ is not a reality and it does not exist really
because when the pieces of wood in the table are taken apart, the table
disappears.

Similarly a ‘house’ is not a reality and it does not really exist for
it disappears when the roof and the walls are taken apart.

Again ‘man’, ‘woman’, ‘dog’, ‘cat’ do not really exist for they
disappear when they are divided into head-hairs, body-hairs, nails,
teeth, skin, flesh, blood, bones, heart, liver, lungs, intestines, etc. These
components, in turn, do not really exist, because they turn into ashes
when they are incinerated.

Also ‘names’ do not really exist by reason of their own intrinsic
nature for a person can choose any name he likes, and a particular
thing has been given different names in different languages.

So living beings, inanimate things and their names are conven-
tional realities or concepts (pafifiattis). They seem to exist but they do
not really exist by their own right as irreducible or unchangeable re-
alities.

There is an interesting episode in the Buddhist chronicles between
two wise persons — King Milinda and the arahant Ven. Nagasena.
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The King asked, “By what name shall I know you, sir?”

Ven. Nagasena answered, “My companions call me Nagasena.
But the name and the person whom the name refers to do not really
exist.”

The King commented, “If Nagasena and the person do not exist,
to whom do people offer alms and who received these offerings?
Since you receive them, you really exist. Why did you tell a lie in spite
of your high nobility?”

Ven. Nagasena enquired, “Your Majesty, did you come to this
monastery on foot or by chariot?”

The King replied, “I came by chariot.”

Ven. Nagasena enquired further, “Well then, please show me your
chariot? Is the horse the chariot? Is the wheel the chariot? Is the axle
the chariot? Is the carriage the chariot?”

The King answered “No” to all these questions.

Ven. Nagasena remarked, “Is there a chariot beside the horse, the
wheel, the axle, the carriage, etc.?”

The King again said “No”.

Ven. Nagasena commented, “Your Majesty, you said you came
here by chariot; yet you could not show me the chariot! Why did you
tell a lie inspite of your high honour?”

The King consented, “There is no chariot beside the horse, the
wheels, the axle and the carriage. Just a combination of these things
has been named the chariot.”

Ven. Nagasena remarked, “Very well, your Majesty, you should
understand Nagasena as you understood the chariot.”

2 Ultimate Realities (Paramatthas)

Ultimate realities, in contrast to conventional realities, are things
that really exist by reason of their own intrinsic nature. These are the
dhammas, the final irreducible components of existence, the ultimate
entities which result from a correctly performed analysis of all living
beings and inanimate things. Ultimate realities are the ultimate com-
ponents of living beings and inanimate things; they really exist, but
they cannot be seen.

The ultimate realities which permit no further analysis are called
‘paramatthas’; this word is derived from ‘parama’ = ultimate, final,
and ‘attha’ = reality.
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So by ‘ultimate reality’ we mean something which cannot be
changed into simpler things or divided into other things. It can neither
be created nor destroyed by man. It really exists in nature and it holds
on its characteristic till it perishes. It can stand the test of investiga-
tion by any method about its reality and real existence.

Abhidhamma describes four classes of ultimate realities.

i Consciousness (Citta)

It is the consciousness of a sense object or the awareness of a
sense object. All sentient beings, including small insects like ants, pos-
sess ‘consciousness’, since they are aware of sense objects — viz.,
visible objects, sound, odour, taste and tangible objects.

ii Mental Factors (Cetasikas)

Mental factors are concomitants of consciousness; they arise to-
gether and dissolve together with consciousness. They depend on con-
sciousness for their arising, assist consciousness in the total act of
cognition of each sense object, and influence consciousness in sev-
eral ways. There are 52 kinds of mental factors.

What we call ‘mind’ is a combination of consciousness and
mental factors. There are 121 possible combinations of conscious-
ness and mental factors that represent various mental states. Neither
consciousness nor mental factors can arise independently. Con-
sciousness and mental factors are collectively called ‘men-
tality’ (nama).

Six important mental factors are described below.

Lobha - greed, craving, attachment

Dosa - anger, hatred, ill-will

Moha - ignorance, delusion

Alobha - greedlessness, non-attachment, generosity

Adosa - hatelessness, good-will, tolerance,
loving-kindness

Amoha - wisdom, knowledge

The first three — greed, anger, ignorance — are immoral
roots, the roots of immoral minds and the main causes of all
evil actions and suffering in the world.

The next three — greedlessness, hatelessness, wisdom —
are moral roots, the roots of moral, beautiful minds, and the
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main causes of all good actions and happiness in the world.

iii Materiality (Ripa)
It is defined as that which changes form, colour or state owing to
adverse or opposite physical conditions such as coldness and hotness.

Abhidhamma enumerates 28 types of materiality which comprise
the four primary elements and 24 types of derived materiality.

The four primary elements are the element of solidity (pathavi)
with the characteristic of hardness and softness, the element of liquid-
ity (apo) with the characteristic of cohesiveness and fluidity, the ele-
ment of heat (tejo) with the characteristic of hotness and coldness,
and the element of motion (vayo) with the characteristic of pushing
and supporting. They are just like energy without form and shape.
Matter and energy are interconvertable and so identical.

The 28 types of materiality correspond to all essential matter and
energy known in science. Since science knows only about matter and
energy and is ignorant of the mind, it can explain only material phe-
nomena whereas Abhidhamma can explain all psycho-physical phe-
nomena in detail.

This is the reason why the great scientist, Albert Einstein, said;

“Science is blind without religion, and religion is lame

without science.”

Buddhism is neither lame nor blind, however, for Albert Einstein
also added the statement:

“If there is any religion that would cope with modern scientific

needs, it would be Buddhism.”

He also said that Buddhism would be the future Cosmic Religion.

iv Nibbana — eternal peace and unique bliss

It is the eternal peace and unique bliss which is realized when the
causes of all suffering and the worldly ‘fires’ of greed, anger and
delusion are totally eradicated.

Nibbana is supramundane; it is beyond the sphere of mentality
and materiality which is the world of suffering. Nibbana is realized
by the knowledge of the fourfold Path-wisdom and the fourfold Frui-
tion-wisdom. It can be realized in this very life if one can success-
fully practise the Threefold Noble Training of morality, concentra-
tion and wisdom that represents the Noble Eightfold Path.

24 The Essence of Buddha Abhidhamma

Nibbana always exists naturally. But we cannot see it because our
mind is blinded by ignorance, greed and anger called defilements
(kilesas) which defile and burn the mind. It is like the moon on the
full-moon day. Though the moon surely exists in the sky, we cannot
see it when it is covered by thick clouds. When the clouds are blown
away by strong winds, the moon becomes visible immediately.

Similary we cannot see Nibbana because we are blinded by defile-
ments. When all defilements are totally eradicated by the fourfold
Path-wisdom, Nibbana becomes clearly visible.

Two Kinds of Truths

1 Conventional Truth (Samuti-sacca)

This truth takes conventional realities to really exist and speaks in
terms of conventional realities. Any speech or expression using the
names of living beings and inanimate things to mean as they are con-
ventionally accepted without any intention of lying is called conven-
tional truth.

In our daily life we use conventional names or vocabularies to
express what we want to say. We accept conventional truth and we
take ‘man, woman, father, mother, son, daughter, teacher, pupil, up-
right person, wicked person, I, you, it’ to really exist.

So if a man kills another man or steals other’s property, it is a
crime. If parents do not bring up their children properly, it is a breach
of parents’ duty. If sons and daughters do not look after their aged
parents, it is a breach of the duty of sons and daughters.

So we must accept and respect conventional truths in our daily
life. We must respect our parents, teachers and elders. We must de-
velop loving-kindness, compassion and sympathetic joy towards all
living beings. We must not neglect them but respect them as every
living being deserves due respect.

In science too, though only electrons, protons, neutrons and ener-
gy exist in the ultimate sense, we cannot deny and neglect the exis-
tence of atoms and molecules formed by the combinations of sub-
atomic particles as well as the existence of cells, organs, living beings
and inanimate things formed by the combination of atoms and mo-
lecules.

But in explaining the nature of all things and all phenomena, we
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have to consider the characteristics of the ultimate fundamental enti-
ties called ultimate realities for these will help us to understand the
nature of all things and all phenomena.

2 Ultimate Truth (Paramattha-sacca)

It takes conventional realities not to exist in the ultimate sense and
regards only ultimate realities to exist in the ultimate sense. Speaking
in terms of ultimate realities is ultimate truth.

To say that ““a man, a woman, I and you exist” is true according to
conventional truth but wrong according to ultimate truth.

To say that “only consciousness, mental factors and materiality
exist in the whole universe” is true according to ultimate truth.

Any principle and natural law which do not change on account of
time and occasion and which always remain true is the ultimate truth.

The teachings of the Buddha which deal with natural phenomena
such as ‘the Law of Consciousness’ (Citta-niyana). ‘the Law of
Kamma’ (Kamma-niyama), ‘the Doctrine of Dependent Origination’
(Paticcasamuppada), ‘the Four Noble Truths’ (Ariya-saccas), etc., are
ultimate truths.

3 Illusive World and Real World

Ordinary human beings with a lot of defilements are called ‘world-
lings’ (puthujjanas). As worldlings our minds are blinded by defile-
ments (kilesas) and we cannot see the true nature of sense objects. So
we see living beings and inanimate things to really exist and we re-
gard them to be permanent, pleasant, persons and things, beautiful
and desirable.

When pleasant sense objects come in contact with the sense or-
gans — the eye, the ear, the nose, the tongue and the body — pleasant
feelings arise. We enjoy these feelings with joy and happiness. We
even think that enjoying sensual pleasure is the real happiness in life.
So we work hard throughout our lives to get much money and enjoy
sensual pleasure as much as possible.

We are not aware, however, that sensual pleasure is fleeting and
transient. It perishes soon after it arises, leaving behind hunger, thirst
and hankering for more enjoyment. So sensual pleasure is a form of
suffering designated by the Buddha as ‘suffering due to change of
conditions’ (Viparinama dukkha).
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Romeo and Juliet in Shakespeare’s play were very happy when
they fell in love and they thought ‘ Love is a many splendid thing’. But
when they were separated by their parents, they were very unhappy
and they committed suicide. Many heart-broken lovers committed sui-
cide. Also many billionaires committed suicide during economic de-
pression, because they lost many millions of dollars overnight when
the prices of stocks and shares went down and they were attached to
their money by greed.

Actually it is greed, not us, which craves for sensual pleasure, and
when the desire or craving of greed is gratified, we feel happy with
the illusion that we get what we want. But greed never gives away its
characteristic of craving; the more it gets, the more it craves for. So
we shall never be really happy as ungratified desires mean suffering.

Besides we enjoy sensual pleasure with immoral minds rooted in
greed (lobha) and ignorance (moha) which are the hottest fires and
defilements (kilesas) and the main causes of all suffering in the world.
They create the Illusive World and enjoyment of sensual pleasure,
and they will send us to woeful abodes after death.

In reality all living beings are made up of consciousness (citta),
mental factors (cetasikas) and materiality (riipa). Inanimate things are
made up of materiality only. All these ultimate realities are formless,
shapeless, and they are arising and perishing very rapidly and inces-
santly. So they are really impermanent (anicca).

What is not permanent is ‘unsatisfactory’ and to be tortured inces-
santly by the dissolution of mentality (consciousness and mental factors)
and materiality really amounts to ‘suffering’ (dukkha).

Moreover, as mentality-materiality (nama-riipa) have no form
and no shape, and they arise and perish extremely rapidly and inces-
santly, no ‘person’, no ‘self’ , no ‘soul’, no ‘ego’, no ‘jiva’, no ‘atta’,
no ‘creator’, no permanent entity really exists. This phenomenon is
called ‘not-self’ (anatta).

Furthermore, all living beings and inanimate things are neither
beautiful nor desirable for they do not exist in the ultimate sense. If
we divide a beautiful lady like Miss Universe into head-hairs, body-
hairs, nails, teeth, skin, flesh, blood, bones, heart, liver, lungs, intes-
tines, pus, blood, faces, urine, etc., and examine each part carefully,
we shall find no part to be beautiful, but all parts to be repulsive and
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disgusting.

The saying that ‘Beauty is skin deep’ is correct. If we peel off
the skin of Miss Universe, it will amount to just a handful, smeared
with blood and totally disgusting. No gentleman will like to accept it.
The remaining body will be equally disgusting as a deskinned lamb
carcass in a butcher’s shop.

Thus all living beings and inanimate things have the chara-
cteristics of impermanence (anicca), suffering (dukkha), not-self
(anatta) and disgusting (asubha).

This is the true nature of the ‘Real World’ we live in. We can see
the world like this if our mind is pure and free from defilements. This
is the reason why the Buddha exhorted his disciples to develop the
right mental concentration to see things as they really are. The right
concentration as mentioned in Mahasatipatthana Sutta is the concen-
tration associated with the four riipavacara jhanas which can be de-
veloped by undertaking the meditation on mindfulness of breathing
(Anapanassati) correctly.

In the real world there are no living beings, no sense objects,
no beautiful forms to be craved for or attached to. There are only
formless ultimate realities arising and perishing very rapidly
under the universal law of cause and effect.

If we are not attached to anything, we are free from grief, worry,
fear and sense desire. So we can live very happily.

From craving springs grief,

From craving springs fear.

For him who is wholly free from craving,

there is no griet, much less fear. (Dhammapada 216)
But, as we are blinded by ignorance, our worldly outlook is just
upside down. We see the sense objects around us to be per-manent
(nicca), pleasant (sukha), self or person (atta) and beautiful (subha).

So we crave for them and get attached to them. From craving
and attachment spring grief, worry, fear and despair. So we live in
the illusive world enjoying sensual pleasure. We do not know that
sensual pleasure is mean and low, because we enjoy it with immoral
minds and we are being burnt by the worst worldly fires of greed, anger
and ignorance. It is like the moths plunging into fire. And we shall
be born in woeful abodes after death.
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If we can make wise reflection (yoniso manasikara), moral
minds will arise and our actions and speeches will be blameless. So
we can live happily without stress and strain. To make wise reflec-
tion the true nature of sense objects with respect to impermanence,
suffering, not-self and repulsiveness must be clearly understood
and reflected often.

Venerable Khan Tee Sayadaw, Abhidhaja Maharatthaguru, gave
the following advice:

“Seeing and knowing just conventional realities or concepts

give one the wrong view and the wrong knowledge.

Seeing and knowing ultimate realities give one the right view

and the right knowledge.

Concepts do not really exist; only ultimate realities really exist.

Speak in terms of concepts with common vocabularies, but

know in terms of ultimate realities.”

The Purpose of the Ultimate Analysis

To see things as they really are is the cherished goal of all lovers
of truth including philosophers and scientists. When one cannot see
the true nature of things, one sees the distorted picture and maintains
the wrong view about them.

One basic wrong view which has plagued men for aeons is per-
sonality-belief (sakkayaditthi), interpreting the combination of body
and mind as an ‘individual’ or ‘I’ or ‘atta’.

Because of this personality belief everyone wants to be a very
important person ( VIP), wants to pile up possessions for the benefit
of ‘I’ and behaves in a very selfish way. In fact all sorts of troubles
and miseries spring up from this wrong view.

Seeing others as a person, a man, a woman, an individual, etc., is
also personality - belief. Sakkayaditthi gives rise to other wrong views
which are uncountable in the world today.

The dreadful thing about ‘personality-belief’ is that it can couple
with bad kamma to throw one down to the woeful abodes again and
again. According to the Buddha’s teachings, to get rid of personality-
belief is most important and most urgent. It is as urgent as putting out
the fire on one’s head when one’s head is on fire, and as removing the
spear and treating the wound on one’s chest when the chest is impaled
by a spear.
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The study of Abbhidhamma furnishes one with the right view that
‘I’ or ‘atta’ does not exist and what really exist in man are conscious-
ness, mental factors and materiality arising and perishing very rap-
idly. Understanding the mental states can help one to control one’s
temperament and to avoid unwholesome mental states, thus reducing
mental tension and curing many mental diseases.

When one understands that the volition (cetana ), that directs one’s
action, speech and thought, bears kammic properties which cause re-
birth and shape the destiny of beings, one becomes mindful to avoid
unwholesome volitions and unwholesome actions.

Furthermore, when one understands the causal relations described
in Abbhidhamma, one can get rid of all wrong views and develop the
right view, understanding correctly what is going on in the world.

When one decides to follow the Noble Eightfold Path to free
oneself from all miseries, one begins with the right view and deve-
lops morality (sila), concentration (samadhi) and wisdom (paffna) step
by step. In so doing one has to undertake tranquillity (samatha) medi-
tation and insight (vipassana) meditation and try to observe how all
the phenomena described in abhidhamma really take place.

So the ultimate analysis in Abhidhamma is not for the pleasure of
reading nor for the sake of knowledge alone; it is also to be scruti-
nized by the concentrated mind-eye in order to develop insight wis-
dom leading to the Path-wisdom and its Fruition-wisdom and to eter-
nal peace and unique happiness called Nibbana.

Mind Creates Miseries and Happiness

ALL MENTAL PHENOMENA have mind as their forerunner; they
have mind as their chief; they are mind-made.

If one thinks, speaks or acts with an evil mind, misery follows him
just as the wheel follows the hoofs of the oxen that draw the cart.

If one thinks, speaks or acts with a pure mind, happiness follows him
like his shadow that never leaves him

Dhammapada, Verses 1 & 2
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Chapter 1 CONSCIOUSNESS
(Citta)

FOUR CLASSES OF CONSCIOUSNESS

“Citta” is defined as ‘consciousness’ — that is, to be conscious
or aware of sense objects.

Cittas may be divided into four classes in accordance with the
four planes of existence or realms (bhiimi) or spheres (avacara):

1. Consciousness mostly experienced in the

sense sphere (kama-loka) --------------- Kamavacara cittas
2. Consciousness mostly experienced in the

fine-material sphere (riipa-loka) ---------- Rupavacara cittas
3. Consciousness mostly experienced in the

immaterial sphere (araipa-loka) ---------- Arupavacara cittas
4. Consciousness experienced in the

supramundane level ---------------—--—- Lokuttara cittas.

The above four classes of cittas may be called in short, Kama
cittas, Riipa cittas, Ariipa cittas and Lokuttara cittas.

Kamavacara cittas are experienced not only in the sense-sphere
but also in other spheres. The same thing is true with riipavacara cittas
and ariipavacara cittas.

The sense sphere refers to the four woeful abodes, the human
realm and the six deva realms. In all these realms sensual pleasure is
enjoyed.

The fine-material sphere refers to the sixteen realms populated by
riipa-brahmas, i.e., brahmas with forms or bodies.

The immaterial sphere refers to the four realms populated by ariipa-
brahmas, i.e., brahmas without forms or bodies.

Brahmas are more powerful than devas (deities). They enjoy greater
peace and longer lives than devas.

SENSE-SPHERE CONSCIOUSNESS (Kamavacara Cittas)

There are 54 Kamavacara cittas which may be divided into three
classes:
1 Immoral consciousness (Akusala cittas) - 12
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2 Rootless consciousness (Ahetuka cittas) - 18
3 Sense-sphere beautiful consciousness
(Kama-sobhana cittas) - 24

The total number of kamavacara cittas is 12+18+24=>54. They will
be named and explained further below.

It is recommended that the reader or learner should become fami-
liar with the Pali names mentioned in this book. They are short and
precise and will help one to understand the translations or the writings
in other text-books or treatises on Buddhism.

IMMORAL CONSCIOUSNESS (Akusala Citta)

‘Akusala’ means ‘immoral’. People usually commit wicked and
evil deeds with akusala cittas. So akusala cittas bear bad results. An
action is immoral if it causes harm to any living being and produces
bad effects to oneself and to others.

The 12 akusala cittas may be further divided into three classes:

1 Greed-rooted consciousness (Lobha-miila cittas) - 8
2 Anger-rooted consciousness (Dosa-milla cittas) - 2
3 Ignorance-rooted consciousness (Moha-miila cittas) — 2

GREED-ROOTED CONSCIOUSNESS (Lobha-miila cittas)

The eight greed-rooted consciousnesses are given the following
symbols in order to remember their names easily.

ditthi-sam ditthi-vi ditthi-sam ditthi-vi
+  + + o+ - - - -
a sa a sa a sa a sa

The ‘+’ sign denotes ‘somanassa-sahagatam’.
The ‘-’ sign denotes ‘upekkha sahagatam’.

1 Somanassa-sahagatam ditthigata-sampayuttam
asankharikam ekam.

2 Somanassa-sahagatam ditthigata-sampayuttam
sasankharikam ekam.

3 Somanassa-sahagatam ditthigata-vippayuttam
asankharikam ekam.

4 Somanassa-sahagatam ditthigata-vippayuttam
sasankharikam ekam.
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5 Upekkha-sahagatam ditthigata-sampayuttam

asankharikam ekam.

6 Upekkha-sahagatam ditthigata-sampayuttam
sasankharikam ekam.

7 Upekkha-sahagatam ditthigata-vippayuttam
asankharikam ekam.

8 Upekkha-sahagatam difthigata-vippayuttam
sasankharikam ekam.

MEANINGS

somanassa : pleasant mental feeling, joy

sahagatam : together with, accompanied by

ditthi : wrong view taking that kamma and its effect
do not exist

sampayuttam : associated with, connected with

vippayuttam : dissociated with

asankharikam : spontaneous, unprompted, volitionally active

sasankharikam: prompted by oneself or by others, volitionally
inactive

upekkha : indifference or neutral feeling

ekam : one consciousness

The eight lobha-maiila cittas may now be translated as follows.

1 One consciousness, unprompted, accompanied by pleasant
mental feeling, and associated with wrong view.

2 One consciousness, prompted, accompanied by pleasant
mental feeling, and associated with wrong view.

3 One consciousness, unprompted, accompanied by joy, and
dissociated with wrong view.

4 One consciousness, prompted, accompanied by joy, and
dissociated with wrong view.

5 One consciousness, unprompted, accompanied by neutral
feeling and associated with wrong view.

6 One consciousness, prompted, accompanied by neutral feeling
and associated with wrong view.

7 One consciousness, unprompted, accompanied by neutral
feeling and dissociated with wrong view.

8 One consciousness, prompted, accompanied by neutral feeling
and dissociated with wrong view.
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APPLICATIONS

From the time we are awake in the morning till the time we fall
asleep at night we are always in contact with five senses (visible ob-
ject, sound, smell, taste, touch) and with our own thoughts. If the
sense or the thought is good, we desire it, we feel attached to it and we
wish to enjoy it some more. At this time lobha (greed or attachment or
desire) arises in our mind and lobha-miila cittas will ensue.

If we also feel glad or joyful at the time, the lobha-miila cittas will
be somanassa-sahagatam. If we feel indifferent at the time, the cittas
will be upekkha-sahagatam. If we are not aware of the fact that im-
moral minds are arising and they will bear bad results, then our lobha-
miila cittas will be ditthigata-sampayuttam. On the other hand, if we
are aware that immoral minds are arising and they will bear bad re-
sults, then our lobha-miila cittas will be ditthigata- vippayuttam.

Moreover if we crave for the sense object without being prompted
by ourselves or others, then our lobha-miila cittas will be asarikharikam.
If we crave for the sense object only after being prompted by some
one, then our lobha-miila cittas will be sasanikharikam. Asankharikam
citta is stronger than sasankharikam citta and it arises spontaneously.

Exercise 1 Now can you name the citta that is arising in a person

listening joyfully to a pleasant song without giving any thought to

kamma and its effect?

Answer : “Somanassa-sahagatam ditthigata-sampayuttam
asankharika lobha-mila citta”

Exercise 2 Now a man is stealing a handbag after much persuasion

by himself, because he is aware of the immoral kamma and its bad

effect. What is his citta?

Answer : “Upekkha-sahagatam ditthigata-vippayuttam sasankharika
lobha-milla citta”

Other examples to illustrate the eight types of lobha-miila cittas
are given below.
Type 1 A person is enjoying food and drinks joyfully without
paying any attention to kamma.
Type 2 A person, after being persuaded by his companion,
watches a movie joyfully without any attention to
kamma.
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Type 3 A lady delightfully puts on a new dress, but she is aware
that attachment to the dress gives rise to immoral minds.

Type 4 A girl is aware of kamma and its fruits, but she, in
compliance with the request of her companions, listens
to modern songs joyfully.

Type 5 A boy is eating plain rice with salt with some
attachment but without joy and knowledge of kamma.

Type 6 A girl appreciates her new dress after being explained
by her mother that the dress is beautiful. But she has
neutral feeling and no knowledge of kamma.

Type 7 Reasoning about kamma, you drink coffee with neutral
feeling, but still you appreciate the taste.

Type 8 A lady has knowledge of kamma. But after much
persuasion from a sales-woman, she reluctantly buys a
new dress.

ANGER-ROOTED CONSCIOUSNESS (Dosa-miila Citta)

There are only two types of consciousness rooted in anger.
The symbols and the names are as follows.

patigha-sam
%k %k

a sa

1 Domanassa-sahagatam patigha-sampayuttam
asankharikam ekam.

2 Domanassa-sahagatam patigha-sampayuttam
sasankharikam ekam.

MEANINGS AND APPLICATIONS

Domanassa  : painful mental feeling, displeasure

Patigha : dosa : hatred, anger, ill-will

So the meanings of the two dosa-miila cittas are:

1 One consciousness, unprompted, accompanied by painful
mental feeling, and associated with ill-will.

2 One consciousness, prompted, accompanied by displeasure,
and associated with ill-will.

Whenever we feel angry or displeased or sad or depressed, dosa-
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mila cittas will arise. And whenever it arises, it is accompanied by ill-
will and mentally painful feeling. If it arises spontaneously without
being prompted by anyone, it is asarikharika. If it arises slowly after
much prompting by oneself or others, it is sasarikharika.

Exercise 1 Now a mother is worrying about her daughter. What citta

will be arising in the mother?

Answer : “Domanassa-sahagatam patigha-sampayuttam
asankharika dosa-miila citta.”

Exercise 2 A father explained to his son that the son had been cheated.

The son became sad. What type of citta would the son have?

Answer : Domanassa-sahagatam patigha-sampayuttam
sasarnikharika dosa-milla citta.

IGNORANCE-ROOTED CONSCIOUSNESS (Moha-milla citta)

Again there are two types of cittas rooted in moha (ignorance or
delusion). Their symbols and names are as follows.

vici-sam uddhac-sam

1 Upekkha-sahagatam vicikiccha-sampayuttam ekam.
2 Upekkha-sahagatam uddhacca-sampayuttam ekam.

MEANING AND APPLICATIONS

vicikiccha . sceptical doubt about the Buddha, the Dhamma,
the Sammgha and the Training
uddhacca . restlessness

The meaning of the two moha-milla cittas are:

1 One consciousness, accompanied by neutral feeling, and
associated with sceptical doubt.

2 One consciousness, accompanied by neutral feeling, and
associated with restlessness.

As these two cittas are of equal strength, neither one being more
spontaneous than the other, they are not differentiated by asarikharika
and sasankharika.

Exercise 1 A person who is having doubt about kamma and its effect
will have a moha-miila citta by the name:

“Upekkha-sahagatam vicikiccha-sampayutta moha-milla citta.”

36 The Essence of Buddha Abhidhamma

Exercise 2 A person is listening to a lecture, but he does not under-
stand a word, because his mind is restless. What is his citta?
Answer: “Upekkha-sahagatam uddhacca-sampayutta moha-milla citta.”

TAKING STOCK IN A DAY

Although immoral consciousnesses number only twelve in types,
they occur much more frequently than moral consciousnesses in a
person every day. This is because the mind is under the influence of
greed, anger and ignorance most of the time. These three immoral
mental factors are known as immoral roots.

Because of ignorance and greed, we want to enjoy pleasure all the
time, and during this enjoyment, greed-rooted consciousness will be
arising at the rate of many billions per second. At the time we are
dressing with pleasure, at the time we are enjoying food and drinks, at
the time we are listening to music and watching TV programs, at the
time we are reading novels, at the time we are thinking of our earn-
ings and possessions, lobha-miila cittas will be arising by many bil-
lions.

When we are not pleased with the scenes or the senses we en-
counter, anger-rooted consciousness will be arising by billions again.
Sometimes when the senses are not appealing, we feel indifferent and
distracted in mind. Ignorance-rooted consciousness will arise during
this time.

So if we take stock of moral consciousness and immoral conscious-
ness in a day, immoral consciousnesses will out-number the moral
consciousnesses by many million times. Since the immoral cittas leave
seeds of unwholesome kamma which will bring about unfavourable
results and unhappy destiny or woeful rebirth, it is unwise to let the
mind take its course freely.

When we can differentiate the moral cittas from the immoral cittas,
we can control them towards our own benefits.

ROOTLESS CONSCIOUSNESS (Ahetuka Citta)

Hetu: miila : cause or root-condition.
Akusala-hetu : immoral roots (lobha, dosa, moha)
Kusala-hetu : moral roots (alobha, adosa, amoha)

Consciousnesses without roots are known as ahetuka cittas whereas
consciousnesses with roots are called sahetuka cittas.
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There are 18 ahetuka cittas. They may be classified into three
groups as follows:
1 Akusala-vipaka cittas — 7
Immoral resultant consciousnesses that arise as the inevitable
results of past immoral kammas
2 Ahetuka kusala vipaka cittas — 8
Rootless moral resultant consciousnesses that arise as the
inevitable results of past moral kammas
3 Ahetuka kiriya cittas — 3
Rootless functional consciousnesses.
Note: Vipaka : kamma-result
Kiriya : kriya: functional
Vipaka cittas and kiriya cittas are kammically neutral cons-
ciousnesses that are kammically ineffective, i.e., they produce no
kammic results.

IMMORAL RESULTANT CONSCIOUSNESS
(Akusala Vipaka Citta)

The seven akusala vipaka cittas are given the following symbols and
names.

cakkhu ghana kaya santi
_ _ _ VAN _ _

sota jivha sampa

1 Upekkha-sahagatam cakkhuvififianam
eye-consciousness accompanied by neutral feeling.

2 Upekkha-sahagatam sotavifiianam
ear-consciousness accompanied by neutral feeling.

3 Upekkha-sahagatam ghanavififianam
nose-consciousness accompanied by neutral feeling.

4 Upekkha-sahagatam jivhavifilanam
tongue-consciousness accompanied by neutral feeling.

5 Dukkha-sahagatam kayavififianam
body-consciousness accompanied by painful feeling.

6 Upekkha-sahagatam sampaticchana-cittam
receiving consciousness accompanied by neutral feeling.

7 Upekkha-sahagatam santirana-cittam
investigating-consciousness accompanied by indifference.
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Of the seven cittas mentioned above, the first five are known as
pafica-vififiana, i.e., five cittas that are conscious of the five senses.

The last two, i.e., sampaticchana-citta and santirana-citta, repre-
sent two connecting stages in the process of cognition (awareness of
an object).

For example, when a visible object appears in the eye, a series of
consciousness has to arise and perish in order to see the object. First
pafica-dvaravajjana (five-door directing consciousness) directs the con-
sciousness stream towards the object. Then cakkhu-vififiana (eye con-
sciousness) sees the object and transmits it to the next consciousness.

Then sampaticchana (receiving consciousness) receives the sense
object. Then santirana (investigating consciousness) investigates the
sense object. Then mano-dvaravajjana (mind-door directing conscious-
ness) determines the sense object whether it is good or bad. We are
aware of the sense object roughly at this stage.

Similarly, when an audible voice strikes the eardrum, a series of
consciousness, i.e., pafica-dvaravajjana, sotavifiiana, sampatichana,
santirana, mano-dvaravajjana, etc., has to arise and perish before we
can hear the voice.

Thus sampaticchana-citta, santirana citta together with pafica
dvaravajjana citta and mano-dvaravajjana citta are essential for cog-
nition of the senses at the five sense-doors (eye, ear, nose, tongue and
body).

ROOTLESS MORAL RESULTANT CONSCIOUSNESS
(Ahetuka Kusala Vipaka Cittas)

This class comprises eight cittas whose symbols and names are
similar to those of akusala-vipaka cittas we have just described above.

cakkhu ghana kaya santi
- - - -V - - -

sota jivha sampa santi

1 Upekkha-sahagatam cakkhuvifiianam
eye-consciousness accompanied by neutral feeling.

2 Upekkha-sahagatam sotavifiianam
ear-consciousness accompanied by neutral feeling.

3 Upekkha-sahagatam ghanavifiianam
nose-consciousness accompanied by neutral feeling.
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4 Upekkha-sahagatam jivhavifilanam
tongue-consciousness accompanied by neutral feeling.

5 Sukha-sahagatam kayavifiianam
body-consciousness accompanied by pleasant feeling.

6 Upekkha-sahagatam sampaticchana-cittam
receiving consciousness accompanied by neutral feeling.

7 Upekkha-sahagatam santirana-cittam
investigating-consciousness accompanied by indifference.

8 Somanassa-sahagatam santirana-cittam
investigating-consciousness accompanied by pleasant mental
feeling.

According to Abhidhamma, one is in contact with disagreeable
senses on account of one’s own past immoral kammas (akusala-
kammas) and at these instances immoral resultant consciousnesses
(akusala vipaka cittas) will arise in the cognitive processes.

On the other hand one is in contact with agreeable senses on ac-
count of one’s own past moral kammas (kusala-kammas), and at these
instances moral resultant consciousnesses (kusala-vipaka cittas) will
arise in the cognitive processes.

Therefore there are a pair of cakkhuvififiana (eye-consciousness),
a pair of sotavifiiana (ear-consciousness), a pair of ghanavifiiana
(nose-consciousness), a pair of jivha-vifilana (tongue-consciousness)
and a pair of kayavififiana (body-consciousness). These five pairs to-
gether are called ‘dvipafcavififiana’.

There are of course two sampatichana cittas and three santirana
cittas.

All the akusala-vipaka cittas and ahetuka kusala vipaka cittas, be-
ing comparatively weak as they have no roots, and as they are not
aware of the senses as good or bad yet, are accompanied by neutral
feeling; the exceptions are that the two kayavifiiana cittas are accom-
panied by either painful feeling or pleasant feeling and somanassa-
santirana citta, which arises when the sense is excellent, is accompa-
nied by joy.

ROOTLESS FUNCTIONAL CONSCIOUSNESS
(Ahetuka Kiriya Cittas)

The three ahetuka kiriya cittas are given the following symbols
and names.
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paficadvara manodvara hasitup

- - +

1 Upekkha-sahagatam paficadvaravajjana-cittam
five-door directing consciousness accompanied by neutral
feeling.

2 Upekkha-sahagatam manodvaravajjana-cittam

mind-door directing consciousness accompanied by neutral
feeling.

3 Somanassa-sahagatam hasituppada-cittam

smile-producing consciousness accompanied by pleasant mental
feeling.

The functions of the two avajjana-cittas, i.e., No. 1 and No. 2
above, in the processes of cognition have been described above. If
the sense-object appears at one of the five sense-doors, it is pafca-
dvaravajjana which takes notice of the sense object and directs con-
sciousness towards the sense object. Paficadvaravajjana citta works
like the wave-length selector of a radio. Because of it, we can take
note of the senses one after one.

When the sense or thought-object appears at the mind-door, it is
mano-dvaravajjana which takes notice of the sense object and directs
consciousness towards the sense object.

Hasituppada-citta can arise only in Buddha and arahants when they

smile. Note that it is accompanied by pleasant mental feeling whereas
the two avajjana cittas are accompanied by neutral feeling.
Note: The 12 immoral consciousnesses and the 18 rootless
consciousnesses are collectively called 30 asobhana cittas = not
beautiful consciousnesses. All the remaining consciousnesses
are called sobhana cittas = beautiful consciousnesses.

SENSE-SPHERE BEAUTIFUL CONSCIOUSNESS
(Kama-sobhana Cittas)

There are 24 kama-sobhana cittas. They are divided into three

classes.

1 Kamavacara kusala cittas — Maha-kusala cittas — 8
Sense-sphere moral consciousnesses or Great moral
consciousnesses

2 Kamavacara vipaka cittas — Maha-vipaka cittas — 8
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Sense-sphere resultant consciousnesses or Great resultant
consciousnesses
3 Kamavacara kiriya cittas — Maha-kiriya cittas — 8
Sense-sphere functional consciousnesses or Great functional
consciousnesses
Here ‘maha’ — ‘great’ means ‘greater in number’. Maha-kusala
citta is also known as kamavacare-kusala citta. As there are 8 kama-
vacara-kusala cittas, 5 riipavacara-kusala cittas, 4 ariipavacara-kusala
cittas and 4 lokuttara (supramundane) kusala cittas, the number of
kamavacara-kusala cittas is greatest. The same is true for maha-vipaka
cittas (also known as kamavacara-vipaka cittas) and maha-kiriya cittas
(kamavacara-kiriya cittas). ‘ Sobhana —beautiful” implies that sobhana
cittas yield good qualities and they associate with beautiful roots such
as alobha (generosity), adosa (goodwill) and amoha (wisdom).

Maha-kusala cittas arise when ordinary worldlings (puthujjanas)
and noble persons with the exception of arahants perform meritorious
deeds such as dana (alms-giving), sila (morality) and bhavana (medi-
tation).

Maha-vipaka cittas are the kamma-results of maha-kusala cittas
of past lives. They function as patisandhi-citta (rebirth consciousness),
bhavanga-citta (life-continuing consciousness) and cuti-citta (death
consciousness) in human beings and devas in their present lives.

Maha-kiriya cittas arise in arahants when they perform meritori-
ous deeds. Arahants have no attachment to anything. They expect no
rewards from their wholesome deeds. So their kiriya-cittas are just
functional and will not bear any kamma-results in future lives. Arahants
do not have future lives.

GREAT MORAL CONSCIOUSNESS (Maha-Kusala Cittas)
The eight maha-kusala cittas are designated with symbols and
names which resemble those of the eight lobha-miila cittas.

fiana-sam fiana-vi fiana-sam fiana-vi
+ + + o+ - - - -
a sa a sa a sa a sa

1 Somanassa-sahagatam fiana-sampayuttam
asankharikam ekam.
2 Somanassa-sahagatam fiana-sampayuttam
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sasankharikam ekam.

3 Somanassa-sahagatam fana-vippayuttam
asankharikam ekam.

4 Somanassa-sahagatam Aana-vippayuttam
sasankharikam ekam.

5 Upekkha-sahagatam fana-sampayuttam
asankharikam ekam.

6 Upekkha-sahagatam fana-sampayuttam
sasankharikam ekam.

7 Upekkha-sahagatam fiana-vippayuttam
asankharikam ekam.

8 Upekkha-sahagatam fiana-vippayuttam
sasankharikam ekam.

MEANINGS
The above eight cittas can be translated in the same way as we
have translated the eight lobha-miila cittas; the only change necessary
is to replace ‘difthi —wrong view’ with ‘fiana—knowledge’. This know-
ledge basically means the knowledge of knowing kamma and kamma-
result. So now we go:
1 One consciousness, unprompted, accompanied by joy, and
associated with knowledge.
2 One consciousness, prompted, accompanied by joy, and
associated with knowledge.
3 One consciousness, unprompted, accompanied by pleasant
mental feeling, and dissociated with knowledge.
4 One consciousness, prompted, accompanied by pleasant
mental feeling and dissociated with knowledge.
5 One consciousness, unprompted, accompanied by neutral
feeling and associated with knowledge.
6 One consciousness, prompted, accompanied by neutral
feeling and associated with knowledge.
7 One consciousness, unprompted, accompanied by neutral
feeling and dissociated with knowledge.
8 One consciousness, prompted, accompanied by neutral
feeling, and dissociated with knowledge.

APPLICATIONS
There are only two types of cittas which bear kamma-seeds and
will give rise to kamma-results. They are immoral minds (akusala cittas)
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and moral minds (kusala cittas). Thus if we can control our minds to
be free from the influence of lobha (greed), dosa (hatred) and moha
(delusion), we will have moral minds.

When we give alms, we have non-attachment (alobha) to the alms
and goodwill (adosa) for the welfare of the person who receives the
alms. Moreover, if we also have knowledge (amoha) of kamma and
kamma-result at the time of giving, we have all three moral roots to
accompany our cittas. Moral roots will always give rise to beautiful
consciousnesses (sobhana cittas).

Exercise 1 If we offer alms without being prompted by anyone and
with kamma knowledge and if we also feel glad at the time of offering,
the kusala citta will be ‘“somanassa-sahagatam fana-sampayuttam
asanikharika mahakusala citta.”
Exercise 2 If young children, without knowledge of kamma and
kamma-result, pay homage joyfully to a monk or a Buddha’s image
after being prompted by their parents, the kusala citta will be
“somanassa-sahagatam fiana-vippayuttam sasankharika maha-
kusala citta.”

The eight types of kusala cittas may be illustrated further by the

following examples.

Type 1 A lady with the knowledge of kamma and with joy
offers flowers to a pagoda on her own accord.

Type 2 A girl, after being persuaded by her companion, goes to
listen to a Dhamma talk with joy and with the
knowledge of kamma.

Type 3 A boy spontaneously gives some money to a beggar with
joy but without the knowledge of kamma.

Type 4 A man, after being requested by the headmaster to
donate some money to the school, donates one hundred
dollars joyfully without knowing kamma and its result.

Type 5 A girl sweeps the floor with neutral feeling but knows it
is a wholesome thing to do.

Type 6 A man, prompted by a monk, chops wood with neutral
feeling, but knowing it to be a meritorious deed.

Type 7 A woman reads a Dhamma book on her own accord
without understanding the meaning and without
knowing kamma and its result.

Type 8 A girl, prompted by her mother, washes her parents’
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clothes without joy and without thinking about kamma
and kamma-result.

GREAT RESULTANT CONSCIOUSNESS AND
GREAT FUNCTIONAL CONSCIOUSNESS
(Maha-Vipaka Citta & Maha-Kiriya Citta)

The eight maha-vipaka cittas as well as the eight maha-kiriya cittas
are named in the same way as the eight maha-kusala cittas. When one
wishes to differentiate between the three classes of cittas, one can say
like this:

1 somanassa-sahagatam fana-samapayuttam

asankharika maha-kusala citta,

2 somanassa-sahagatam fAana-samapayuttam

asankharika maha-vipaka citta,

3 somanassa-sahagatam fana-samapayuttam

asankharika maha-kiriya citta.

Generally it may be said that the first maha-kusala citta gives re-
sult to the first maha-vipaka citta, and the second maha-kusala citta to
the second maha-vipaka citta, and so on.

Conditions for the arising of the maha-kiriya cittas in arahants are
the same as those described for maha-kusala cittas.

NORMAL CONSCIOUSNESS IN A PERSON

Although all the 54 types of sense-sphere consciousness (kama-
vacara cittas) can arise in persons in the human realm, hasituppada
citta and the eight maha-kiriya cittas can occur only in arahants. So
only 45 types of kamavacara cittas arise in ordinary persons who are
not arahants.

A person may further acquire 5 riipavacara-kusala cittas (riipa-
Jhanas) and 4 artipavacara-kusala cittas (artipa-jhanas) if he is able to
by undertaking samatha-bhavana (tranquillity meditation).

FINE MATERIAL-SPHERE CONSCIOUSNESS
(Rapavacara Cittas)

There are 15 rilpavacara cittas which are divided into three classes
in the same way as the kamavacara-sobhana cittas are equally divided
into kusala, vipaka and kiriya cittas.

1 Ripavacara kusala cittas — 5

ripa-jhana moral consciousnesses
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2 Ripavacara vipaka cittas — 5
riipa-jhana resultant consciousnesses
3 Rupavacara kiriya cittas -5

riipa-jhana functional consciousnesses

A person, whose rebirth consciousness is associated with wisdom
and who is not yet an arahant, may develop the five riipavacara kusala
cittas one after another by undertaking tranquillity meditation such as
meditating on kasina or on respiration.

Ripavacara vipaka cittas are the kamma resultants of rilpavacara
kusala cittas. They are the rebirth-consciousnesses of riipa-brahmas.
A person, who has acquired the first riipavacara kusala citta and main-
tains it till his death, will be reborn in the first riipa-jhana realm with
the first riipavacara vipaka citta as his rebirth-consciousness, life-
continnuum and death-consciousness.

Arahants, by undertaking tranquillity meditation may develop the
five riipavacara-kiriya cittas one after another. Note that kiriya cittas
arise instead of kusala cittas in arahants.

Hence riipavacara-kusala cittas and riipavacara kiriya cittas are
experienced in the sense sphere as well as in the fine-material sphere
whereas riipavacara-vipaka cittas are experienced only in the fine
material sphere.

WHAT IS JHANA?

Jhana is mental absorption when the mind remains focused on the
counter-sign of meditation for hours. It is a combination of jhana fac-
tors (jhanarigas). These factors number five in total. They are:

1 Vitakka — initial application that applies the mind to the sense

object,

2 Vicara — sustained application that examines the sense object

again and again,

3 Piti — joy or pleasurable interest in the object,

4 Vedana — feeling, sensation,

two kinds of vedana that occur in jhanas are:
(a) sukha — pleasant feeling, bliss
(b) upekkha — neutral feeling, equanimity

5 Ekaggata — one-pointedness, concentration (samadhi).

Vitakka, vicara, piti, sukha or upekkha, and ekaggata are cetasikas
that can keep the mind fixed on an object. They can be developed and
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strengthened by tranquillity meditation.

Our mind is normally not tranquil or calm. It is constantly agitated
by five Hindrances (nivaranas); namely, sense desire
(kamacchanda), ill-will (vyapada), sloth and torpor (thina-middha),
restlessness and remorse (uddhacca-kukkucca) and sceptical doubt
(vicikiccha).

Sense desire influences the mind to be wandering about sensuous
objects which it has enjoyed before. Ill-will agitates the mind by tak-
ing notice of painful feeling or disagreeable things. Sloth and torpor,
restlessness and remorse, and sceptical doubt blind the mental vision
and disturb the concentration.

Lord Buddha compared sense desire with water mixed with mani-
fold colours, ill-will with boiling water, sloth and torpor with water
covered with mosses, restlessness and remorse with agitated water
whipped by the wind, sceptical doubt with turbid and muddy water.
Just as in such water one cannot perceive one’s own reflection, so in
the presence of these five hindrances, one cannot clearly see one’s
own benefit, nor that of others, nor that of both.

These hindrances can be overcome and temporarily dismissed by
tranquillity-meditation (samatha-bhavana). We may choose pathavi-
kasina (earth-disk) as an object of meditation. An earth-disk is made
by smearing on a canvas or mat with dawn-coloured clay. This can-
vas is placed on earth when the earth disk is reflected upon.

Sitting at ease on a stool of one foot high, two and a half cubits
(3.75 ft) away from the earth-disk, one concentrates on the earth-
disk, saying mentally, “pathavi, pathavi’ or “‘earth, earth”. Moral minds
accompanied by five jhana factors arise by billions every second.

Now the five factors of jhana are being developed slowly. The
initial application (vitakka) applies the mind to the earth-disk; it tem-
porarily inhibits sloth and torpor not to arise. Sustained application
(vicara) sustains the mind on the earth-disk by examining the object
again and again; it temporarily inhibits sceptical doubt (vicikiccha)
from arising.

Piti develops joy or pleasurable interest in the object; it tempo-
rarily inhibits ill-will. Piti is also a precursor of sukha (pleasant feel-
ing). Sukha holds the mind to stay longer on the object by its bliss; it
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temporarily drives away restlessness and remorse.

Ekaggata unites the citta and its concomitants on the object to
reach the state of one-pointedness; it temporarily inhibits sense desire
not to arise.

When the hindrances subside temporarily, the mind does not wan-
der away from the object as frequently as before and a weak degree
of concentration is attained. At this stage one can see the earth disk
with closed eyes as one has seen it with open eyes. This visualised
image is called the learning sign or the acquired sign (uggaha-nimitta).

Now one meditates on this acquired sign with closed eyes, saying
mentally “pathavi, pathavi’ as before. When one reaches the neigh-
bourhood concentration, the sign suddenly changes its colour and
appearance. It becomes many times brighter and is as smooth as the
surface of a mirror. The change is like taking a mirror out of its rough
leather case. This new sign is known as the counter-sign (patibhaga-
nimitta).

The difference between the two signs is very distinct. Uggaha-nimitta
is an exact mental replica of the original object; it contains all the
defects present in the original object. Patibhaga-nimitta is free from
all defects; it is very bright and smooth. The latter may not possess a
definite form or colour — “It is just a mode of appearance, and is born
of perception.”

As soon as the counter sign arises, the concentration (samadhi)
reaches a state known as upacdra-samadhi, i.e., neighbourhood
(or access) concentration. At this stage the five jhana factors become
distinct and strong; piti and sukha are so predominant that the medita-
tor experiences ecstatic joy and bliss which he has never experienced
before.

He now let the patibhaga-nimitta spread endlessly in all directions
by his will power, and meditates “pathavi, pathavi’ as before. When
his mind remains absorbed in the expanded counter sign for one hour,
two hours or more, he attains the first rilpavacara jhana. Then he
can develop the jhana again and again by meditation on the counter
sign. If he practises well, he can remain in absorption for an hour, two
hours, a day, two days or up to seven days. During this absorption,
there is a complete, though temporary, suspension of fivefold sense-
activity and of the five hindrances. The state of consciousness is, how-
ever, fully alert and lucid.
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Those, who want to enjoy ecstatic bliss greater than sensual plea-
sure, should undertake tranquillity-meditation. There are some
meditation centers in Myanmar, like International Pa-auk Forest Bud-
dha Sasana Centres, where proper and systematic guidance is avail-
able for developing concentration up to the jhana level.

In the first jhana, all the five jhana-factors are present. Then by
meditating on the counter sign of pathavi-kasina further and eliminat-
ing the lower jhana-factors one by one, a person can attain the higher
Jhanas. He attains the second jhana when vitakka is eliminated, the
third jhana when vicara is further eliminated, the fourth jhana when
piti is also eliminated, and finally the fifth jhana when sukha is re-
placed by upekkha.

FINE-MATERIAL-SPHERE MORAL CONSCIOUSNESS
(Riapavacara Kusala Cittas)

The five ripavacara kusala cittas are designated by the following
symbols and names.

tak ca p1 su/up ek

+ + + + -

pa du ta ca paifi

1 Vitakka, vicara, piti, sukha, ekaggata sahitam pathamajjhana
kusala-cittam.

Vicara, piti, sukh’ ekaggata sahitam dutiyajjhana kusala-cittam.
Piti, sukh’ ekaggata sahitam tatiyajjhana kusala-cittam.

Sukh’ ekaggata sahitam catutthajjhana kusala-cittam.

5 Upekkh’ ekaggata sahitam paficamajjhana kusala-cittam.

MEANINGS

1 First jhana moral consciousness together with initial appli-
cation, sustained application, joy, bliss and one-pointedness.

2 Second jhana moral consciousness together with sustained
application, joy, bliss and one-pointedness.

3 Third jhana moral consciousness together with joy, bliss and
one-pointedness.

4 Fourth jhana moral consciousness together with bliss and one-
pointedness.
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5 Fifth jhana moral consciousness together with equanimity and
one-pointedness.
Note that the first four cittas bear ‘+’ symbols, because they con-
tain ‘sukha’ which is the same as ‘somanassa’. The fifth citta bear ‘-’
symbol, because it contains ‘upekkha’.

FINE-MATERIAL-SPHERE RESULTANT CONSCIOUSNESS
(Rapavacara Vipaka Cittas)

The five riipavacara vipaka cittas are designated by the same sym-
bols and similar names as the five riipavacara kusala cittas.

tak ca p1 su/up ek
+ + + + -
pa du ta ca pail

In naming the riipavacara vipaka cittas, just change ‘kusala’ (moral)
in the names of the riipavacara kusala cittas into ‘vipaka’ (resultant).

FINE-MATERIAL-SPHERE FUNCTIONAL CONSCIOUSNESS
(Rapavacara Kiriya Cittas)

The five riipavacara kiriya cittas are again designated by the same
symbols and similar names as the five ripavacara kusala cittas. Here
‘kusala’ (moral) should be changed to ‘kiriya’ (functional).

The Four Jhana Method

In practice most meditators, after attaining the first rijpavacara
Jjhana, can eliminate vitakka and vicara simultaneously to develop the
second riipavacara jhana. They further eliminate piti to develop the
third riipavacara jhana and then eliminate sukha to develop the fourth
riipavacara jhana. This method is called ‘the four-jhana method’ and
it is the common method. The fourth jhana of the four-jhana method
is the same as the fifth jhana of the five-jhana method. In Sutta Pitaka
the ripavacara jhanas are mentioned according to the four-jhana
method.

IMMATERIAL SPHERE CONSCIOUSNESS
(Ariipavacara Cittas)
There are 12 ariipavacara cittas which are equally divided into
three groups of kusala, vipaka and kiriya cittas.
1 Arapavacara kusala cittas -4
ariipa-jhana moral consciousnesses.
2 Aruapavacara vipaka cittas -4
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ariipa-jhana resultant consciousnesses.
3 Ariupavacara kiriya cittas -4
ariipa-jhana functional consciousnesses.

The four ariipavacara kusala cittas may be acquired by persons
who are not yet arahants whereas the four ariipavacara kiriya cittas
can arise only in arahants. These two types of ariipavacara cittas are
experienced in the sense sphere as well as in the immaterial sphere.

The four ariipavacara vipaka cittas are experienced in the immate-
rial-sphere only. They are the kamma-results of aripavacara kusala
cittas. A person, who acquires ariipa-jhana and maintains it till his
death, will be reborn in the immaterial sphere with ariipavacara vipaka
citta as rebirth-consciousness, life-continuum and death-consciousness.

IMMATERIAL SPHERE JHANAS
(Ariipa Jhanas)

The person who has developed the five riipa-jhanas may go up
the ladder of concentration to ariipa-jhanas. In doing so, he uses the
concentration associated with fifth riipa-jhana as his base.

Also he has to reason about the unsatisfactoriness of the physical
body and the troubles it develops on account of heat and cold, insect-
bites, hunger and thirst, diseases, old age and death. He has to work
the whole life to provide his body with shelter, food and clothing.

When he feels detached from the physical body and materiality,
he first develops the fifth jhana by meditating on the counter sign of
pathavi-kasina. He then comes out from the fifth jhana and, though
the expanded counter sign exists in his vision, he neglects it and tries
to concentrate on the infinite space (akasa) beyond it and meditates
“akasa, akasa” repeatedly.

When his mild attachment (nikanti) for the counter-sign disap-
pears, the counter sign suddenly disappears unfolding endless space.
Concentrating his mindfulness on this infinite space, he goes on medi-
tating “ Akasa, akasa” till he reaches the first ariipa-jhana. This jhana
is called akasanaficayatana kusala citta because it focuses on in-
finite space.

He then continues his meditation by concentrating his mindful-
ness on the akasanaficayatana kusala citta, meditating ‘vififiana,
vifiiana’ repeatedly till he reaches the second ariipa-jhana. This jhana
is called vififianaficayatana kusala citta.
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the akasanaficayatana kusala citta but on nothingness, meditating
“Natthi Kifici’ (there is nothing whatsoever) repeatedly till he reaches
the jhana. This jhana is called akificafifidyatana kusala citta —
‘akificafifia’ also means ‘nothingness’.

By taking the third ariipa-jhana consciousness as the object of
meditation, he can further develop the fourth ariipa-jhana. This jhana
is called nevasafiia-nasafifiayatana kusala citta. Nevasanna-
nasafifidyatana literally means that “perception neither exists nor does
not exist”. It refers to the fact that the fourth ariipa-jhana conscious-
ness is so subtle and so refined that one cannot definitely say whether
there is a consciousness or not. Consciousness is no longer noticeable
at the state of this jhana.

All the four ariipa-jhanas belong to the category of the fifth jhana
because they are based on the fifth riipa-jhana. They all have only
two jhana-factors, namely upekkha and ekaggata.

It should be noted that the five riipa-jhanas differ from one another
in the number of jhana-factors whereas the four ariipa-jhanas differ
from one another in the objects of meditation.

IMMATERIAL SPHERE MORAL CONSCIOUSNESS
(Ariaipavacara Kusala Cittas)

The four ariipavacara kusala cittas are designated by the follow-
ing symbols and names.

akasa vififia akifi n’eva

Upekkh’ ekaggata sahitam akasanaficayatana-kusala-cittam.
Upekkh’ ekaggata sahitam vifilanaficayatana-kusala-cittam.
Upekkh’ ekaggata sahitam akificafifiayatana-kusala-cittam.
Upekkh’ ekaggata sahitam n’ eva-safifia-nasafifiayatana-kusala-
cittam.

MEANINGS

| Akasanaficayatana moral consciousness together with
equanimity and one-pointedness.

2 ViAfnanafcayatana moral consciousness together with
equanimity and one-pointedness.

3 Akificafifidyatana moral consciousness together with
equanimity and one-pointedness.

4 N’ evasafifia nasafifidyatana moral consciousness together with
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equanimity and one-pointedness.

IMMATERIAL SPHERE RESULTANT CONSCIOUSNESS
(Ariipavacara Vipaka Citta)

The four ariipavacara vipaka cittas are designated by the same
symbols as the four ariipavacara kusala cittas. The names are also
similar, the only change necessary is to put ‘vipaka’ (resultant) in place
of ‘kusala’ (moral).

IMMATERIAL SPHERE FUNCTIONAL CONSCIOUSNESS
(Araipavacara Kiriya Citta)

Again the symbols are the same and the names are similar, the
only change necesary is to put ‘kiriya’ (functional) in place of ‘kusala’
(moral).

SUPERNORMAL CONSCIOUSNESS
(Abhiiifiana Citta)

A person who attains five ripavacara kusala cittas and four
ariipavacara kusala cittas in pathavi-kasina meditation can easily de-
velop these nine jhana cittas in the meditation of other nine kasinas.
Then he can practise in 14 ways (as described in Visuddhi Magga) on
these ten kasinas and nine jhanas to make his mind very skilful and
powerful. He can then develop five mundane supernormal powers
based on the fifth ripavacara kusala citta.

An arahant who attains five rilpavacara kiriya cittas and four
arilpavacara kiriya cittas in pathavi-kasina meditation can also develop
these nine jhanas in the meditaion of other nine kasinas. By practising
in 14 ways on these ten kasinas and nine jhanas, he can also develop
five mundane supernormal powers based on the fifth riipavacara kiriya
citta.

Thus the fifth ripavacara kusala citta is called the kusala abhififiana
citta, and the fifth riipavacara kiriya citta is called the kiriya abhififiana
citta, when they are associated with supernormal knowledge.

SUPRAMUNDANE CONSCIOUSNESS (Lokuttara Citta)
Lokuttara cittas may be acquired by vipassana (insight) medita-
tion. There are two ways of getting to the path-consciousness (magga-
fana). They are: 1 Vipassana-yanika —
taking insight meditation as the vehicle,
2 Samatha-yanika —
taking tranquillity meditation as the vehicle.
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A person may first develop the neighbourhood concentration
(upacara-samadhi) by tranquillity meditation (samatha bhavana) and
then proceed to insight meditation (vipassana bhavana). Here the per-
son is using ‘upacara-samadhi’ as the base of his wisdom-eye for
looking into the ultimate mentality-materiality (nama-riipa) and their
common characteristics of impermanence (anicca), suffering (dukkha)
and not-self (anatta). This person, if successful to the end, will ac-
quire the 4 Paths and the 4 Fruitions. So in this route there are only 8
supramundane cittas, namely, the four lokuttara kusala cittas
(supramundane moral consciousnesses) and the four lokuttara vipaka
cittas (supramundane resultant consciousnesses).

Now in the second route, a person first develops a jhana-samadhi
(absorption concentration) by tranquillity meditation and uses this
concentration as the base of his insight meditation. If he uses the first
Jjhana-samadhi as his base, his first path-consciousness is also accom-
panied by the first jhana-samadhi ; so it is known as the first jhana-
sotapatti path-consciousness.

Similarly for a person who uses the second jhana-samadhi as his
base for insight meditation, his first path-consciousness is known as
the second jhana sotapatti path-consciousness. In the same-way for
persons who use the third jhana-samadhi, the fourth jhana-samadhi
and the fifth jhana-samadhi, respectively, as the base for their insight
meditation, their first path-consciousness will be known as the third
jhana sotapatti path-consciousness, the fourth jhana sotapatti path-
consciousness and the fifth jhana sotapatti path-consciousness, respec-
tively.

So there are 5 sotapatti path-consciousnesses. In other words we
are multiplying sotapatti path-consciousness with 5 riipavacara jhanas.
In the same way there are 5 sakadagami path-consciousnesses, 5
anagami path-consciousnesses and 5 arahatta path-consciousnesses.
Thus the total number of path-consciousness is 20.

As the fruition immediately follows the path without any lapse in
time, there are also 20 fruition-consciousneses.

Thus in the samatha-yanika route there are altogether 40 types of
supramundane consciousness.

SUPRAMUNDANE MORAL CONSCIOUSNESS
(Lokuttara Kusala Citta)
Basically there are four lokuttara kusala cittas as acquired in the
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vipassana-yanika route. They are:
1 Sotapatti-magga-cittam
2 Sakadagami-magga-cittam
3 Anagami-magga-cittam
4 Arahatta-magga-cittam

MEANINGS
1 Sotapatti path-consciousness
(consciousness belonging to the path of stream-entry)
2 Sakadagami path-consciousness
(consciousness belonging to the path of once-returning)
3 Anagami path-consciousness
(consciousness belonging to the path of never-returning)
4 Arahatta path-consciousness
(consciousness belonging to the path of arahantship)

Since each of these four basic path-consciousnesses can associate
with five riipavacara jhanas in turn, there are 20 jhana path cons-
ciousnesses which are realized in samatha-yanika route.

FIVE JHANA SOTAPATTI MAGGA CITTAS
tak ca piti su/up ek

+ + + + -

pa du ta ca paifi

1 Vitakka, vicara, piti, sukh’ ekaggata sahitam pathamajjhana
sotapatti-magga-cittam.
2 Vicara, piti, sukh’ ekaggata sahitam dutayajjhana sotapatti-
magga-cittam.
Piti, sukh’ ekaggata sahitam tatiyajjhana sotapatti-magga-cittam.
Sukh’ ekaggata sahitam catutthajjhana sotapatti-magga-cittam.
Upekkh’ ekaggata sahitam paficamajjhana sotapatti-magga-
cittam.
MEANINGS
1 The first jhana sotapatti path-consciousness together with
initial application, sustained application, joy, bliss and
one-pointedness.
2 The second jhana sotapatti path-consciousness together with
sustained application, joy, bliss and one-pointedness.
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3 The third jhana sotapatti path-consciousness together with
joy, bliss and one-pointedness.
4 The fourth jhana sotapatti path-consciousness together with
bliss and one-pointedness.
5 The fifth jhana sotapatti path-consciousness together with
equanimity and one-pointedness.
The five sakadagami path-consciousnesses, the five anagami path-
consciousnesses and the five arahatta path-consciousnesses are named
similarly.

SUPRAMUNDANE RESULTANT CONSCIOUSNESS
(Lokuttara Vipaka Citta)

Basically there are four lokuttara vipaka cittas as the fruitions of
the four lokuttara kusala cittas. These four types of supramundane
resultant consciousnesses are realized in the vipassana-yanika route.

1 Sotapatti-phala-cittam

2 Sakadagami-phala-cittam

3 Anagami-phala-cittam

4 Arahatta-phala-cittam

MEANINGS
1 Sotapatti fruit-consciousness
(consciousness belonging to the fruition of stream-entry)
2 Sakadagami fruit-consciousness
(consciousness belonging to the fruition of once returning)
3 Anagami fruit-consciousness
(consciousness belonging to the fruition of never-returning)
4  Arahatta fruit-consciousness
(consciousness belonging to the fruition of arahatship)

Again each of these four basic fruit-consciousnesses can associ-
ate with five riipavacara jhanas in turn, giving rise to 20 fruit-
consciousnesses in all. These are realized in samatha-yanika route.

The names of five jhana arahatta fruit-consciousnesses are des-
cribed below as examples.
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FIVE JHANA ARAHATTA PHALA CITTAS

vitak vica piti su/up ekag
+ + + + -
pa du ta ca pafi

1 Vitakka, vicara, piti, sukh’ ekaggata sahitam pathamajjhana
arahatta-phala cittam.

2 Vicara, piti, sukh’ ekaggata sahitam dutiyajjhana arahatta-phala
cittam.

3 Piti, sukh’ ekaggata sahitam tatiyajjhana arahatta-phala cittam.

4 Sukh’ ekaggata sahitam catutthajjhana arahatta-phala cittam.

5 Upekkh’ ekaggata sahitam paficamajjhana arahatta-phala cittam.

MEANINGS

1 The first jhana arahatta fruit-consciousness together with
initial application, sustained application, joy, bliss and
one-pointedness.

2 The second jhana arahatta fruit-consciousness together with
sustained application, joy, bliss and one-pointedness.

3 The third jhana arahatta fruit-consciousness together with
joy, bliss and one-pointedness.

4 The fourth jhana arahatta fruit-consciousness together with
bliss and one-pointedness.

5 The fifth jhana arahatta fruit-consciousness together with
equanimity and one-pointedness.

QUICK REVIEW OVER CONSCIOUSNESS

A reader or learner should use Chart No. 1 entitled ‘The Complete
Chart on Cittas’ which is attached at the end of this book.

1 Akusala cittas (immoral consciousnesses) — 12
They are 8 lobha-milla cittas, 2 dosa-milla cittas and 2 moha-
miila cittas. (Practise writing the Paji names of these cittas).

2 Ahetuka cittas (rootless consciousnesses) — 18
They comprise 7 akusala vipaka cittas, 8 ahetuka kusala vipaka
cittas and 3 ahetuka kiriya cittas. Practise writing the Pali names of
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these cittas.

3 Kama-sobhana cittas (sense-sphere beautiful consciousness)— 24
They are divided into 8 maha-kusala cittas, 8 maha-vipaka cittas
and 8 maha-kiriya cittas. Practise writing the Pali names of these cittas.

4 Kamavacara cittas (sense-sphere consciousnesses) — 54
They comprise 12 akusala cittas, 18 ahetuka cittas and 24 kama-
sobhana cittas. How many kamavacara vipaka cittas are there?
(7+8+8=23 kamavacara vipaka cittas)

5 Mahaggata cittas (exalted consciousnesses) — 27
The 15 rapavacara cittas and the 12 ariipavacara cittas are

collectively known as mahaggata cittas. Practise writing the Pali names
of these cittas. How many mahaggata kusala cittas, mahaggata vipaka
cittas, mahaggata kiriya cittas are there?
(5+4=9 mahaggata kusala / vipaka / kiriya cittas)
‘Mahaggata’ literally means ‘grown great’, i.e., developed, exalted.
Mahaggata citta is the state of ‘developed consciousness’ attained in
the fine-material and the immaterial absorptions. Mahaggata cittas are
more developed or more exalted than kama-cittas.

6 Lokiya cittas (mundane consciousnesses) — 81
The 54 kamavacara cittas and the 27 mahaggata cittas are
collectively known as 81 lokiya cittas.
Lokiya — mundane or associated with the three spheres of existence —
namely, the kama-sphere, the riipa-sphere, and the ariipa-sphere (the
sense sphere, the fine-material sphere and the immaterial sphere).
How many lokiya kusala cittas and lokiya vipaka cittas are there?
(8+5+4 = 17 lokiya kusala cittas; 23+9 = 32 lokiya vipaka cittas)
7 Lokuttara cittas (Supramundane consciousnesses) — 8 or 40
The 4 magga-cittas (path-consciousness) and the 4 phala-cittas
(fruit-consciousness) constitute 8 lokuttara cittas. When they are mul-
tiplied by 5 rilpavacara jhanas, we get 40 lokuttara jhana cittas.
Lokuttara — supramundane or beyond the three spheres of existence.
The 8 lokuttara cittas together with Nibbana constitute the ‘9
supramundane dhammas’ (navalokuttara-dhammas).

8 Total number of cittas — 89 or 121
The 81 lokiya cittas together with 8 lokuttara cittas (vipassana-
yvanika way) make up 89 cittas in the brief method. Or if we combine
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81 lokiya cittas with 40 lokuttara cittas (samatha-yanika way) we get
121 cittas in the broad method.

9 Asobhana cittas (not beautiful consciousnesses) — 30
They comprise 12 akusala cittas and 18 ahetuka cittas. The
akusala cittas are ‘not beautiful’ (asobhana) because they are associ-
ated with evil roots — namely, lobha (greed), dosa (hatred) and moha
(delusion). The ahetuka cittas are regarded as ‘not beautiful’ (asobhana)
because they are not associated with wholesome roots, namely alobha
(generosity), adosa (goodwill) and amoha (wisdom).

10Sobhana cittas (beautiful consciousnesses) — 59 or 91
If we subtract 30 asobhana cittas from 89 cittas, we obtain 59
sobhana cittas. Or, if we subtract 30 asobhana cittas from 121 cittas,
we get 91 sobhana cittas. Sobhana cittas are associated with beautiful
roots.
11Jhana cittas — 67
The 27 mahaggata cittas are known as the lokiya jhana cittas.
Combining these with the 40 lokuttara jhana cittas, we get 67 jhana
cittas. Among these, there are 11 first jhana cittas, 11 second jhana
cittas, 11 third jhana cittas, 11 fourth jhana cittas, and 23 fifth jhana
cittas. These can be easily counted from the Chart No. 1. Note that
there are 3 first jhana cittas in the mahaggata cittas and 8 first jhana
cittas in lokuttara cittas; together they make up 11 first jhana cittas.
The second, the third and the fourth jhana cittas are counted in the
same way. In counting the fifth jhana cittas, all the 12 ariipavacara
cittas are included in the count — thus we get 11412 = 23 fifth jhana
cittas.
12 Division according to jati (birth)
The cittas are divided into 4 classes according to jati — viz.,
akusala, kusala, vipaka and kiriya cittas.
By looking at Chart No. 1, we can divide the 54 kamavacara cittas
into 12 akusala cittas, 8 kusala cittas, 23 vipaka cittas and 11 kiriya
cittas according to birth. The 23 vipaka cittas are collectively known
as kama-vipaka cittas, and the 11 kiriya cittas are known as kama-
kiriya cittas.
Furthermore, the 27 mahaggata cittas can be divided into 9 kusala
cittas, 9 vipaka cittas and 9 kiriya cittas according to jati. These groups
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of cittas are also referred to as 9 mahaggata kusala cittas, 9 mahaggata Table 1.1
vipaka cittas and 9 mahaggata kiriya cittas. Classification of Cittas according to Feeling
The 81 lokiya cittas can be divided into 12 akusala cittas, 17 kusala
cittas, 32 vipaka cittas and 20 kiriya cittas according to jati. The latter g 3 &) S
. . . . . I ) I = |
groups of cittas, being lokiya, are respectively known as 17 lokiya Name of citfa S S % § X g
kusala cittas, 32 lokiya vipaka cittas and 20 lokiya kiriya cittas, res- § § S = S =
pectively. “ S
Now the.: 89 cittas (.br_lef tqtal) can be dlv.lqed m.to 12 akusala c1ftas, Akusala 4 2 p 2
21 kusala cittas, 36 vipaka cittas and 20 kiriya cittas. The 121 cittas
. . . . Ahetuka 2 - 14 1 1 18
(broad total) can be divided into 12 akusala cittas, 37 kusala cittas, 52 ~
. . .. . . . . Kama sobhana 12 - 12 - - 24
vipaka cittas and 20 kiriya cittas according to birth (jati).
13 Division according to Vedana (feeling) Kama citta 18 2 32 1 1 54
There are five types of vedana which are designated by sepa- Mahaggata 12 - 15 - - 27
rate symbols in Chart No. 1 as:
i Somanassa (+) — pleasant mental feeling, Lokiya 30 2 47 1 1 81
ii Domanassa (*) — painful mental feeling, Lokuttara 32 - 8 - - 40
iii Sukha (v) — pleasant bodily feeling, ‘
iv Dukkha (™) — painful bodily feeling, Total citta 62 2 35 1 | 121
v Upekkha (-) — neutral feeling.

In Chart No. 1 we shall notice that the 8 lokuttara cittas (i.e., 4
maggas and 4 phalas) are designated by the dual symbol %, indicating
that they may be associated with either somanassa or upekkha. The
40 lokuttara cittas can be, however, differentiated by vedana. We can
make a table (see Table 1.1) for dividing separate groups of cittas
according to vedana.

In the 54 kamavacara cittas, there are 18 somanassa, 2 domanassa,
32 upekkha, 1 sukha and 1 dukkha cittas.

In the 81 lokiya cittas, there are 30 somanassa, 2 domanassa, 47
upekkha, 1 sukha and 1 dukkha cittas.

Finally in the 121 total cittas, there are 62 somanassa, 2 domanassa,
55 upekkha, 1 sukha and 1 dukkha cittas.

Key: Lokiya-cittas : U-catu-satta, So-timsa, Do-dwa, Su Du-ek.
Total cittas : U-paficece, So-cha dwe, Do-dwe, Su Du-ek.
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Chapter 2 MENTAL FACTORS
(Cetasikas)

CHARACTERISTICS OF MENTAL FACTORS

Cetasikas are mental factors or mental concomitants that arise and
perish together with consciousness (citta), depend on citta for their
arising and influence the mind to be bad, good or neutral as they arise.

A cetasika has the following four characteristic properties:

1 It arises together with citta (consciousness).

ii It perishes together with citta.

il It takes the same sense object which the citta takes.

iv It shares a common physical base (vatthu) with the citta.

WHICH IS MORE POWERFUL?

When we say that the mind is the most powerful agent in the world
and it leads the world, it is not the performance of citta alone, but the
performace of citta and cetasikas together that makes the mind most
powerful.

Now which is more powerful — citta or cetasikas? Citta is no doubt
the leader and forerunner of the group, but cetasikas influence the
citta and direct the citta to perform actions, speeches and thoughts
either morally or immorally. These actions, speeches and thoughts
change the world every day and their kammic forces will create new
worlds in the future.

To decide which of the two — citta or cetasikas—is more powerful,
let us consider two similes.

1 Inafamily the father is the leader, but the mother has complete

influence on the father, and he does what she asks him to do.
Now who is more important — father or mother?

2 In a saw-mill an elephant moves logs as directed by its rider.
The elephant cannot work alone, neither does the rider. The
elephant has strength to move the logs; the rider cannot move
the logs, but he can command the elephant to work. Who is
more important — the elephant or the rider?

It may be noticed that both the father and the mother in simile (1)

and both the elephant and the rider in simile (2) are indispensable. So
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aren’t they equally important?

Citta is like the elephant and cetasikas are analogous to the rider.
No citta exists apart from its concomitants and no cetasikas exist apart
from citta. They arise together and work together. They are our true
strength and ability. The more we can develop them, the more power-
ful shall we grow.

CLASSIFICATION OF MENTAL FACTORS

Affasamana 1 Sabba-citta sadharana (7)
(13) 2 Pakinnaka (6)
1 Moha-catukka (4)
Akusala 2 Lobha-tri (3)
Cetasikas (14) 3 Dosa-catukka (4)
(52) 4 End-tri (3)
1 Sobhana sadharana (19)
Sobhana 2 Virati (3)
(25) 3 Appamaiina (2)
4 Paffindriya (1)

There are 52 cetasikas in all. They are first divided into three
classes as follows.
1 Afflasamana cetasikas

neutral mental factors — 13 (our essential qualities)
2 Akusala cetasikas

immoral mental factors — 14 (our bad qualities)
3 Sobhana cetasikas

beautiful mental factors — 25 (our good qualities)

NEUTRAL MENTAL FACTORS
(Affiasamana Cetasikas)

The 13 afifiasamana cetasikas can associate both with sobhana
(beautiful) cittas and asobhana (not beautiful) cittas. They are neutral
and they enhance the properties of the cetasikas with which they
associate.We can use them for good purposes.

They are again divided into two sub-groups.

1 Sabbacitta-sadharanas

Essentials which associate with all cittas — 7
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2 Pakinnnakas
Particulars which selectively associate with some sobhana cittas
as well as with some asobhana cittas — 6

ESSENTIAL MENTAL FACTORS
(Sabbacitta-sadharana Cetasikas)

Sabba — all; sadharana — associate with

The 7 sabbacitta-sadharanas associate collectively with all cittas.

Consciousness of an object by citta is accomplished with the help of
these cetasikas.
Phassa — contact or mental impression
Vedana — feeling or sensation
Safifia — perception
Cetana — volition or intention
Ekaggata — one-pointedness, concentration (samadhi)
Jivitindriya — psychic life or life faculty
Manasikara — attention or reflection

— NNk W=

Phassa — contact

Phassa furnishes the contact between the sense object and con-
sciousness. For example, the contact between visible object and eye-
consciousness (cakkhu-vififiana) is accomplished by phassa. Without
phassa, there will be no sense-impression and consequently no cogni-
tion. Phassa produces feeling.

2 Vedana — feeling

Vedana enjoys the taste of the sense-object. It is like a king who
enjoys a delicious dish. There are five types of feeling (see p-60).
There is no one but the feeling itself which enjoys the feeling.

Feeling is very important to worldly people. People are struggling
day and night for the enjoyment of sensual pleasure which is mainly
pleasant feeling.

In the cause — effect relations of the Law of Dependent Origina-
tion (Paticca-samuppada), contact is the condition for the arising of
feeling, and feeling is the condition for the arising of craving (tanha).

The whole group of feelings — past, present, future, one’s own
and external — is designated as vedanakkhandha (feeling aggregate),
one of the five groups of existence.
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3 Saiifia — perception

Safifia takes note of sense-objects as to colour, form, shape, name,
etc. It functions as memory. It is safifia that enables one to recognize
an object that has once been perceived by the mind through the senses.
The mind works as a super computer. The data produced by percep-
tion are transmitted from mind to mind; so they remain in the mental
stream. These old data can be recalled with mindfulness. This is the
reason why we remember what we have learnt and why some people
can remember their past existences as the mental stream is not cut off
at death.

The whole group of perceptions — past, present, future, one’s own
and external — is designated as safifiakkhandha (perception aggregate),
which is also one of the five groups of existence.

4 Cetana — volition, intention

Cetana co-ordinates its concomitants and it acts like a chief dis-
ciple, or like a chief carpenter who fulfils his duties and regulates the
work of others as well. It prompts its concomitants to do their respec-
tive functions to accomplish each action.

Cetana acts on its concomitants, acts in getting a sense object, and
acts in accomplishing an action; thus it determines an action.

Cetana sets the intention to perform an action and prompts
its concomitants to do their respective functions to accom-
plish the action. So cetana is responsible for accomplishing
the action and it is identified with the action.

According to Anguttara Nikaya (vi, 13), Buddha remarked: “Vo-
lition is action (kamma), thus I say, O monks; for as soon as
prompted by volition, one does the action, be it by body,
speech or mind.”

So cetana plays an important role in all actions. Cetana is the
most significant cetasika in mundane (lokiya) consciousnesses
whereas pafifia (wisdom) is the most important cetasika in the
supramundane (lokuttara) consciousnesses.

Excluding vedana and safifa, all the remaining fifty cetasikas, with
cetana as the foremost, is designated as sarikharakkhandha (aggregate
of mental formation), which is also one of the five aggregates of existence.

5 Ekaggata — one-pointedness

Ekaggata unites consciousness and mental factors harmoniously
and focuses them on one object. It prevents its concomitants from
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dissipation and fixes them on the one object. It is similar to water that
binds together several substances to form one concrete mass.

Ekaggata is one of the five jhana factors. When developed and
cultivated by meditation, it is known as samadhi (concentration). It is
the seed of all attentive, selected, focused or concentrated
consciousnesses.

6 Jivitindriya — psychic life

Jivitindriya is a combination of 2 terms:

Jivita + indriya = life + controlling faculty.

It is called jivita because it sustains its concomitants. It is called
indriya because it controls its concomitants.

Just as lotuses are sustained by water, and an infant by a nurse, so
are mental concomitants sustained by jivitindriya.

7 Manasikara — attention, reflection

Manasikara is the mind’s first ‘confrontation with an object’ and
‘directs its associated mental concomitants to the object’. It is there-
fore, the prominent factor in the two avajjana-cittas — namely, pafica-
dvaravajjana-citta and mano-dvaravajjana-citta, i.e., five-door direc-
ting consciousness and mind-door directing consciousness. These two
consciousnesses, breaking through the life-continuum (bhavariga),
form the first stage in the cognitive process.

As the rudder of a ship directs her to her destination, so manasikara
directs the citta and its concomitants towards a sense object. Without
manasikara, the mind is like a rudderless ship and it cannot be aware
of an object.

In a more general sense, manasikara appears frequently in the
Suttas as yoniso-manasikara (wise-reflection) and ayoniso-manasikara
(unwise-reflection).

Wise reflection leads to moral consciousness whereas unwise
relection leads to immoral consciousness.

SIGNIFICANCE OF ESSENTIAL MENTAL FACTORS

As described above, all the 7 essential cetasikas perform impor-
tant tasks and they are essential for the awareness of an object by the
mind. Manasikara first confronts with the sense object and directs the
consciousness stream towards the object.

Cetana acts on the citta and its concomitants to perform their res-
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pective duties efficiently until the task of getting or knowing the ob-
ject is completed.

Phassa let the citta and its mental concomitants be in contact with
the sense-object. Vedana enjoys the taste of sensation which arises
from the contact (phassa). Safina takes note of the object and helps us
to recognize the object.

Ekaggata focuses the citta and its concomiants on the object; it
unites its concomitants with citta together to be at a state of one-poin-
tedness on the object — a condition which is also essential for the
awareness of the object.

Jivitindriya sustains the vitality of its concomitants so that they
will remain alive and active to their full life-span. Otherwise, they will
perish before the task of getting or knowing the object is completed.

PARTICULAR MENTAL FACTORS (Pakinnaka Cetasikas)
These six cetasikas may associate both with sobhana and asobhana
cittas, but not with all of them. They associate only with those cittas
with which they should associate.
1 Vitakka — initial application of the mind to a sense object;
thought conception.
2 Vicara — sustained application of the mind on the object by
examining it again and again; discursive thinking.
3 Adhimokkha — decision or determination whether the sense
object is good or bad.
Viriya — effort or energy or exertion.
Piti — joy, rapture or interest.
Chanda — wish, desire or will.

—_— O\ W B~

Vitakka — initial application

Vitakka applies the citta and its concomitants onto a sense object.
As explained above, manasikara directs the citta and its concomitants
to the object whereas vitakka applies them onto the object.

Vitakka, manasikara and cetana may be differentiated further by
comparing them with different persons in a boat racing to a flag.
Manasikara is like the rudder-controller of the boat, vitakka like the
rowers in the hull of the boat, and centana like the foremost rower
who not only rows the boat himself but also urges others to row to
their best and then plugs the winning flag when the boat gets to the
destination.



Mental Factors 67

As vitakka applies the citta and its concomitants to various ob-
jects leading to various thought processes, it is also known as thought
conception. Vitakka is one of the five jhana-factors. It inhibits sloth
and torpor (thina-middha) from arising in the mind.

2 Vicara — sustained application

Vicara sustains the cittas and its concomitants on the object by
letting them examine the object again and again. Like vitakka, it is a
jhana factor. It inhibits vicikiccha (doubt) from arising.

Vitakka is the forerunner of vicara. The two should be distinguished
thus: like the flapping of a bird about to fly is vitakka, like its plan-
ning movement in the sky is vicara; like the beating of a drum or bell
1s vitakka, like its reverberation is vicara.

3 Adhimokkha — determination, decision

Adhimokkha makes the decision whether to the sense-object is
good or bad. It is like a judge who decides a case. It is also compared
to a firm pillar owing to its unwavering state in making the decision. It
is opposed to vicikiccha — doubt or indecision.

4 Viriya — effort

Viriya is more or less equivalent to effort, energy, exertion, man-
liness or heroism. It may be defined as the state of being energetic or
courageous.

It has the characteristic of supporting or upholding its concomi-
tants. As a leaning old house, supported by new pillars, may not fall,
so also concomitants, supported by viriya, will not give way.

Just as a strong reinforcement would help an army to hold on
instead of retreating, even so viriya upholds or uplifts its concomitants.

Viriya is regarded as a spiritual faculty (indriya) because it con-
trols and overcomes idleness. It is also one of the five powers (bala)
because it cannot be shaken by its opposite idleness. It also serves as
one of the four means of accomplishing one’s ends (iddhipada). Ac-
cording to Atthasalini, viriya should be regarded as the root of all
achievements. It is a key to success.

5 Piti — joy, rapture, interest

Piti is generally translated as rapture, joy, interest or enthusiasm.
It is related to pamojja (gladness) and to sukha (pleasant feeling). Piti
is the precursor of sukha. Like the sight of a pond to a weary traveller
is piti. Like drinking water and bathing there is sukha.
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Creating a joyful interest in the object is the characteristic of piti.
Piti is a jhana-factor. It inhibits vyapada (illwill or aversion).
There are five stages of piti:
i Khuddaka piti
the thrill of joy that causes the flesh to creep,
ii Khanika piti
instantaneous joy like a flash of lightening,
iii Okkantika piti
the flood of joy like the breakers on a seashore,
iv Ubbega piti
up-lifting joy which may lift one to float or fly in the air,
v Pharana piti
suffusing joy which pervades the whole body like a full blown
bladder or like a lump of cotton moistened in oil or like a flood
overflowing creeks and ponds.

6 Chanda — wish, desire, will

Chanda has been translated as ‘wish, desire or will’. The chief
characteristic of chanda is ‘the wish to do’.

Also ‘a desire for something’ without any attachment to the thing
is chanda. Chanda is an ethically neutral psychological term. It should
be differentiated from immoral lobha (greed) which is ‘a desire with
attachment’.

Every action begins with chanda. For example, the act of standing
up begins with the wish to stand up. It is evident that the journey of a
thousand miles begins with the first step, and that first step is chanda.
We cannot go without the wish to go, and we cannot get to a place
without the wish to be there.

When intensified, chanda becomes ‘will’ and leads to success as
‘if there is a will there is a way’. So, like viriya, chanda is in-
cluded in the four means of accomplishing one’s ends (iddhipada). It
is also a key to success.

IMMORAL MENTAL FACTORS
(Akusala Cetasikas)
There are 14 cetasikas which are ethically immoral. They may be
divided into four sub-groups as follows.
1 Moha-catukka — akusala-sadharana — 4
A group of four cetasikas led by moha:



Mental Factors 69

1 Moha — avijja — ignorance, delusion,

2 Ahirika — lack of moral shame, impudence,

3 Anottappa — lack of moral dread, recklessness,
4 Uddhacca — restlessness, distraction.

2 Lobha-tri — papafica-dhamma — 3
A group of three cetasikas led by lobha:
5 Lobha — raga — tanha — greed, sense desire, attachment,
6 Ditthi — wrong view,
7 Mana — conceit, pride.

3 Dosa-catukka — hateful ones — 4
A group of four cetasikas led by dosa:
8 Dosa — patigha — hatred, anger, ill-will,
9 Issa —envy, jealousy,
10 Macchariya — avarice, stinginess,
11 Kukkucca — worry, remorse.

4 End-tri — dull and wavering ones — 3
The last three immoral cetasikas:
12 Thina — sloth,
13 Middha — torpor,
14 Vicikiccha — sceptical doubt, perplexity.

1 Moha - ignorance, delusion

Moha is the ignorance of the true nature of sense-objects. Living
beings and non-living things are made up of mentality and materiality
(nama-riipa) which are arising and perishing very rapidy, having the
characteristics of anicca (impermanence), dukkha (suffering), anatta
(not-self) and asubha (loathsomeness).

As moha blinds our mental eyes, we cannot see the extremely
rapid and incessant arising and perishing of mentality and materiality
and the consequent four characteristics mentioned above. When we
cannot see the true nature of things, we get confused and take the
opposite characteristics to be true. So we see things as nicca (perma-
nent), sukha (pleasant), atta (self or person) and subha (beautiful).

On account of this wrong vision of moha, a chain of undersirable
consequences including sufferings and miseries arise one after ano-
ther. Thus moha is like the director of a movie-film; it directs every-
thing, but we are not aware of it as we cannot see the director on the
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movie-screen. It is indeed the primary root of all evils and sufferings
in the world.

Moha is the leader of all immoral cetasikas. Moha and its three
compatriots (ahirika, anottappa and uddhacca) associate with all im-
moral consciousnesses. So they are known as ‘akusala-sadharana’.

Because moha is opposed to insight or wisdom, it is known as
‘avijja’. Moha blinds our vision with regard to kamma and its effect,
past existences and future existences, the doctrine of Dependent Origi-
nation and the four Noble Truths.

2 Ahirika — moral shamelessness

Abhirika urges a person not to be ashamed of committing immoral
actions, speeches and thoughts. As a village-pig does not feel loath-
some in eating excrement, so ahirika does not feel loathsome in com-
mitting evil deeds.”

3 Anottappa — moral fearlessness

Anottappa urges a person not to be afraid of committing immoral
actions, speeches and thoughts.

Anottappa is compared to a moth that is singed by fire. The moth,
being unaware of the consequences, gets attracted by fire and plunges
into the fire. In the same way anottappa, being unaware of the conse-
quences, gets attracted by evil, unwholesome things and plunges into
evil deeds.

4 Uddhacca — restlessness

Uddhacca is the restless state of the mind which is compared to a
flag fluttering in the wind or the disturbed state of a heap of ashes
when hit with a stone. A restless mind will not see the consequences
of evil deeds. Uddhacca is also a follower of moha which makes the
mind confused and let distraction (uddhacca) arise consequently.

5 Lobha — greed, craving, attachment

Lobha desires and craves for sensual pleasure, money, wealth,
fame, power, etc. It will never give up this intrinsic nature of desiring
however much one may possess. The more we get, the more we dsire
for. Even the whole wealth on earth cannot satisfy the desire of lobha.
It is always on the look-out for something new. Thus one cannot be
truly happy if one cannot eliminate lobha.

The second nature of lobha is attachment or clinging to sensuous
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objects or to jhana and jhana happiness. This nature of attachment is
compared with the sticky nature of monkey-catching glue. This glue
is prepared by heating several kinds of sticky gum available in the
forest to form a sticky paste.

The monkey-catcher applies this sticky gum on the trunks of sev-
eral trees. When sunrays fall on the gum, spectra of various colours
appear. A monkey, being curious, touches the gum with one paw which
becomes firmly attached to the gum. In struggling to pull out this
paw, the monkey pushes the tree with the other paw and also kicks the
tree with both legs. So both paws and both legs are stuck to the gum.

Then the monkey tries to pull itself out by pushing the tree with its
head. So the head is also stuck to the gum. The monkey-catcher may
now come out from his hiding place and catches or kills the monkey
easily.

Remember that worldly people are being attached firmly by lobha
to sense-objects as well as to their possessions. They cannot renounce
the world and their worldly possessions including wives or husbands,
sons and daughters. So they are being caught up by old age, disease
and death life after life.

Lobha, together with its two great followers, i.e., ditthi (wrong
view) and mana (conceit), is responsible for extending the life cycle
or the round of rebirth that is known as samsara. On account of this
fact, lobha, ditthi and mana are collectively called ‘papafica dhamma’.

6 Ditthi — wrong view

Ditthi is usually translated as view, belief, opinion, etc. Samma-
ditthi means right view and miccha-ditthi means wrong view. Here, as
an immoral cetasika, ditthi is used in the sense of wrong view.

It has been explained above that moha clouds the mind and blinds
the eye not to see things as they really are. It makes one see things as
nicca (permanent), sukha (pleasant), atta (self or person) and subha
(beautiful). Because of this wrong vision, lobha clings or attaches to
this ‘self or person’ and difthi takes the wrong view that ‘self’ and
‘person’ really exists.

The most basic and universal wrong view is the ‘personality-
belief’ (sakkaya-ditthi) or ‘ego-illusion’ (atta-ditthi ). Sakkaya-ditthi
believes that the combination of mind and body is ‘I’, ‘you’, ‘he’,
‘she’, ‘man’, ‘woman’, ‘person’, etc. Atta-ditthi believes in the exis-
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tence of an ‘atta or soul’ or ‘ego’ in the body.

Another basic wrong view is taking kamma and kamma-result not
to exist. Because of this wrong view, people perform all sorts of evil
actions.

From this basic wrong view and personality-belief as well as from
the ignorance due to moha, there spring up thousands of wrong views.

7 Mana - pride, conceit

Mana, like ditthi, is also a by-product of moha and lobha. Moha
gives the wrong vision that ‘persons’ exist and that they are perma-
nent, pleasant and beautiful. So lobha clings to these persons, and
mana, looks on this self-person as — “I am the best, I know most, I
have no equals in the world.”

This conceit or pride is of three kinds: the equality-conceit (mana),
the inferiority-conceit (omana) and the superiority-conceit (atimana).
As the saying goes: ‘pride will have a fall’, pride or conceit is not
a virtue to be proud of.

8 Dosa — anger, hatred, ill-will

Dosa is translated as ‘hatred, anger or ill-will.” It is the most des-
tructive element in the world. It is more frightful than the atomic
weapon. Of course, when someone pulls the trigger on the atomic
weapon, he does so under the influence of dosa.

Normally, when one encounters with a desirable sense-object, greed
(lobha) arises, and when one encounters with an undesirable object,
anger or aversion arises. The anger (dosa) destroys one first before it
destroys others.

Not only inflated dosa as the one present in an angry person but
also depressed dosa as the one felt by a sad or depressed person are
destructive. Dosa gives rise to stress and strain, mental depression and
mental tension which in turn gives rise to many diseases.

It is wise never to allow anger arise in the mind for it brings about
only bad effects. We should develop loving-kindness to drive away
anger as soon as anger arises.

9 Issa — jealousy
Issa has the characteristic of envying others’ success and prosperi-
ty. As such it is objective, i.e., it looks not to oneself but to others.

10Macchariya — avarice, stinginess
Macchariya has the characteristic of concealing one’s property. It
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does not appreciate to share one’s property or special privilege with
others. It takes the form of stinginess when one is reluctant to give
money to charity.

As mentioned in Anguttara Nikaya (ix,49), there are five kinds of
macchariya with respect to dwelling place, families, gain, recognition
and knowledge. We don’t want to share them with others.

Contrary to issa, macchariya is subjective. Issa and macchariya
make one unhappy without any inducement from others. One shall
feel immediately happy if one can drive them away from one’s mind.

11Kukkucca — remorse

Kukkucca has the characteristic of grieving over the evil that is
done and the good that is not done. As it is useless to cry over spilt
milk, it is of no use to repent or feel sorry about wrong doings.

Issa, macchariya and kukkucca are three companions of dosa. They
arise separately because their lines of reasoning are different, but when
one of them arises, it is always accompained by dosa.

12Thina — sloth

Thina is the shrinking state of the mind like a cock’s feather be-
fore fire. When one is idle due to lack of viriya (effort), one is under
the influence of thina. It is the sickness of citta.

13Middha — torpor

Middha is the morbid or inactive state of mental factors. When
one feels inactive or inert, one is being influenced by middha. It is the
sickness of mental factors. It makes one lazy and sleepy. Both thina
and middha are opposed to viriya (effort). Where there are thina and
middha, there is no viriya.

14 Vicikiccha — sceptical doubt

Vicikiccha is sceptical doubt about the Buddha, the Dhamma, the
Samgha, the Training, about things in past lives and future lives about
the Law of Dependent Origination, and finally about the four Noble
Truths.

BEAUTIFUL MENTAL FACTORS
(Sobhana Cetasikas)
There are 25 sobhana cetasikas which may be divided into 4 sub-
groups for convenience.
1 Sobhana sadharana — 19
They associate with all beautiful consciousnesses.
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2 Virati — 3
Abstinence from immoral actions, immoral speeches and im-
moral livelihood.
3 Appamaiifia — 2
Illimitables or ‘boundless states’.
4 Padfiindriya — 1
Wisdom or insight knowledge.

BEAUTIFUL ESSENTIAL MENTAL FACTORS
(Sobhana-sadharana Cetasikas)
These 19 mental factors associate with all beautiful cons-

ciousnesses (sobhana cittas) collectively.

1 Saddha — faith, confidence
Sati — mindfulness, attentiveness
Hiri — moral shame
Ottappa — moral dread
Alobha — non-attachment, greedlessness, generosity
Adosa — hatelessness, goodwill, tolerance, loving-kindness
Tatramajjhattata — equanimity, mental balance
Kaya-passaddhi — tranquillity of mental factors

9 Citta-passaddhi — tranquillity of consciousness

10 Kaya-lahuta — agility or lightness of mental factors

11 Citta-lahuta — agility or lightness of consciousness

12 Kaya-muduta — elasticity of mental factors

13 Citta-muduta — elasticity of consciousness

14 Kaya-kammanfnata — adaptability of mental factors

15 Citta-kammaififata — adaptability of consciousness

16 Kaya-paguffata — proficiency of mental factors

17 Citta-paguififiata — proficiency of consciousness

18 Kayujjukata — uprightness of mental factors

19 Cittujjukata — uprightness of consciousness

1 Saddha - faith, confidence

Saddha is the well-established confidence or faith in the Three
Jewels; namely, the Buddha, the Dhamma and the Samgha.

When a Buddhist takes refuge in the Three Jewels, his faith should
be accompanied with understanding about the attributes of the Bud-
dha, the Dhamma and the Samgha. A Buddhist’s faith is not in con-
flict with the spirit of enquiry; any doubt about dubious things is al-
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lowed and inquiry into them is encouraged.

Saddha is compared to the unique emerald of the universal
monarch. This emerald, when placed in warm dirty water, causes all
the dirt to subside and all the heat to escape, thus leaving a cool and
purified water. In the same way when saddha associates with the citta,
all defilements such as lobha, dosa, moha disappear with the result
that the mind becomes cool and clear.

Saddha is also compared with the hand which can grab jewels
if one is lucky enough to be on a mountain full of jewels. Actually
one is more fortunate to be in contact with the Buddha’s teachings
than to be on the mountain of jewels, because one with saddha can
acquire a lot of merit which is more precious than jewels. As a man
without hands cannot grab jewels, so a man without saddha cannot
acquire good merit.

As moha is the leader of the immoral cetasikas, so Saddha is the
leader of sobhana cetasikas. It is the most precious treasure and
also one of the five spiritual Faculties (Indriya) as well as one of the
five spiritual Powers (bala).

2 Sati — mindfulness, attentiveness

Sati is mindful of things that are taking place. Its chief character-
istic is ‘not floating away’; i.e., not to let things go unnoticed. When
one is not mindful enough, one does not remember what one sees or
hears; it is like empty pots and pumpkins floating away on the water
current.

One can recall past events with sati, and sati can be developed.
When it is highly developed, one acquires the power of remembering
past births. Sati is most beneficial and most essential. If we are mind-
ful of meritorious deeds, we get billions of kammas every second.

The Buddha reminded His disciples every day not to forget meri-
torious deeds and to be always mindful to fulfill one’s pledge to strive
for the liberation from all miseries.

If one is mindful at the six sense-doors to note what one observes
just as ‘seeing, seeing’ or ‘hearing, hearing’, etc., one can stop defile-
ments from entering the mind. In this sense sati is compared to a gate-
keeper who stops thieves and robbers from entering the city.

Sati is also a member of the five Spiritual Faculties as well as a
member of the five Spiritual Powers. It is also the seventh factor of
the noble Eightfold Path.
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3 Hirl — moral shame

Hiri makes a man recoil with moral shame from committing im-
moral deeds. A person, who has hirf, recoils from evil just as a cock’s
feather shrinks in front of fire.

“To be ashamed of what one ought to be ashamed, to be ashamed
of performing evil actions: this is called moral shame.” (Puggala-
pafifiatti, para.79) Hiri opposes ahirika

4 Ottapa — moral dread

Ottappa is moral dread or fear to do evil, because it is aware of the
manifold evil consequences.

As hirf is different from ordinary shyness, ottappa is different
from ordinary fear of an individual. A Buddhist is not expected to be
afraid of any individual, even a God, for Buddhism is not based on
the fear of the unknown.

Ottappa opposes anottappa and can drive away the latter. Hirf arises
with respect to oneself whereas ottappa arises with respect to others.

Hiri and ottappa differentiates man from beast not to indulge in
immoral acts such as sexual relations between mother and son or be-
tween father and daughter even at the time of very low civilization. So
hirT and ottappa are known as Lokapala Dhamma, i.e., the Guar-
dian of the World.

5 Alobha - greedlessness, non-attachment, generosity

Non-attachment to sense-objects and greedlessness is the chief
characteristic of alobha. As water drops run off a lotus leaf without
adhering to it, alobha runs off sensuous objects without adhering to
them. In this sense alobha is like an arahant who has no greed at all
and does not regard anything to belong to him. When one is not at-
tached to one’s possession, one can give away money and things to
charity. Here alobha manifests itself in the form of generosity.

Alobha is opposed to lobha and it can overcome lobha. It is one of
the three moral roots. It is a positive virtue involving active altruism.
Greed makes one selfish whereas non-greed makes us selfess and
benevolent. We practise alms-giving (dana) to develop alobha.

6 Adosa — non-hatred, tolerance, loving-kindness

Adosa is opposed to anger (dosa) and it can overcome dosa. It is
not mere absence of hatred or aversion, but is a positive virtue. It is
the most constructive element whereas anger is the most destructive
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element. We practise Pafica-sila and metta to develop adosa.

Dosa has the characteristic of roughness and cruelty whereas mild-
ness and forgiveness is the chief characteristic of adosa. Dosa is like
an enemy whereas adosa is like an agreeable good friend. Adosa
manifests as ‘tolerance’ (khanti) in suppressing anger and conse-
quently as ‘forgiveness’, a very noble quality as the saying goes:
“Forgiveness is divine”. Adosa is also reflected as goodwill for its
nature of kindness and helpfulness. It is one of the three moral roots.

When adosa turns its attention to living beings wishing them to be
well and happy, it is known as metta, i.e., loving-kindness, one of
the most beautiful qualities leading to world peace. Indeed
we shall attain lasting world peace if everyone practises
tolerance and loving-kindness.

7 Tatramajjhattata — equanimity, mental balance

The chief characteristic of tatramajjhattata is impartial view of all
things without attachment and aversion, i.e., ‘keeping in the middle
of all things’.

It is compared to a charioteer who drives two horses to run at
equal pace. It also acts like the chairman of a meeting giving equal
chance to its participants to act. It balances consciousness and mental
factors to function together at equal pace, preventing any excessive-
ness or deficiency.

In the sense of equanimity, it is mostly known as upekkha. This
upekkha is the state in the middle between karupa (compas-
sion) and mudita (sympathetic joy). It is different from he-
donic upekkha which is neutral feeling.

8 & 9 Kaya-passaddhi and Citta-passaddhi

Here ‘kaya’ does not mean ‘body’; it refers to the ‘group’ of men-
tal factors.

Passaddhi is tranquillity, calmness, quietude or serenity.

So kaya-passaddhi is tranquillity of mental factors whereas citta-
passaddhi is tranquillity of consciousness.

From passaddhi to ujjukata there are 6 pairs of cetasikas which go
by the prefix kaya and citta. The reason why they were described in
pair by the Buddha is that they occur together and together they op-
pose their opponents.
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In the case of saddha, sati, hiri, ottappa, alobha, adosa and
tatramajjattatta, they are described as singles because individually they
can oppose their opponents.

By citta-passaddhi, only citta is tranquil. By kaya-passaddhi, not
only are the mental concomitants tranquil, but also the body is tran-
quil due to the diffusion of wholesome mind-produced materiality.

Passaddhi has the chief characteristic of suppressing or allaying
feverishness of passions. It serves as the cool shade of a tree to a
person affected by the sun’s heat. Passaddhi is opposed to kukkucca
(worry).

10 & 11 Kaya-lahuta and Citta-lahuta

Lahutais lightness or buoyancy or agility. Kaya-lahuta is the light-
ness and agility of mental factors; citta-lahutais the lightness and agility
of consciousness. Suppressing the heaviness of mental factors is the
chief characteristic of kaya-lahuta; suppressing the heaviness of the
citta is the chief characteristic of citta-lahuta. It is like the laying down
of a heavy burden.

Kaya-lahuta and citta-lahuta are opposed to sloth and torpor which
cause heaviness and rigidity in mental factors and consciousness.

12 & 13 Kaya-Muduta and Citta-Muduta

These two cetasikas refer to the elasticity of mental factors and
the elasticity of consciousness, respectively. They remove the stiff-
ness in the mind caused by immoral cetasikas such as ditthi (false
view) and mana (conceit).

Muduta is compared to a skin that is pliable because it has been
well moulded by applying oil, water, etc. Muduta is opposed to false
view and conceit.

14 & 15 Kaya-kammaiifiata and Citta-kammafifiata

These two cetasikas refer to the adaptability of mental factors and
consciousness and the goodness in carrying out their duty.

Their chief characteristic is the suppression of unserviceableness
or unworkableness of consciousness and mental factors.

16 & 17 Kaya-paguiifiata and Citta-pagufifiata

They refer to the proficiency or skillfulness of mental factors and
consciousness in doing their work. Their chief characteristic is the
suppression of the sickness in mental factors and consciousness.
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18 & 19 Kayujjukata and Cittujjukata

They refer to the uprightness or straightness in mental factors and
consciousness, respectively. Thus they are opposed to crookedness,
deception and craftiness due to illusion or deceit (maya) and trea-
chery (satheyya).

The 19 beautiful mental factors mentioned above become promi-
nent in people who regularly perform the act of alms-giving, morality
and meditation. As they associate together with all beautiful cittas,
they are known as sobhana-sadharana cetasikas.

ABSTINENT MENTAL FACTORS (Virati Cetasikas)

They represent three path-factors of the Noble Eightfold Path.
They constitute the morality-training (sila-sikkha) which is the foun-
dation of the Noble Eightfold Path.

1 Samma-vaca — right speech
The right speech is fourfold, i.e., abstaining from wrong speeches:

1 Musavada — lying,

2 Pisunavaca — slandering,

3 Pharusavaca — harsh speech,

4 Samphappalapa — frivolous talk.

When one comes face to face with the situation to commit one of
the above four false speeches, and one abstains from saying it, then
one acquires samma-vaca at the instant of abstinence.

2 Samma-kammanta — right action

The right action here means the bodily action which is abstinence
from three wrong actions:

1 Panatipata — killing any living being,

2 Adinnadana — stealing other’s property,

3 Kamesu-micchacara — misuse of the senses, sexual

misconduct.

Again when one is in the situation about to commit one of the
three immoral actions, and one abstains from committing it, then one
acquires samma-kammanta at the moment of abstinence.

3 Samma-ajiva — right livelihood

The right livelihood means abstaining from a livelihood that brings
harm to living beings, such as trading in arms, human beings, live
animals, poison, intoxicating drinks and drugs as well as slaughter-
ing, fishing, soldiering, deceit, treachery, soothsaying, trickery, etc.
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One must abstain from the four evil speeches and the three evil bodily
actions in earning a livelihood.
ILLIMITABLE MENTAL FACTORS
(Appamaiia Cetasikas)
1 Karupa — compassion, pity,
2 Mudita — sympathetic joy; feel glad to see other’s success.

There are four illimitables or boundless states. To mention them
in the order they are usually practised, they are metta (loving-kind-
ness), karuna (compassion), mudita (sympathetic joy) and upekkha
(equanimity). It has been described above that metta is included in
adosa, and upekkha in tatramajjhattata. So only the remaining two are
described here.

In practising any one of the four illimitables, we may concentrate
our attention on a single person or on all living beings in the whole
world. So they are named ‘illimitables’ or ‘boundless states’.

In practising loving-kindness, we meditate: “May all living beings
be happy and well.” In cultivating compassion, we meditate: “May all
miserable beings be free from miseries.” For exercising mudita, we
rejoice on the prosperity of beings and meditate: “May their gain be
with them for a long time”. In practising upekkha, we maintain a bal-
anced mind and meditate: “All beings are as they are conditioned by
their kammas”.

Anyone who is pervading the whole world with loving-kindness,
compassion, sympathetic joy or equanimity is said to be living in the
‘sublime abode’ or ‘brahma abode’. So the four illimitables are also
known as brahma-vihara, i.e., sublime modes of living.

Metta is the sincere wish for the welfare of all beings. It discards
ill-will which is its direct enemy. Its indirect enemy is affection (pema).
Benevolent attitude is its chief characteristic.

Karuna makes the hearts of good persons quiver when others are
afflicted with sorrow. The wish to remove the sufferings of others is
its chief characteristic. It discards cruelty (himsa) which is its direct
enemy. Its indirect enemy is grief (domanassa).

Mudita is not mere sympathy but appreciative joy. Its chief char-
acteristic is to rejoice in other’s prosperity. Its direct enemy is jealousy
(issa) and its indirect enemy is exultation (pahasa). It discards dislike
(arati).
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Upekkha views living beings impartially, i.e., neither with attach-
ment nor with aversion. It is the balanced state of the mind. Its direct
enemy is passion (raga), and its indirect enemy is unintelligent indif-
ference. Impartial attitude is its chief characteristic.

WISDOM or KNOWLEDGE (Paiiiindriya)

Paiina is wisdom or insight, and indriya is the controlling faculty.

Padiindriya has the control over the understanding of things as
they really are, i.e., in the light of anicca (impermanence), dukkha
(suffering) and anatta (not-self). Because it overcomes ignorance, it is
called amoha (non-delusion or wisdom). Because it can remove the
veil of moha from clouding man’s mental eyes and throws away the
darkness cast by moha (avijja), it is called vijja (higher knowledge).

Padfindriya is normally called ‘pafifa cetasika’. In abhidhamma,
panfa, fiana and amoha are synonyms. Amoha is one of three moral
roots. As one of the four means of accomplishing one’s ends
(iddhipada), pafia takes the name of vimamsa (analytical wisdom).

Paiifa understands ultimate realities, past existences and future
existences, kamma and its effect, the Law of Dependent Origination,
and 4 Noble Truths.

When purified and cultivated by concentration (samadhi), pafiia
assumes the powerful role of abhifina (supernormal knowledge). When
highly developed, pafifia becomes a factor of enlightenment (bojjh-
aniga) under the name of dhamma-vicaya (investigation of the truth),
and also a component of the Noble Eightfold Path under the name of

samma-ditthi (right view). The culmination of paffiais the omniscience
of the Buddha.

ASSOCIATION OF EACH MENTAL FACTOR WITH
DIFFERENT CONSCIOUSNESSES

In general we can say that:

1 The 7 essential mental factors (sabbacitta-sadharanas)
associate with all consciousnesses.

2 The 6 particular mental factors (pakinnakas) associate with
certain sobhana cittas and asobhana cittas.

3 The 14 immoral mental factors (akusala cetasikas) associate
only with immoral consciousnesses.

4 The 4 akusala sadharanas associate with all immoral cittas.
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5 The 19 sobhana sadharanas associate with all sobhana cittas.
6 The remaining 6 sobhana cetasikas associate only with
sobhana cittas.

For a detailed survey of the combination of each cetasika with
different cittas, the chart on Sampayoga method (i.e., Chart No.2 at
the back of this book) should be consulted.

ASSOCIATION OF ANNASAMANA CETASIKAS

1 The 7 sabbacitta-sadharanas associate with all cittas.

Vitakka associates with 55 cittas comprising 44 kama-cittas
(10 dvipafca-vififanas being excepted) and 11 first-jhana cittas.

3 Vicara associates with 66 cittas comprising 44 kama-cittas
(10 dvipanca-vifiianas being excepted) and 11 first-jhana cittas
and 11 second jhana cittas.

4 Adhimokkha associates with 78 cittas in the brief method
(vipassana yanika) and 110 cittas in the broad method
(samatha yanika) with the exception of 10 dvipafica-vifiianas
and vicikiccha-sampayutta citta.

5 Viriya associates with 73 cittas in the brief method or 105
cittas in the broad method with the exception of 10 dviparica-
vififianas, 2 sampaticchana cittas, 3 santirana cittas and 1 pafica-
dvaravajjana citta.

6 Piti associates with 51 somanassa-sahagata cittas comprising 4
lobha-miila somanassa cittas, 1 somanassa-santirana citta, 1
hasituppada citta, 12 kama sobhana somanassa cittas, 11 first-
Jhana cittas, 11 second-jhana cittas and 11 third-jhana cittas.

7 Chanda associates with 69 cittas in the brief method or 101
cittas in the broad method with the exception of 2 moha miila
cittas and 18 ahetuka cittas.

ASSOCIATION OF AKUSALA CETASIKAS

1 The 4 akusala sadharanas — namely, moha, ahirika, anottappa
and uddhacca — associate with all the 12 akusala cittas.

2 Lobha associates with 8 lobha-miila cittas.
Ditthi associates with 4 lobha-miila ditthigata-sampayutta cittas.
Mana associates with 4 lobha-miila ditthigata-vippayutta cittas.

3 Dosa, issa, macchariya and kukkucca associate with 2
dosa-miila cittas.

4 Thina and middha associate with 5 akusala sasankharika cittas.
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5 Vicikiccha associates with moha-milla vicikiccha-sampayutta
citta.

ASSOCIATION OF SOBHANA CETASIKAS

1 The 19 sobhana-sadharana cetasikas associate collectively with
all sobhana cittas numbering 59 in the brief method and 91 in
the broad method.

2 The 3 virati cetasikas, namely, samma-vaca, samma-kammanta
and samma-ajiva, associate intermittently and individually with
8 mahakusala cittas and unfailingly and unitedly with 8 lokuttara
cittas.

3 The 2 appamaniia-cetasikas — namely, karuna and mudita —
associate intermittently and individually with 28 cittas
comprising 8 mahakusala cittas, 8 mahakiriya cittas and
12 mahaggata cittas excluding 15 fifth-jhana cittas.

4 Paffindriya, i.e., pafiia-cetasika, associates with 47 cittas,
comprising 12 kama-sobhana fiana-sampayutta cittas, 27
mahaggata cittas and 8 lokuttara cittas.

DIFFERENT COMBINATIONS OF MENTAL FACTORS
WITH DIFFERENT CONSCIOUSNESSES

The reader is advised to consult the Cetasika Chart on Sarigaha
method (i.e., Chart No. 3 at the back of the book).

CONCOMITANTS OF IMMORAL CONSCIOUSNESSES

The name of each citta in Pali and its meaning should be con-
sulted before enumerating the concomitants associated with a particu-
lar citta.

If the citta is somanassa-sahagatam, all the 13 afifiasamana cetasikas
will associate with the citta. If the citta is upekkha-sahagatam or
domanassa-sahagatam, piti must be excepted from the 13 afna-
samanas. Four asankharika lobha-miila cittas will be considered first.

1 The first lobha-miila asankharika citta associates with 19
cetasikas, namely, 13 afifiasamana cetasikas, 4 akusala
sadharana cetasikas, lobha and ditthi.

2 The second lobha-miila asankharika citta associates with 19
cetasikas, namely, 13 afifiasamana cetasikas, 4 akusala
sadharana cetasikas, lobha and mana.

3 The third lobha-miila asanikharika citta associates with 18
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cetasikas, namely, 12 afifiasamana cetasikas (piti being
excepted), 4 akusala-sadharana cetasikas, lobha and ditthi.
4 The fourth lobha-miila asankharika citta associates with 18
cetasikas, namely, 12 afifiasamana cetasikas (piti being
excepted), 4 akusala-sadharana cetasikas, lobha and mana.

Note that the 4 lobha-miila sasankharika cittas are associated with
the same cetasikas as the corresponding asarnkharika cittas plus thina
and middha.

5 The first lobha-miila sasankharika citta associates with 21
cetasikas, namely, 13 afiflasamana cetasikas, 4 akusala -
sadharana cetasikas, lobha, ditthi, thina and middha.

6 The second lobha-miila sasanikharika citta associates with 21
cetasikas, namely, 13 afilasamana cetasikas, 4 akusala -
sadharana cetasikas, lobha, mana, thina and middha.

7 The third lobha-miila sasankharika citta associates with 20
cetasikas, namely, 12 afifiasamana cetasikas (piti being
excepted), 4 akusala-sadharana cetasikas, lobha, ditthi,
thina and middha.

8 The fourth lobha-miila sasankharika citta associates with 20
cetasikas, namely, 12 afifiasamana cetasikas (piti being
excepted), 4 akusala-sadharana cetasikas, lobha, mana,
thina and middha.

9 The dosa-miila asankharika citta associates with 20 cetasikas,
namely, 12 affiasamana cetasikas (piti being excepted),

4 akusala-sadharana cetasikas and 4 dosa-catukka cetasikas.
10The dosa-miila sasankharika citta associates with 22 cetasikas,

namely, 12 afflasamana cetasikas (piti being excepted),

4 akusala-sadharana cetasikas and 4 dosa-catukka cetasikas,

thina and middha.

11The moha-miila vicikiccha-sampayutta citta associates with
15 cetasikas, namely, 10 afifiasamana cetasikas (adhimokkha,
piti and chanda being excepted), 4 akusala -sadharana cetasikas
and vicikiccha.

12 The moha-miila uddhacca-sampayutta citta associates with
15 cetasikas, namely, 11 afilasamana cetasikas (piti and chanda
being excepted) and 4 akusala-sadharana cetasikas.
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CONCOMITANTS OF ROOTLESS CONSCIOUSNESSES

1 The 10 dvipafica-vififiana cittas associate with only 7
sabbacitta-sadharana cetasikas.

2 The somanassa-santirana citta associates with 11 affilasamana-
cetasikas (viriya and chanda being excepted).

3 The manodvaravajjana-citta associates with 11 affasamana-
cetasikas (piti and chanda being excepted).

4 The hasituppada citta associates with 12 afifiasamana-
cetasikas (chanda being excepted).

5 The paficadvaravajjana-citta, the 2 sampaticchana cittas and the
2 upekkha-santirana cittas are each associated with 10
afifasamama cetasikas (viriya, piti and chanda being excepted).

CONCOMITANTS OF MAHAKUSALA CITTAS

1 The first pair of mahakusala cittas each associates with 38
cetasikas, namely, 13 affiasamana cetasikas and 25 sobhana
cetasikas.

2 The second pair of mahakusala cittas each associates with 37
cetasikas, namely, 13 affiasamana cetasikas and 24 sobhana
cetasikas (pafifia being excepted).

3 The third pair of mahakusala cittas each associates with 37
cetasikas, namely, 12 afiflasamana cetasikas (piti being
excepted) and 25 sobhana cetasikas.

4 The fourth pair of mahakusala cittas each associates with 36
cetasikas, namely, 12 afilasamana cetasikas (piti being
excepted) and 24 sobhana cetasikas (pafifia being excepted).

Note that thina and middha, being immoral cetasikas, do not asso-
ciate with sasankharika sobhana cittas. Thus the mental factors asso-
ciated with the asanikharika and the sasarnikharika in each pair are the
same; the difference in intensity of the two cittas is due to the differ-
ence in the strength of the two cetanas.

CONCOMITANTS OF MAHAVIPAKA CITTAS

The vipaka-cittas, being the resultants of past kammas, do not per-
form any meritorious deed. Thus they are not associated with the 3
virati cetasikas and the 2 appamafifia cetasikas as these cetasikas give
rise to meritorious deeds.

1 The first pair of maha-vipaka cittas each associates with 33
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cetasikas, namely, 13 afifiasamana cetasikas and 20 sobhana
cetasikas (viratis and appamaiifias being excepted).

2 The second pair of maha-vipaka cittas each associates with
32 cetasikas, namely, 13 afflasamana cetasikas and 19 sobhana
sadharana cetasikas.

3 The third pair of maha-vipaka cittas each associates with 32
cetasikas, namely, 12 afifiasamana cetasikas (piti being
excepted) and 20 sobhana cetasikas (viratis and appamafnas
being excepted).

4 The fourth pair of maha-vipaka cittas each associates with
31 cetasikas, namely, 12 afiflasamana cetasikas (piti being
excepted) and 19 sobhana-sadharana cetasikas.

CONCOMITANTS OF MAHAKIRIYA CITTAS

The three virati cetasikas, being kusala-dhammas, do not associ-
ate with mahakiriya cittas which are avyakata-dhammas (avyakata —
kammically neutral).

The two appamafiia cetasikas, however, associate with mahakiriya
cittas, because arahants meditate on karuna and mudita.

1 The first pair of mahakiriya cittas each associates with 35
cetasikas, namely, 13 affiasamana cetasikas and 22 sobhana-
cetasikas (viratis being excepted).

2 The second pair of mahakiriya cittas each associates with 34
cetasikas, namely, 13 affiasamana cetasikas and 21 sobhana-
cetasikas (viratis and pafifia being excepted).

3 The third pair of mahakiriya cittas each associates with 34
cetasikas, namely, 12 afifiasamana cetasikas (piti being
excepted) and 22 sobhana-cetasikas (viratis being excepted).

4 The fourth pair of mahakiriya cittas each associates with 33
cetasikas, namely, 12 afifiasamana cetasikas (piti being
excepted) and 21 sobhana-cetasikas (viratis and pafifa being
excepted).

CONCOMITANTS OF MAHAGGATA CITTAS

In enumerating the cetasikas which associate with mahaggata cittas,
the jhana factors must be taken into consideration: vitakka is elimi-
nated starting from the second jhana, vicara from the third jhana, and
piti from the fourth jhana. In the fifth jhana, by substituting upekkha
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for sukha, there is no change in the number of cetasikas, because
both upekkha and sukha represent vedana cetasika.

Furthermore the three virati cetasikas do not associate with
mahaggata cittas, because these cittas concentrate on patibhaga-nimitta
of kasina, etc., and as such they cannot take the objects connected
with the three viratis.

Karuna and mudita may associate with the first to the fourth jhanas,
because these jhanas can be developed by meditating on karuna or
mudita. In the fifth jhana the concentration is associated with upekkha,
so both karuna and mudita should be eliminated.

1 The 3 first-jhana mahaggata cittas each associates with 35
cetasikas, namely, 13 affiasamana cetasikas and 22 sobhana
cetasikas (viratis being excepted).

2 The 3 second-jhana mahaggata cittas each associates with
34 cetasikas, namely, 12 afilasamana cetasikas (vitakka being
excepted) and 22 sobhana cetasikas (viratis being excepted).

3 The 3 third-jhana mahaggata cittas each associates with
33 cetasikas — namely, 11 afAflasamana cetasikas (vitakka and
vicara being excepted) and 22 sobhana cetasikas (viratis being
excepted).

4 The 3 fourth-jhana mahaggata cittas each associates with
32 cetasikas, namely, 10 afifiasamana cetasikas (vitakka, vicara
and piti being excepted) and 22 sobhana cetasikas (viratis
being excepted).

5 The 15 fifth-jhana mahaggata cittas each associates with
30 cetasikas, namely, 10 afifiasamana cetasikas (vitakka, vicara
and piti being excepted) and 20 sobhana cetasikas (viratis and
appamaiifias being excepted).

CONCOMITANTS OF LOKUTTARA CITTAS

The 40 lokuttara cittas are also jhana cittas; so the jhana-factors
should be eliminated as mentioned above.

The three virati cetasikas, being factors of the Noble Eightfold
Path, associate collectively with all the lokuttara cittas.

The two appamaiiia cetasikas, however, do not associate with
lokuttara cittas which concentrate on Nibbana and as such cannot take
the objects connected with karuna and mudita.

1 The 8 first-jhana lokuttara cittas and the 8 somanassa lokuttara
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cittas (brief method) are each associated with 36 cetasikas,
namely, 13 afifiasamana cetasikas and 23 sobhana cetasikas
(appamaiiias being excepted).

2 The 8 second-jhana lokuttara cittas are each associated with
35 cetasikas, namely, 12 afifiasamana cetasikas (vitakka being
excepted) and 23 sobhana cetasikas (appamanias being
excepted).

3 The 8 third-jhana lokuttara cittas are each associated with
34 cetasikas — namely, 11 afifilasamana cetasikas (vitakka and
vicara being excepted) and 23 sobhana cetasikas (appamanias
being excepted).

4 The 8 fourth-jhana lokuttara cittas are each associated with
33 cetasikas, namely, 10 afiflasamana cetasikas (vitakka, vicara
and piti being excepted) and 23 sobhana cetasikas (appamanias
being excepted).

5 The 8 fifth-jhana lokuttara cittas are also each associated with
33 cetasikas, namely, 10 afiflasamana cetasikas (vitakka, vicara
and piti being excepted) and 23 sobhana cetasikas (appamaniias
being excepted).

FIXED CETASIKAS AND UNFIXED CETASIKAS

Of the 52 cetasikas, 41 are called niyata-yogis (fixed cetasikas)
and the remaining 11 are called aniyata-yogis (unfixed cetasikas).

Niyata-yogis invariably associate with the cittas with which they
are known to associate. Aniyata-yogis do not always associate with
the cittas they are known to associate; they arise only when they should.

The 11 aniyata-yogi cetasikas are: issa, macchariya, kukkucca,

mana, thina, middha, three viratis and two appamaniifias. The
ways they associate with cittas will be described below.

1 Though it is mentioned in Chart No.3 that issa, macchariya and
kukkucca associate with two dosa-miila cittas, they do not arise when-
ever dosa-milla citta arises.

Issa arises only when one envies others’ success or prosperity;
otherwise it does not. When issa arises, macchariya and kukkucca do
not arise. Macchariya arises only when one conceals one’s property
or when one feels stingy; otherwise it does not. When macchariya
arises, issa and kukkucca do not arise. Kukkucca arises only when
one is grieving over the evil that is done or over the good that is not
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done; otherwise it does not. When kukkucca arises issa and macchariya
do not arise. So issa, macchariya and kukkucca do not arise simulta-
neously; they arise separately and only when the conditions are met
with. This way of association by cetasikas is known as nana-kadaci
way.

2 Although mana is said to associate with the four lobha-miila
ditthigata-vipayutta cittas, it arises only when one thinks highly of
oneself or having a low opinion of others. It does not arise when one
is having no conceit.

3 Although thina and middha are said to associate with the five
akusala-sasankharika cittas, they associate with these cittas only when
these cittas and their concomitants are dull, inert and morbid; other-
wise they do not arise.

4 The three virati cetasikas, namely, samma-vaca, samma-
kammanta and samma-ajiva, also arise in the nana-kadaci way. Samma-
vaca arises only when one is abstaining from false speech; otherwise
it does not. Samma-kammanta arises only when one is abstaining from
wrong action; otherwise it does not. Samma-ajiva arises only when
one is abstaining from false livelihood; otherwise it does not.

5 The two appamaiiia cetasikas, namely, karuna and mudita, also
arise in the nana-kadaci way. Karuna arises only when one is having
compassion for someone; otherwise it does not. Mudita arises only
when one is rejoicing over someone’s success or prosperity; other-
wise it does not.

APPLICATIONS

1 A man is angry because the food served by his wife is not good.
What is the type of this man’s citta and what are the cetasikas that
associate with that citta?

The name of this citta is “Domanassa-sahagatam patigha-
sampayuttam asankharika dosa-mila citta.”

The cetasikas that associate with this citta are 12 afifiasamana
cetasikas (piti being excepted), 4 akusala-sadharana cetasikas, dosa.
(Issa, macchariya and kukkucca do not associate with this citta.)

2 One feels sad because another person gets a better job than one-
self. What is the type of this citta and what are its concomitants?
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The name of the citta is the same as above. But now one is envy-
ing another’s success; so issa will also associate with the citta in addi-
tion to 17 cetasikas mentioned above.

3 One feels uneasy because one does not want to share one’s office
with a new comer. What is the type of this citta and what are the
cetasikas that associate with the citta?

Again the citta is “domanassa-sahagatam patigha sampayuttam
asankkharika dosa-miila citta”.

The cetasikas that associate with this citta are 12 affiasamana
cetasikas (piti being excepted), 4 akusala-sadharana cetasikas, dosa
and macchariya (total — 18).

4 A man feels remorseful after doing something wrong. What is his
consciousness and its associated mental factors?

His consciousness is “Domanassa-sahagatam patigha-sampayuttam
asankharika dosa-miila citta”. Its associated mental factors are “12
affiasamana cetasikas (piti being excepted) 4 akusala-sadharana
cetasikas, dosa and kukkucca.”

5 A poor man knows kamma and its result. He reluctantly steals
another man’s hand-bag. What is his consciousness and its associated
mental factors?

The poor man’s consciousness is “Upekkha-sahagatam ditthi-
vippayuttam sasankharika lobha-miila citta.” Its associated mental
factors are “12 afifasamana cetasikas (piti being excepted) 4 akusala-
sadharana cetasikas, lobha and thina-middha.”

However, as his mind is alert during stealing, thina-middha may
not associate.

6 A beautiful lady with beautiful dress walks proudly and joyfully
as she knows four men are gazing at her. What is her conscioussness
and its associated mental factors?

Her consciousness is “Somanassa-sahagatam ditthi-vippayuttam
asankharika lobha-miila citta.” Its associated mental factors are “13
afifiasamana cetasikas, 4 akusala-sadharana cetasikas, lobha, mana
(total - 19).”

7 A lady is paying homage to a pagoda with joy and with the know-
ledge of kamma. What are her citta and the concomitants associated
with it?

Her citta is ‘somanassa-sahagatam fiana-sampayuttam asankharika
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mahakusala citta’.

The cetasikas associated with the citta are “13 afnfnasamana
cetasikas, 19 sobhana-sadharana cetasikas and pafifiindriya” (viratis
and appamaniinas do not associate with this citta).

8 A man unwillingly writes the right amount of his income in the
income-tax form because he does not want to lie as he knows kamma
and its result. What are his citta and the cetasikas associated with it?
The man’s citta is “upekkha-sahagatam fiana-sampayuttam sasan-
kharika mahakusala citta”.
The cetasikas are “12 afilasamana cetasikas (piti being excepted),
19 sobhana-sadharana cetasikas, samma-vaca and paffia (total — 33).”

9 On knowing kamma and its result, a fisherman stops fishing for
his livelihood, though reluctantly. What are his citta and its concomi-
tants?

His citta is “upekkha-sahagatam fana-sampayuttam sasankharika
mahakusala citta”.

The cetasikas are “12 afiflasamana cetasikas (piti being excepted),
19 sobhana-sadharana cetasikas, pafifiindriya and samma-ajiva (total
33).”

10 A child feels pity for a dog which has been hit by a car. The child
has no joy and no knowledge of kamma at the time.

The child’s citta is ‘upekkha-sahagatam fiana-vippayuttam
asankharika mahakusala citta’.

The cetasikas associated with the citta are ““12 afilasamana cetasikas
(piti being excepted), 19 sobhana-sadharana cetasikas and karuna
(total — 32).”

11 A father gladly congratulates his son for the son’s success in the
examination. The father does not think of kamma and its result at that
instant.

So the father’s citta is “somanassa-sahagatam fAana-vippayuttam
asankharika mahakusala citta”.

The cetasikas are “13 afifiasamana cetasikas, 19 sobhana-sadharana
cetasikas and mudita (total — 33).”

12 A man is being absorbed in the fourth jhana by meditating on the
patibhaga-nimitta of pathavi-kasina. What is the name of the citta and
the concomitants associated with the citta?
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The citta is ‘ripavacara fourth-jhana kusala-citta.” It may be also
called ‘sukh’ ekaggata sahitam catutthajjhana kusala citta.’

The cetasikas associated with the citta are “10 afifiasamana cetasikas
(vitakka, vicara and piti being excepted), 19 sobhana-sadharana
cetasikas and pafifia cetasika (total — 30).”

13 What are the cetasikas that associate with the sotapatti-phala citta
which is accompanied by pleasant feeling?

The cetasikas are 13 afilasamana cetasikas, ‘19 sobhana-sadharana
cetasikas, 3 virati cetasikas and paffindriya (total — 36).”

DOING THE IMPOSSIBLE

In Abhidhamma, the Buddha has analysed the mind to its ultimate
components called citta and cetasikas. These components are the ulti-
mate realities known as paramatthas. They are so subtle that they have
no form and no shape and thus they cannot be seen even under the
most powerful electronic microscope.

We now know that citta is an ultimate reality with the characteris-
tic of awareness of a sense object. The 52 cetasikas are also different
ultimate realities with different characteristics. By the various but sys-
tematic combinations of cetasikas with citta, 89 types of conscious-
ness in brief or 121 types of consciousness in the broad method come
into existence.

The original citta is like a glass of pure water. When a drop of red
ink is added to the water, the whole glass of water becomes red. When
a drop of black ink is added, the whole mass of water becomes black.
In the same way when the citta is associated with immoral cetasikas,
the whole mass — i.e., the mind — becomes immoral and ugly. When
the citta is associated with beautiful cetasikas, the mind becomes beau-
tiful and wholesome.

Now the combinations of cittas and cetasikas arise and perish at a
tremendous speed — more than one thousand billion times per eye-
wink as stated in the Abhidhamma Commentary. How can one know
the components of these rapidly changing combinations?

For illustration, let us take a cup of water from a river. Would it be
possible to differentiate the water drops from different rivulets and
streams that have flown into the river? This job would be much easier
compared to the analysis of the invisible and rapidly changing combi-
nations of cittas and cetasikas.
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So the Buddha has done the impossible in the ultimate analysis of
the mind. Now, it may be asked: “What is the purpose of this analy-
sis?”

It is done for the sake of seeing the functions of body and mind as
they truly are in the ultimate sense. If one can see the functions of
these ultimate realities, one can understand that there is no self nor
soul nor person, and thus can discard the false view of ‘personality-
belief’ (sakkaya-ditthi). If he proceeds on the Noble Path he will soon
realize Nibbana.

Now another question: “Can these combinations of cittas and

cetasikas be seen and differentiated as they dissolve soon after they
have arisen?” The answer is “yes”. How can we see them?
We have to develop our concentration (samadhi) first. When accom-
panied by upacara samadhi or jhana samadhi, the mind consciousnesses
(mano-vinfifianas) can see the combinations of ciftas and cetasikas
and analyse them.

The methods of analysis are described in the Buddhist Canons
such as Samyutta Nikaya (2, 12), Samadhi Sutta, Visuddhi Magga
(2,222), Bodhipakkhiya Dipani and Kammatthan Kyangyi by Ledi
Sayadaw of Myanmar, etc. These methods are being practised suc-
cessfully in certain meditation centers in Myanmar such as Interna-
tional Pa-auk Forest Buddha Sasana Centres, which also exist in many
countries.

So Abhidhamma knowledge is neither speculative knowledge nor
higher knowledge for knowledge sake. Abhidhamma knowledge is
to be learned, digested and practised for the sake of enlightenment
and liberation from all miseries.
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Chapter 3 MISCELLANEOUS SECTION
(Pakinnaka)

We have seen that citta and 52 cetasikas are 53 different ultimate

realities with different but definite characteristics. Their classifications
according to feelings, roots, functions, doors, objects and bases will
be dealt with in this chapter.

The title of this chapter ‘Pakinnaka’ means ‘Miscellaneous or
Mixed’. We shall also see the inter-relations between mentality and
materiality in this chapter.

VENDANA SANGAHA (3 or 5 Types of Feeling)

‘Sangaha’ means ‘summary’. Here cittas and cetasikas will be com-
piled briefly in accordance with feeling (vedana).
First, feeling is classified in two ways.

A Classification according to sense objects:

1 Sukha vedana — pleasant feeling experienced when in contact
with pleasant desirable sense objects.

2 Dukkha vedana — painful feeling experienced when in contact
with unpleasant and undesirable sense objects.

3 Upekkha vedana — neutral feeling which is neither pleasurable
nor painful. It is experienced when in contact with neither
pleasant nor unpleasant sense objects.

B Classification according to controlling Faculty:
Somanassa vedana — pleasant mental feeling,
Domanassa vedana — painful mental feeling,
Sukha vedana — pleasant bodily feeling,

Dukkha vedana — painful bodily feeling,
Upekkha vedana — indifferent or neutral feeling.

oA W=

In classification (A) sukha implies pleasant feeling both in mind
and body while dukkha implies painful feeling both in mind and body.

In classification (B) sukha is divided into somanassa and sukha
whereas dukkha is divided into domanassa and dukkha. So it should
be noted that the feelings in the mind and the feelings in the body are
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different and that a person can be happy even if his body is in pain or
a rich man may be unhappy even if he lives in great luxury.

CLASSIFICATION OF CONSCIOUSNESS ACCORDING TO
FEELING

In the Chart of Cittas, cittas are designated with five kinds of sym-
bols according to the five types of feeling. And in Table 1.1 (p.60) we
have already classified the cittas in accordance with the five types of
feeling.

By looking at table 1.1 on page 60 the following statements can
be made.

1 Sukha vedana associates with only one citta — namely,

ahetuka kusala-vipaka sukha-sahagatam kaya -vififiana citta.

2 Dukkha vedana also associates with only one citta — namely,
akusala-vipaka dukkha-sahagatam kaya -vififiana citta.

Domanassa vedana associates with two dosa-milla cittas.

4 Somanassa vedana associates with 62 cittas — namely, 18
kama-somanassa cittas, 12 mahaggata somanassa cittas and
32 lokuttara somanassa cittas.

5 Upekkha vedana associates with 55 cittas — namely, 32
kama-upekkha cittas, 15 mahaggata upekkha cittas and 8
lokuttara upekkha cittas.

(O8]

Note: The above classification of cittas may be assumed to include
the classification of cetasikas according to feeling as well.

The reason is that the cetasikas that associate with sukha-
sahagatam citta will also associate with sukha vedana, the cetasikas
that associate with dukkha-sahagatam citta will also associate with
dukkha vedana, the cetasikas that associate with domanassa citta will
also associate with domanassa vedana, and so on.

HETU SANGAHA (Compiling according to Roots)

Here cittas and cetasikas will be compiled briefly according to
roots.

There are 6 types of roots (hetu):

1 Immoral roots — Akusala hetu (3) — lobha, dosa, moha

2 Moral roots — Kusala hetu (3) — alobha, adosa, amoha

3 Indeterminate roots — Avyakata hetu (3) — alobha, adosa, amoha

Akusala hetu are the roots that associate with akusala cittas. Kusala
hetu are the roots which associate with kusala cittas. Avyakata hetu
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are the roots which associate with vipaka cittas and kiriya cittas. The
avyakata roots are the same as the kusala roots.

‘Avyakata’ means ‘indeterminate’, i.e., neither determined as
kammically ‘wholesome’ nor as ‘unwholesome’. Vipaka cittas and
kiriya cittas together with their concomitants are termed as avyakata,
because they do not have kamma properties.

CLASSIFICATIONS OF CONSCIOUSNESS ACCORDING TO
ROOTS
1  Ahetuka cittas — cittas without roots (18).
They are 7 akusala-vipaka cittas, 8 ahetuka-kusala-vipaka cittas
and 3 ahetuka-kiriya cittas.

2 Sahetuka cittas — cittas with roots (71).

These cittas are further divided as follows:

(a) Ekahetuka cittas — cittas with one root (2). They are the 2
moha-miila cittas which have only moha as root.

(b) Dvihetuka cittas — cittas with two roots (22).
They are 8 lobha-miila cittas containing lobha and moha as
roots, 2 dosa-miila cittas containing dosa and moha as roots
and 12 kama-sobhana fiana-vippayutta cittas containing alobha
and adosa as roots.

(c¢) Tihetuka cittas — cittas with three roots (47).
They are 12 kama-sobhana fiana-sampayutta cittas, 27
mahaggata cittas and 8 lokuttara cittas. These cittas have alobha,
adosa and amoha as roots.

Note: The cetasikas associated with the respective cittas will belong
to the same class as the cittas. Readers may refer to the Chart on Hetuka
(Chart No.4.1) attached at the back for a quick review of the classifi-
cation based on hetu.

KICCA SANGAHA (14 Functions of Cittas)

Here cittas and cetasikas will be compiled briefly according to
their functions (kicca).

There are 14 kinds of functions performed by various cittas. It is
remarkable to note that every citta performs at least one type of func-
tion. These functions are important in life.

1 Patisandhi-kicca — rebirth function or linking the past life with
the present life.
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2 Bhavariga-kicca — life-continuum function to continue the
formation of life-stream incessantly till death.

3 Avajjana-kicca — apprehending function to confront the sense
object and to direct the consciousness stream to the object.

4 Dassana-kicca — seeing function to see the object.

5 Savana-kicca — hearing function to hear the sound.

6 Ghayana-kicca — smelling function to smell the object.

7 Sayana-kicca — tasting function to taste the object.

8 Phusana-kicca — touching function to touch the object.

9 Sampaticchana-kicca — receiving function to receive the
object.

10 Santirana-kicca — investigating function to investigate the
object.

11 Votthapana-kicca — determining function to determine the
object whether it is good or bad.

12 Javana-kicca — apperceiving function to enjoy the taste of the
object.

13 Tadalambana-kicca — registering function to continue
enjoying the taste of the object.

14 Cuti-kicca — death function.

CONSCIOUSNESSES PERFORMING RESPECTIVE
FUNCTIONS

Please refer to Chart No.4.2 at the back for a quick view of the

cittas performing their respective functions.

1

There are 19 cittas which perform rebirth function. They are 2
upekkha-santirana cittas, 8 maha-vipaka cittas and 9 mahaggata-
vipaka cittas.

These cittas are known as ‘rebirth consciousness’(patisandhi-cittas)
while they perform rebirth function.

There are 19 cittas which perform life-continuum function.
They are the same as the 19 patisandhi-cittas. They are known as
bhavariga-cittas (life-continuum) while they perform the life-
continuum process.

There are 2 cittas which perform apprehending function.

They are pafica-dvaravajjana citta and mano-dvaravajjana citta.

There are 2 cittas which perform the seeing function.
They are the 2 eye consciousnesses (dvi-cakkhuvifiiana).
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5 There are 2 cittas which perform the hearing function.
They are the 2 ear-consciousnesses (dvi-sotaviifiana).

6 There are 2 cittas which perform the smelling function.
They are the 2 nose-consciousnesses (dvi-ghanavifiiana).

7 There are 2 cittas which perform the tasting function.
They are the 2 tongue-consciousnesses (dvi-jivhaviiiiana).

8 There are 2 cittas which perform the touching function.
They are the 2 body-consciousnesses (dvi-kayavifiiana).

9 There are 2 cittas which perform the receiving function.
They are the two sampaticchana cittas.

10 There are 3 cittas which perform the investigation function.
They are the three santirana cittas.

11 There is 1 citta which perform the determining function
(votthapana-kicca). It is mano-dvaravajjana citta.

12 There are 55 cittas which perform the apperceiving function
(javana-kicca). They are 12 akusala cittas, 21 kusala cittas, 4
phala cittas and 18 kiriya cittas (the two avajjana-cittas being
excepted). These cittas can easily be remembered by the phrase:
‘ku-ku-kri-phala’.

Kama-javana cittas (29) — 12 akusala cittas + 8 maha-kusala
cittas + 8 maha-kiriya cittas + 1 hasitupada citta.
Appana-javana cittas (26) — 9 mahaggata kusala cittas + 9
mahaggata kiriya cittas + 4 magga cittas + 4 phala cittas.

13 There are 11 cittas which perform registering function
(tadalambana-kicca). They are 3 santirapa cittas and 8 maha-
vipaka cittas.

14 There are 19 cittas which perform death function (cuti-kicca).
They are 2 upekkha-santirana cittas. 8 maha-vipaka cittas and 9
mahaggata-vipaka cittas.

For Cross-examination

1 There are 68 cittas which perform a single function each.
They are 10 dvi-paficavififiana cittas, 3 mind elements and 55
Jjavana-cittas. Mind elements consist of pafica-dvaravajjana citta
and 2 sampaticchana cittas.

2 There are 2 cittas which perform two functions each. They are
somanassasantirana citta and mano-dvaravajjana citta.

3 There are 9 cittas which perform three functions. They are the 9
mahaggata-vipaka cittas that perform rebirth function, life-



Miscellaneous Section 99

continuum function and death function.

4 There are 8 cittas which perform 4 functions. They are the 8
mahavipaka-cittas that perform patisandhi-, bhavanga-, cuti-, and
tadalambana-kiccas.

5 There are 2 cittas which perform 5 functions. They are the 2
upekkha-santirana cittas that perform patisandhi-, bhavanga-,
cuti-, santirana- and tadalambana-kiccas.

FUNCTIONING PLACE (Thana)

‘Thana’ means ‘functioning place’. As we need a place or office
to carry out a particular job, so cittas need places to perform their
functions. It is the body-substance of each citta which serves as the
place of performing its function.

The ‘body-substance of each citta’ refers to the citta itself. So the
place of function of each citta is the same as the citta.

There are 10 thanas because 5 related functions (i.e., 5 sense-
impressions) are performed in turn in a single thana called ‘pafica-
vifiiana thana’. The ten thanas are:

1 Patisandhi-thana — 19 patisandhi cittas,

Bhavanga-thana — 19 bhavanga cittas,
Avajjana-thana — 2 avajjana cittas,
Pafica-vififiana-thana — 10 dvi-pafica-vififiana cittas,
Sampaticchana-thana — 2 sampaticchana cittas,
Santirana-thana — 3 santirana cittas,
Votthapana-thana — mano-dvaravajjana citta,
Javana-thana — 55 javana cittas,

9 Tadalambana-thana — 11 tadalambana cittas,

10 Cuti-thana — 19 cuti cittas.

DVARA SANGAHA (6 Sense-Doors)

Here cittas and cetasikas will be compiled briefly based on the six
sense-doors. ‘Dvara’ means ‘door’. There are six doors in our body
through which outside senses can enter.
1 Cakkhu-dvara — eye-door  (cakkhu-pasada)
Sota-dvara — ear-door (sota-pasada)
Ghana-dvara — nose-door  (ghana-pasada)
Jivha-dvara — tongue-door (jivhha-pasada)
Kaya-dvara — body-door (kaya-pasada)
Mano-dvara — mind-door (19 bhavanga-cittas)
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Note: The names in brackets describe the essential element of each
door. ‘Pasada’ is ‘translucent materiality’ at which the sense object
appears.

The first five doors are material doors (riipa-dvaras) whereas the
sixth door is a mind door (nama-dvara).

THE CONSCIOUSNESSES IN EACH DOOR
Readers may refer to Chart No. 4.3 at the back for a quick overview.
1 Forty-six cittas arise in connection with the eye-door:
a pafica-dvaravajjana (apprehending) 1
cakkhu-vififiana (seeing) 2
sampaticchana (receiving) 2
3

o o

d santirana (investigating)
e volthapana or
mano-dvaravajjana (determining) 1
f kama-javana (apperceiving) 29
g tadalambana (registering) 8
Total 46

Note: Of the 11 tadalambana cittas, 3 santiranas are already counted
in 1(d). So only the 8 mahavipaka cittas are counted in 1(g).

2 Forty-six cittas arise in connection with the ear-door.
The cittas are as in (1) — just change cakkhu-vififiana to sota-
vififiana.

3 Forty-six cittas arise in connection with the nose-door.
The cittas are as in (1) — ghana-vififiana is substituted for cakkhu-
vIAAana.

4 Forty-six cittas arise in connection with the tongue-door.
The cittas are as in (1) — jivha-vififiana is substituted for cakkhu-
vififiana.

5 Forty-six cittas arise in connection with the body-door.
The cittas are as in (1) — kaya-vififiana is substituted for cakkhu-
vIAAana.

6 Sixty-seven cittas arise in the mind door:
a mano-dvaravajjana

(apprehending and determining) 1

b kama-javana + appana-javana (apperceiving) 55

¢ tadalambana (registering) 11
Total 67
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For cross-examination

1 The total number of cittas that arise at the five pafica-dvaras or
ripa-dvaras is 54, namely, pafica-dvaravajjana 1, dvipafica-vifiiana
10, sampaticchana 2, santirana 3,votthapana or mano-dvaravajjana
1, kama-javana 29 and tadalambana 8. These are the 54
kamavacara cittas which arise mostly in the sense-sphere.

2 The cittas that can arise at the five doors are pafca-dvaravajjana
and 2 sampaticchana cittas, these 3 cittas being collectively known
as mano-dhatu (mind-elements).

3 The cittas that always arise at the 6 doors are somanassa-santirana,
mano-dvaravajjana and 29 kama-javana cittas (total — 31).

4  The cittas that sometimes arise at the 6 doors and sometimes do
not arise at the 6 doors are 2 upekkha-santirana cittas and 8 maha-
vipaka cittas (total — 10).

5 The cittas that always arise without a door are 9 mahaggata- vipaka
cittas.

6 The 19 patisandhi-cittas, the 19 bhavanga-cittas and the 19 cuti-
cittas are called dvaravimutti (i.e., door-freed) because:

i they do not arise in any of the sense doors such as eye-door,

ii bhavarnga-cittas themselves serve as the mind-door, and

iii they exist without receiving any new external object pertaining
to the present life.

ARAMMANA SANGAHA (6 Sense-Objects)
Alambana or arammana means sense-object. Cittas and cetasikas
will be compiled briefly here in accordance with the six sense objects.
1 Ripa-rammana — visible object (vanna)
Sadda-rammana — sound (sadda)
Gandha-rammana — smell (gandha)
Rasa-rammana — taste (rasa)
Photthabba-rammana — tangible object (pathavi, vayo and
tejo)
6 Dhamma-rammana — mind object.

W

The mind-object is sixfold: (i) 5 pasada ripas (transparent materi-
alities), (ii) 16 sukhuma riipas (subtle materialities), (iii) 89 cittas (con-
sciousness), (iv) 52 cetasikas (mental factors), (v) Nibbana and (vi)
concepts such as kasina nimitta. The mind-object cannot arise at the
five sense doors, but it can arise in the mind door.
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Note: The names in brackets for the first five senses are the essential
elements of the senses. For the mind-object, the sixfold objects men-
tioned above are the essential elements.

CONSCIOUSNESS AND SENSE-OBJECTS ACCORDING TO

DOORS

1 The 46 cittas that arise in connection with the eye-door are known
as cakkhu-dvarika cittas; they are aware of the present visible
object only.

2 The 46 cittas that arise in connection with the ear-door are known
as sota-dvarika cittas; they are aware of the present sound only.

3 The 46 cittas that arise in connection with the nose-door are known
as ghana-dvarika cittas; they are aware of the present smell only.

4 The 46 cittas that arise in connection with the tongue-door are
known as jivha-dvarika cittas; they are aware of the present taste
only.

5 The 46 cittas that arise in connection with the body-door are known
as kaya-dvarika cittas; they are aware of the present tangible
object only.

6 The 67 cittas that arise at the mind-door are known as mano-dvarika
cittas; they are aware of all six sense-objects, which may be present,
past, future or independent of time.

INDIVIDUAL CONSCIOUSNESS AND SENSE-OBJECTS
Please refer to Chart No. 5.1 at the back of this book for a quick

review.

1 Cakkhu-vififiana-dvi are aware of the present visible object only.
Sota-vififiana-dvi are aware of the present sound only.
Ghana-vifinana-dvi are aware of the present smell only.
Jivha-vinfana-dvi are aware of the present taste only.
Kaya-vifinana-dvi are aware of the present tangible object only.

2 The 3 mano-dhatu (pafica-dvaravajjana and sampaticchanadvi)
are aware of the above five present sense objects.

3 The 11 tadalambana and hasituppada are aware of six kama-
objects, comprising 54 kama-cittas, 52 kama-cetasikas and 28 types
of rpia.

4 The 12 akusala cittas, the 4 fiana-vippayutta maha-kusala cittas
and the 4 Aana-vippayutta maha-kiriya cittas are aware of six lokiya
(mundane) sense-objects, comprising 81 lokiya cittas, 52 lokiya
cetasika, 28 types of riipa and concepts.
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5 The 4 Aanasampayutta maha-kusala cittas and rilpa-kusala
abhififana are aware of all six sense-objects except arahatta magga
and arahatta phala. These objects comprise 87 cittas (arahatta magga
and arahatta phala being excepted), 52 cetasikas associated with
the 87 cittas, 28 types of riipa, concepts and Nibbana.

6 The 4 Aanasampayutta maha-kiriya cittas, kiriya abhifiiana and
mano-dvaravajjana citta are aware of all the six sense-objects,
comprising 89 cittas, 52 cetasikas, 28 types of rilpa, concepts and
Nibbana.

7 The 15 riapavacara cittas, with the exception of abhiffiana-dvi,
have concepts as their objects.

8 The 3 akasanaficayatana cittas and the 3 akirnicafifiayatana cittas
have akasa (infinite space) and akincaffa (nothingness)
respectively as their objects.

9 The 3 vififianaficayatana cittas and 3 neva-safifia-nasaffiayatana
cittas have akasanaficayatana kusala/kiriya citta and
akincannayatana kusala/kiriya citta respectively as their objects.

10 The 8 lokuttara cittas have Nibbana as their object.

11 The 19 patisandhi-cittas, the 19 bhavarnga-cittas and the 19 cuti-

cittas take the near-death sign (maranasanna-nimitta) of the immedi-

ate past life as their object. This nimitta may be in the form of ‘kamma’,

‘sign of kamma’ or ‘sign of destiny’.

VATTHU SANGAHA (6 Physical Bases)

‘Vatthu’ means ‘physical base’ depending on which the various
cittas and their associated cetasikas arise. There are six such physical
bases.

1 Cakkhu-vatthu — cakkhu-pasada — eye base
Sota-vatthu — sota-pasada — ear base
Ghana-vatthu — ghana-pasada — nose base
Jivha-vatthu — jivha-pasada — tongue base
Kaya-vatthu — kaya-pasada — body base
Hadaya-vatthu — physical base that exists in the blood of the
heart — 1.e., the heart base.

Thus the first five physical bases are the five pasada rupas whereas
the sixth base is the heart-base.

There is a simile of ‘striking a match’. The match is the striking
element, the rough surface of the match-box is the receiving element,
and the flame is the resultant element. Now the flame does not exist

()RR IS SR VSE ]

104 The Essence of Buddha Abhidhamma

anywhere before striking the match. When the conditions for its aris-
ing are fulfilled, the flame arises.

In the same way the visible object is the striking element, the eye
door is the receiving element, and the eye-consciousness is the resul-
tant element. The eye-consciousness does not exist before or after the
contact between the visible object and the eye door; it arises just at the
time of contact and then perishes.

Now the eye transparent materiality, i.e., cakkhu-pasada, is the
door through which the visible object enters the mind. So cakkhu-
pasada is called cakkhu-dvara, i.e., the eye-door.

Then the eye-consciousness together with its seven concomitants
arises at the point of contact, i.e., on cakkhu-pasada depending on
cakkhu-pasada as the physical base. Thus cakkhu-pasada is also known
as the eye-base.

The same thing is true for the other four sense-organs or pasada
rtipas. Each pasada-riipa functions as the sense door as well as the
physical base.

PHYSICAL BASES IN THREE SPHERES
1 Inthe eleven kama-planes, i.e., the sense-sphere, all the six physi-
cal bases (vatthu) exist.

2 In the fine-material sphere (riipa-loka) only three physical bases,
namely, cakkhu-vatthu, sota-vatthu and hadaya-vatthu exist.
During the samatha-bhavana (tranquillity-meditation) to enter the riipa
jhana, the meditator has to give up the enjoyment of sensual pleasure
by controlling his mind not to wander around sense objects. So when
the jhana-kusala kamma conditions him to be reborn in the riipa-
realm, he is not endowed with ghana-vatthu, jivha-vatthu and kaya-
vatthu as no enjoyment of sensual pleasure exists there. Brahmas are
happy with jhana-sukha. However, they need eyes to see the Bud-
dha, ears to listen to the Dhamma and hadaya-vatthu for the arising of

mano-viffiana cittas and the associated mental factors.

3 In the immaterial sphere (ariipa-loka) no vatthus exist, because no
materiality exists there — again due to the meditation power of samatha-
bhavana to enter ariipa-jhanas.

CONSCIOUSNESS ELEMENT (Viiiana-Dhatu)
‘Vififiana’ means ‘citta’ (consciousness) whereas ‘dhatu’ means
‘element’ or that which carries its own characteristic but it is not a
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living being.
The cittas as dhatu or element, are divided into 7 classes.
1 Cakkhu-vifinana-dhathu — eye-consciousness element
2 eye-consciousnesses depend on eye base for their arising.
2 Sota-vifilana-dhathu — ear-consciousness element
2 ear-consciousnesses depend on ear base for their arising.
3 Ghana-vififiana-dhathu — nose-consciousness element
2 nose-consciousnesses depend on nose base for their arising.
4 Jivha-viffiana-dhathu — tongue-consciousness element
2 tongue-consciousnesses depend on tongue base for their arising.
5 Kaya-viffnana-dhathu — body-consciousness element
2 body-consciousnesses depend on body base for their arising.
6 Mano-dhatu — mind element — pafica-dvaravajjana and
sampaticchana-dvi.
They depend on the heart base for their arising.
7 Mano-vififiana-dhathu — mind-consciousness-element — the
remaining 76 cittas.
They depend on the heart base for their arising.

CLASSIFICATION OF CONSCIOUSNESS ACCORDING TO

PHYSICAL BASE
Please refer to Chart No. 5.2 at the back of this book for a quick

review.

1 There are 10 cittas which always depend on pafcavatthu (cakkhu-
vatthu, sota-vatthu, ghana-vatthu, jivha-vatthu, kaya-vatthu) for
their arising. They are dvi-pafica-vififiana cittas.

2 There are 33 cittas which always depend on hadaya-vatthu for
their arising. They are 2 dosa-mdiila cittas, 3 mano-dhathu cittas, 3
santirana cittas, hasituppada citta, 8 maha-vipaka cittas, 15
rilpavacara cittas and 1 sotapatti-magga citta.

3 There are 42 cittas which sometimes depend on the heart base and
sometimes do not depend on the heart base for their arising.

They are 10 akusala cittas ( 2 dosa-miila cittas being excepted), 8
maha-kusala cittas, 8 maha-kiriya cittas, 4 ariipavacara kusala cittas, 4
ariipavacara kiriya cittas, 7 lokuttara cittas (sotapatti-magga being ex-
cepted) and mano-dvaravajjana citta.
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These cittas depend on the heart base when they arise in the mate-
rial spheres (kama-planes and riipa-planes), and they do not depend
on the heart base when they arise in the immaterial sphere (ariipa-
planes).

There are 4 cittas which never depend on vatthu for their arising.
They are 4 ariipavacara vipaka cittas which arise only in the ariipa-
planes.

Note: There are 46 cittas (as mentioned in no. 3 and 4 above) which
arise in ariipa-planes.
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Chapter 4 COGNITIVE SERIES
(Vithi)

PROCESS OF CONSCIOUSNESS

‘Vithi” means a chain of consciousness or ‘cognitive series’ that
arises when a sense object appears at one of the sense-doors in order
to be aware of the object.

As the road passes one village after another without skipping any
nor changing the order of the villages, so also the consciousnesses
arise one after another in the order they should according to the law of
consciousness (citta-niyama).

THE LIFE-SPAN OF CONSCIOUSNESS

Consciousnesses arise and dissolve in a person at a tremendous
rate of more than a thousand billion (10') per eye-wink. So the life-
span of a consciousness is less than one-thousand billionth of a sec-
ond.

The life-span or duration of a citta is measured by three sub-mo-
ments of the distinct features in the arising and passing away of a
citta. These are:

1. Uppada — the genetic sub-moment,

2. Thiti — the existing sub-moment,

3. Bhariga — the dissolving sub-moment.

These three sub-moments (khanas) are said to be equal to one
consciousness-moment (cittakkhana).

So the life-span of a citta is equal to the three sub-moments of
arising, existing and dissolving of the citta or it is equal to one con-
sciousness-moment or one cittakkhana. One cittakkhana is better rep-
resented by ‘one consciousness-moment’ rather than ‘a thought-mo-
ment’” which is coined by some translators.

The duration of one consciousness-moment will be hard to be
verified by science. But we ourselves know from experience that it is
possible within one single second to dream of innumerable things and
events.

THE LIFE-SPAN OF MATERIALITY
The life-span of rilpa or materiality is 17 times longer than that of
citta. So we can say that the life-span of riipa is equal to 17 cittakkhanas
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(17 consciousness-moments) or 17x3 = 51 sub-moments.

Thus riipa also arises and dissolves at a tremendous rate of more
than 58 billion times per second. The difference between citta and
riipa is that citta arises one after another whereas riipa arises by sev-
eral units at a sub-moment and it goes on arising incessantly at every
sub-moment. Therefore riijpa may be grouped together to large masses
which are visible to the naked eye whereas the fleeting stream of con-
sciousness is invisible to the naked eye.

The genetic sub-moment and the dissolving sub-moment of riipa
last for one sub-moment each. So the existing moment of riipa lasts
for 51-2 = 49 sub-moments.

SIX TYPES OF CONSCIOUSNESS
Consciousness may be classified as follows according to the six
sense-doors and the six physical-bases:

1 Cakkhu-vifiana - 2 eye-consciousnesses,

2 Sota-vififiana - 2 ear-consciousnesses,

3 Ghana-vififiana - 2 nose-consciousnesses,
4 Jivha-vififiana - 2 tongue-consciousnesses,
5 Kaya-vififana - 2 body-consciousnesses,
6 Mano-vififiana - 79 mind-consciousnesses.

Please note that eye-consciousness arises at the eye-door depend-
ing on the eye-base (cakkhu vatthu) and so on. The mind-conscious-
ness arises at the mind-door depending on the heart-base in the heart.

SIX TYPES OF COGNITIVE SERIES
The cognitive series of consciousness is also divided into six classes
which may be named according to either the six sense-doors or the six
types of vififiana as follows.
1 Cakkhu-dvara-vithi = cakkhu-viffiana-vithi
It is the cognitive series of consciousness connected with the
eye-door or with the eye-consciousness.
2 Sota-dvara-vithi = sota-vifiiana-vithi
It is the cognitive series of consciousness connected with the
ear-door or with the ear-consciousness.
3 Ghana-dvara-vithi = ghana-vififiana-vithi
It is the cognitive series of consciousness connected with the
nose-door or with the nose-consciousness.
4 Jivha-dvara-vithi = jivha-vififiana-vithi
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It is the cognitive series of consciousness connected with the
tongue-door or with the tongue-consciousness.

5 Kaya-dvara-vithi = kaya-vifiiana-vithi
It is the cognitive series of consciousness connected with the
body-door or with the body-consciousness.

6 Mano-dvara-vithi = mano-vifiiana-vithi
It is the cognitive series of consciousness connected with the
mind-door or with the mind-consciousness.

THE CAUSES FOR THE ARISING OF COGNITIVE SERIES
1 Four conditions must exist for the arising of cakkhu-dvara-vithi.
These are:
i Cakkhu-pasada (eye-door) must be good,
ii  Rupa-rammana (visible-object) must be present,
iii Aloka (light) must be present, and
iv  Manasikara (attention) must be present.
2 Four conditions must exist for the arising of sota-dvara-vithi..
They are:
i Sota-pasada (ear-door) must be good,
ii  Sadda-rammana (sound) must be present,
iii Akasa (space) for the passing of sound must be present,
iv  Manasikara (attention) must be present.
3 Four conditions must exist for the arising of ghana-dvara-vithi.
They are:
i Ghana-pasada (nose-door) must be good,
ii  Gandha-rammana (smell)must be present,
iii  Vayo (air-element that carries smell) must be present,
iv  Manasikara (attention) must be present.
4 Four conditions must exist for the arising of jivha-dvara-vithi.
They are:
i Jivha-pasada (tongue-door) must be good.
ii  Rasa-rammana (taste) must be present,
iii Apo (liquid-element such as saliva) must be present,
iv  Manasikara (attention) must be present.
5 Four conditions must be present for the arising of kaya-dvara-
vitthi. They are:
i Kaya-pasada (body-door) must be good,
ii  Photthabba-rammana (touch) must be present,
iii Thaddha-pathavi (firm solid element) must be present for
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transmittance of the touch.
iv  Manasikara (attention) must be present.
6 Four conditions must be present for the arising of mano-dvara-
vithi. They are:
1 Mano-dvara (mind-door) must be present,
ii  Dhamma-rammana (mind-object) must be present,
iii Hadaya-vatthu (heart-base) must be present,
iv  Manasikara (attention) must be present.

Note: Of the four causes which are required for the arising of each
type of vithi, the first three more or less parallel the requirements known
by science. The fourth cause, i.e., manasikara, is unknown in science.
But many instances may be quoted that this cause is indispensable for
the awareness of a sense-object.

For illustration, a mother with a young baby has to get up several
times every night to nurse her baby. After losing sleep for several
nights, she may, sometimes, fall so soundly asleep that even a loud
thunder that shakes the house may not awake her. Yet, if her baby
cries very softly, she will be immediately awake. This illustrates how
important manasikara is.

Also while we are listening to a lecture, we do not know anything
if the mind is restless, because manasikara is absent.

SIX TYPES OF PRESENTATION OF SENSE OBJECTS AT
SENSE DOORS (Visayappavatti)

‘ Visayappavatti’ means the presentation of sense-objects at the sense-
doors’. There are six types of visayappavatti — four at the five sense-
doors and two at the mind-door.
a Presentation of sense-objects at the five sense-doors
1 Atimahanta-rammana
5 sense-objects with very great intensity causing a very long
congnitive series of consciousness to arise.
2 Mahanta-rammana
5 sense-objects with fairly great intensity causing a fairly long
congnitive series of consciousness to arise.
3 Paritta-rammana
5 sense-objects with slight intensity causing a short cognitive
series of consciousness to arise.
4 Atiparitta-rammana
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5 sense-objects with very slight intensity causing no cognitive

series to arise.
Note: Atimahantarammana takes one consciousness-moment to be-
come distinct at the sense door after striking the door.
Mahantarammana takes 2 to 3 consciousness moments, prittarammana
takes 4 to 9 consciousness moments, and atiparittarammana takes 10
to 15 consciousness moments to become distinct at the sense door
after striking the door.

b Presentation of sense-objects at the mind-door
1 Vibhiita-rammana

clear presentation of sense objects.
2 Avibhiita-rammana

obscure presentation of sense objects.

VITHI-CONSCIOUSNESS AND VITHI-FREED
CONSCIOUSNESS

Those cittas which participate in the cognitive series of conscious-
ness are called vithi-consciousnesses (Vvithi-cittas).

Those cittas which do not participate in the congnitive series of
consciousness are called vithi-freed consciousnesses (vithi-vimutti
cittas).

The 19 cittas, namely, 2 upekkha-santirana cittas, 8 maha-vipaka
cittas and 9 mahaggata-vipaka cittas, are not involved in the cognitive
series while they are performing rebirth-function, life-continuum func-
tion or death-function. So they are known as vithi-vimutti cittas, i.e.,
the number of vithi-freed consciousness is 19 (that these 19 cittas are
door-freed has been mentioned in Chapter IIL.).

Of the above 19 cittas, the 2 upekkha-santirana cittas are involved
in the cognitive series when they perform the investigating function
or the registering function, and 8 maha-vipaka cittas take part in the
cognitive series when they perform the registering function. So these
10 cittas must be included in counting vithi-cittas. Since only the 9
mahaggata-vipaka cittas are totally free from the cognitive series, the
total number of vithi-cittas is 89-9 = 80 in the sense sphere.

THREE TYPES OF IDENTICAL CONSCIOUSNESS
The life of a living being begins with a rebirth consciousness
(patisandhi-citta). After the dissolution of this consciousness,
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bhavanga cittas (life-continuum) arise and dissolve continuously till
death performing the function of life-continuum.

The last bhavanga-citta is known as death consciousness (cuti-
citta, because it performs death-function.

For a living being, these three cittas, namely, the patisandhi-citta,
the bhavanga-citta and the cuti-citta are the same in jati (birth), in con-
comitants and in the sense-object they take. For normal human be-
ings, one of the 8 maha-vipaka cittas functions as patisandhi-citta,
bhavariga-citta and cuti-citta. These three cittas are identical in a per-
son, because they are the resultants of the same ‘kamma’ associated
with a maha kusala citta. If the kusala citta is ‘somanassa-sahagatam
flana-sampayuttam asankharika maha-kusala citta’, then ‘somanassa-
sahagatam fAana-sampayuttam asankharika maha-vipaka citta’ will
function as patisandhi-citta, bhavanga-citta and cuti-citta.

The sense-object that these cittas take is the near-death sign
(maranasanna-nimitta) which appeared just before death in the imme-
diate past life. The sign is in the form of ‘kamma’, ‘sign of kamma’ or
‘sign of destiny’. These phenomena will be explained further below.

NEAR-DEATH SIGN (Maranasanna Nimitta)

In the present life a person will be alive as long as the kusala-
kamma, which has given him rebirth in this life, keeps on supporting
him, i.e., keeps on producing bhavariga cittas (life continuum) and
kamma-born materiality as kamma-resultant.

Just before that supporting kamma fades out, the many kusala-
kammas and akusala-kammas in the mental stream compete with one
another to have the chance of bearing kamma-result, and one kamma
will emerge as the winner.

This successful kamma may appear in the mind-door of the per-
son as kamma-object. When this happens the person may remem-
ber the good or bad action which he has performed in the past in
connection with the successful kamma. The moral or immoral con-
sciousness, experienced at that particular moment, arises now as a
fresh consciousness. In other words, it is a recurring of the conscious-
ness which one has experienced in performing the action.

At times it may be a sign or symbol associated with the successful
kamma that appears at one of the sense-doors. It may be one of the



Cognitive Series 113

five physical objects viewed through one of the five doors as a present
object, or viewed through the mind-door as a past object. This past or
present object in connection with the successful kamma is called
‘kamma-nimitta’ or ‘sign of kamma’.

For example, let us suppose that a person listens to the Dhamma at
his dying moment and this good kamma becomes the successful kamma
to bear kamma-result for his next life. In this case, the present audible
Dhamma words grasped through the ear becomes the ‘kamma-nimitta’.

In another case, let us suppose that a dying teacher sees through
her mental eye (mano-vifiiana) the students she has taught. This is
also ‘kamma-nimitta’ in the form of a past object which appears at the
mind-door.

Or say, in another case, a dying butcher hears the groans of the
cattle he has killed. This past audible object is also ‘kamma-nimitta’
presented to him through the mind-door.

At times some symbol of the place in which he is to be reborn
according to the successful kamma may appear at the mind-door.

For example, celestial beings or celestial mansions,etc., may ap-
pear to the dying person if he is to be reborn in one of the celestial
abodes, or miserable people in hell or hellhounds, etc., may appear to
him if he is to be reborn in hell. These objects, related to the place of
rebirth, are known as ‘gati-nimitta’ or ‘sign of destiny’.

Thus, when a person is dying, one of the three types of near-death
sign, namely, ‘kamma’, ‘ kamma-nimitta’ or ‘ gati-nimitta’, will always
appear at one of the six sense-doors. The person will die soon after
and will be reborn in the next life. Then his patisandhi-citta, bhavanga-
citta and cuti-citta in the new life will all grasp the near-death sign of
the past life.

The appearance of three types of near death sign, namely,
‘kamma’, ‘kamma-nimitta’, ‘gati-nimitta’ at rebirth-con-
sciousnesses, life-continuum, and death-consciousnesses consti-
tutes 3 modes of visayappavatti for vithi-vimutti cittas.

THREE TYPES OF BHAVANGA CITTAS

In the present life the bhavariga cittas take the near-death sign of
the immediate past life as their object. As this object is not the new
external object that appears in one of the sense doors in the present
life that gives rise to a cognitive series of consciousness, we are not
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aware of it. So when we are asleep or when we do not know anything,
these bhavariga-cittas will be arising and dissolving at a tremendous
speed of more than a thousand billion (10'?) times per eye-wink.

Now suppose that a sense-object appears at one of the sense-doors.
It is necessary to know this new object so that we can react to it as the
need arises. In order to turn the stream of consciousness towards this
new object, the stream of bhavariga-cittas must be arrested or cut off
first.

The bhavariga-stream cannot be arrested suddenly as soon as the
new sense-object appears in one of the sense-doors. As a man, run-
ning very fast, cannot stop suddenly at a point and at least a few steps
must be allowed before he comes to rest, so also two bhavanga-cittas
must pass after the appearance of the sense-object before the
bhavariga-stream can be arrested.

These two bhavanga-cittas, in trying to give away the old near-
death sign and take the new sense-object, vibrate somewhat from
their normal situation. So they are known as vibrating life-continuum
(bhavanga-calana). But, as the bhavanga-stream is arrested or cut off
after the second bhavariga-calana, this citta is renamed as bhavangu-
paccheda (cut-off life continuum).

Now the five physical sense-objects do not appear or become dis-
tinct at the sense-doors as soon as they are in contact with the sense-
doors. Even the object of very great intensity (atimahanta-rammana)
takes one conscious-moment (cittakkhana) to develop itself into promi-
nence so as to appear at the sense-door.

So one bhavariga-citta must pass from the time of contact of the
sense-object with the sense-door to the time the object appears at the
door. This citta is called atita-bhavariga (past life-continuum).

When the sense object is of fairly great intensity (mahanta-
rammana), 2 or 3 bhavariga-cittas must pass by from the time of con-
tact of the sense-object with the sense-door to the time the object ap-
pears at the door. These 2 or 3 bhavarga-cittas are also called atita -
bhavariga. Thus we have 3 kinds of bhavarga-cittas:

1 Atita-bhavaniga — those bhavariga-cittas which pass by from
the time the sense-object strikes the sense-door to the time the
object appears at the door.

2 Bhavarnga-calana — vibrating bhavariga which arises when
the sense object appears at the door.
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3 Bhavarigupaccheda — cut-off bhavanga that follows the
bhavariga-calana. After this, the bhavariga-stream is cut off and
vithi-citta starts arising.

COGNITIVE SERIES AT THE EYE-DOOR

(Cakkhu-dvara Vithis)

1 THE OCCURRENCE OF ATIMAHANTA-RAMMANA VITHI
When a visible object of very great intensity strikes the eye-door,

atimahanta-rammana vithi arises. The cognitive series may be repre-

sented by the following symbols:

Bha- “Ti-Na-Da-Pa-Ca-Sam-Na-Vo-Ja-Ja-Ja-Ja-Ja-Ja-Ja-Da-Da-" Bha-...

JERN
000 000 000
T T _
arise appear dissolve
EXPLANATION

Bha: bhavanga — life-continuum
At first there is a stream of life continuum

(the small circles represent three sub-moments that make up a con-

sciousness-moment).

Ti: atita-bhavariga — past bhavariga
At the arising moment of this citta, the visible object and the cakkhu-
pasada (eye-door) arise simultaneously. This is the arising moment
(uppada) of the visible object.

Na: bhavanga-calana — vibrating life-continuum
At the arising moment of this citta, the visible object appears
(becomes distinct) at the eye-door. Note that atimahantarammana
takes one consciousness-moment for its full development after
striking the sense-door.

Da: bhavangupaccheda — arrested life-continuum
Bhavarnga-stream is cut off after the dissolution of this conscious-
ness.

Pa: pafica-dvaravajjana — five-door directing consciousness
It is always the first citta in the cognitive series of pafca-dvara
vithis. It confronts the sense object and directs the consciousness
stream towards the sense object.

Ca: cakkhu-vifiiana — eye consciousness
It sees the visible object and transmits the object to the next
consciousness before it dissolves.
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Sam: sampaticchana — receiving consciousness
It receives the sense object and relays it to the next consciousness.

Na: santirana — investigating consciousness
It investigates the object whether it is good or bad.

Vo: votthapana (mano-dvaravajjana) — determining consciousness
It determines whether the sense object is good or bad.

Ja: javana — impulsive consciousness enjoying the taste of the sense
object
One of the 29 kama-javana cittas, as conditioned by manasikara
and votthapana, arises mostly seven times,

Da: tadalambana — registering consciousness
It immediately follows javana and runs for two consciousness
moments enjoying the taste of the sense-object. At the dissolving
moment of the second tadalambana citta, the visible object and
the cakkhu-pasada dissolve together because their life-span of 17
consciousness moments is now complete.

Bha: bhavariga — life-continuum
Since the visible object no longer exists, the cognitive series ends
and the consciousness stream sinks into life-continuum.

Note: The atimahanta-rammana vithi is also known as ““tadalambana-
vara vithi’ as it terminates with tadalambana-citta.

2 THE OCCURRENCE OF MAHANTA-RAMMANA VITHI
When a visible object of fairly great intensity strikes the eye-door,
two mahanta-rammana vithis may arise. The cognitive series may be
represented as follows.
a  “Ti-Ti-Na-Da-Pa-Ca-Sam-Na-Vo-Ja-Ja-Ja-Ja-Ja-Ja-Ja-Bha” Bha-...

000 000 000
T T
b "Ti—Ti—Ti—I\‘Ia—Da—Pa—Ca—Sam—Na—Vo—J a-Ja-Ja-Ja-Ja-Ja-Ja”- Bha-...
000 000 000
T T
EXPLANATION

A In the first mahanta-rammana vithi the sense-object and the
cakkhu- pasada (eye-door) arise together at the arising moment of the
first atita bhavanga, The sense-object takes two consciousness mo-
ments (Ti-Ti) for its full development and it becomes distinct at the
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eye-door at the arising moment of bhavariga-calana (Na).

Then the life-continuum (bhavarga) vibrates for 2 consciousness
moments (Na-Da) and becomes arrested or cut off at the perishing
instant of bhavangu-paccheda (Da). Then the cognitive series pro-
ceeds as follows.

Pa: Pafica-dvaravajjana — five-door directing consciousness

It apprehends the object and directs the consciousness-stream to-

wards the object.

Ca: Cakkhu-vifiiana — eye-consciousness

It sees the visible object and transmits it to the next consciousness.
Sam: sampaticchana — receiving consciousness

It receives the sense object and transmits it to the next conscious-

ness.

Na: Santirana — investigating consciousness
It investigates the sense object.
Vo: Votthapana — determining consciousness

It determines whether the object is good or bad.
Ja: Javana — impulsive consciousness

One of the 29 kama-javana cittas arises seven times enjoying the

taste of the sense-object.

So far 16 conscious-moments have elapsed since the genesis of
the sense-object at the eye-door, and only one conscious-moment is
left before the object perishes. So two tadalambana cittas (registering
consciousness) can no longer arise.(Tadalambana arises only in ati-
mahanta-rammana). One bhavariga citta arises instead, and the sense-
object and the cakkhu-pasada, which have arisen together, perish to-
gether at the perishing moment of that bhavariga citta. After that, the
life-continuum flows on as usual.

B In the second mahanta-rammana vithi, the intensity of the sense-
object is a little weaker than the intensity of the object in (1).

So after the genesis of he sense-object at the eye-door, three atita-
bhavarnga cittas pass by before the object becomes well developed
and distinct at the eye-door. Then the life-continuum vibrates and be-
comes arrested (Na-Da). After that the cognitive series proceeds as in
(1), i.e., in the order of pafdca-dvaravajjana, cakkhu-vififiana,
sampaticchana, santirana, votthapana and seven javanas. At the per-
ishing moment of the seventh javana, the object and the cakkhu-pasada

118 The Essence of Buddha Abhidhamma

(eye-door) also perish. So the cognitive series terminates and life-
continumm proceeds as usual.

Thus there are two mahanta-rammana vithis which end with
Jjavana-citta; they are known as javana-vara vithis.

3 THE OCCURRENCE OF PARITTA-RAMMANA VITHI

When a visible object of slight intensity strikes the eye-door, paritta-
rammana vithi arises. The cognitive series may be represented as fol-

lows.
a  “Ti-Ti-Ti-Ti-Na-Da-Pa-Ca-Sam-Na-Vo-Vo-Vo-Bha- Bha-Bha-Bha-”

000 000 000
T T l
strike  appear perish

b “Ti-Ti-Ti-Ti-Ti-Na-Da-Pa-Ca-Sam-Na-Vo-Vo-Vo-Bha-Bha-Bha”

¢ “Ti-Ti-Ti-Ti-Ti-Ti-Na-Da-Pa-Ca-Sam-Na-Vo-Vo-Vo-Bha-Bha”

d  “Ti-Ti-Ti-Ti-Ti-Ti-Ti-Na-Da-Pa-Ca-Sam-Na-Vo-Vo-Vo-Bha”

e  “Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Na-Da-Pa-Ca-Sam-Na-Vo-Vo-Vo”-Bha-...
f  “Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Na-Da-Pa-Ca-Sam-Na-Vo-Vo”-Bha-...

000 000 000

/r
EXPLANATION

a In the first paritta-rammana vithi, the sense object and the cakkhu-
pasada (eye-door) arise together at the arising moment of the first
atita-bhavariga. The sense-object takes 4 conscious-moments for its
full development and it becomes distinct at the arising moment of
bhavanga-calana (Na). After that the life-continuum (bhavanga-stream)
vibrates twice and becomes arrested (Na-Da). Then the cognitive se-
ries proceeds in the order of pafca-dvaravajjana, cakkhu-vififiana,
sampaticchana, santirana, and votthapana. At this point,11 conscious-
moments have elapsed since the genesis of the sense-object and the
object can last for only 6 more conscious-moments.

In normal situations, the javana usually occurs for 7 conscious-
moments and if there is no enough time, it does not occur at all. In
other words, as the object is not distinct and not known precisely, no
Jjavana arises to enjoy the taste of the object.

So two more votthapana cittas arise in place of javana to deter-
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mine two more times whether the object is good or bad. After that the
consciousness-stream sinks into life-continuum. The sense-object and
the eye-door dissolve at the dissolving moment of the fourth bhavariga,
and life-continuum flows on as usual after that.

b-f In the next five successive vithis, atita-bhavariga (Ti) is increased
one by one as the object becomes weaker and weaker, and accor-
dingly the cittas in the rear have to be cut off one by one as the total
conscious-moments cannot exceed the life-span (i.e., 17 conscious-
moments) of the sense-object. Thus at the sixth vithi, the cognitive
series terminates after two votthapana cittas.

The number of votthapana cittas cannot be reduced further as there
must be at least two votthapana cittas in functioning in place of javana.
So there are 6 paritta-rammana vithis which all end with votthapana;
they are known as votthapana-vara vithis. As there are no javanas
in these vithis, there is no enjoyment of the taste of the sense-object.
The object is not precisely known — it seems to be known very roughly.
These vithis occur when sense objects are not distinct or in babies
whose eye bases are weak; so, even when the sense-object is of great
intensity, its appearance is not distinct.

4 THE OCCURRENCE OF ATIPARITTA-RAMMANA-VITHI

When a visible object of very slight intensity strikes the eye-door,
the object takes 10 to 15 conscious-moments for its full development.
Even then, the intensity of the object is so slight that it causes the life-
continuum to only vibrate twice without becoming arrested. So no
vithi-cittas arise, and the object is not known at all. However, the fol-
lowing six vithi-forms can be written to represent the ati-paritta-
rammana vithis.

A “Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Na-Na-Bha-Bha-Bha-Bha-Bha”...

000 000 000
T {
strike appear perish

“Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Na-Na-Bha-Bha-Bha-Bha™...
“Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Na-Na-Bha-Bha-Bha™...
“Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Na-Na-Bha-Bha™ ...
“Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Na-Na-Bha™ ...
“Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Ti-Na-Na” Bha...

m m g 0O w
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EXPLANATION

As usual the sense-object and the cakkhu-pasada (eye-door) arise
together at the arising moment of the first atita-bhavariga. The sense-
object, being of very slight intensity, takes 10 to 15 consciousness
moments for its full development. When it is well developed, it ap-
pears at the eye-door. But, being very weak, it can cause the life-
continuum only to vibrate twice without breaking the stream of the
life-continuum. Thus, after two bhavariga-calana cittas, only bhavanga-
cittas keep on flowing. The sense-object and the cakkhu-pasada will
dissolve together at the end of 17 conscious-moments after their gene-
sis.

The object is not known at all as no vithi-cittas arise. Because
these vithis are deprived of vithi-cittas, they are known as “mogha-
vara-vithis” (futile cognitive series).

FIVE-DOOR COGNITIVE SERIES
(75 Pafcadvara-vithis)

In the process of cognition at the eye-door, there are:

1 one tadarammana-vara vithi for atimahanta-rammana,

2 two javana-vara vithis for mahanta-rammana,

3 six votthapana-vara vithis for paritta-rammana,

4 six mogha-vara vithis for atiparitta-rammana.

All together there are 15 vithis at the eye-door. Similarly, there are
15 vithis each at the ear-door, at the nose-door, at the tongue-door
and at the body-door. Thus the total number of pafica-dvara-vithis at
the five doors is 15x5 = 75.

In writing the vithi-forms and explaining the forms for the ear-
door, sota-vififiana (So) should be inserted in place of cakkhu-vififiana,
and ‘sound’ and ‘sota-pasada’ should replace ‘visible-object’ and
‘cakkhu-pasada’, respectively. Similar proper changes should be made
for the remaining three doors.

THE SIMILE OF A MANGO-FRUIT

The atimahanta-rammana may be compared with the falling of a
mango-fruit. Suppose a weary traveler is asleep at the foot of a mango-
tree. This state of being asleep is analogous to the quiet flow of life-
continuum in atimahanta-rammana.

Now a ripe mango-fruit drops to the ground near the traveler. This
event is similar to the striking of a visible object of very great inten-
sity at the eye-door.
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The sound of the mango-fruit striking the ground awakens the
traveler and causes him to raise his head. This event is similar to the
appearance of the visible object at the eye-door causing the life-con-
tinuum to vibrate twice and become arrested.

The traveler opens his eyes and looks around to enquire what
causes the sound. This conduct is similar to the paficadvara-vajjana
confronting the object and directs the consciousness-stream towards
the sense-object.

The traveler sees the mango-fruit. This is analogous to the eye-
consciousness seeing the object. The man picks up the mango-fruit.
This is similar to the sampaticchana receiving the visible object.

The man then inspects the mango-fruit whether it is suitable for
eating. This is similar to the santirana investigating the sense-object.

The man decides that the mango-fruit is good and edible. This is
similar to the votfthapana deciding that the sense-object is good.

Being hungry, the man bites the mango-fruit seven times eating
and enjoying the taste. This is similar to the occurrence of seven javana-
cittas enjoying the taste of the sense-object.

Then the man gathers the remnants of the fruit and the juice stick-
ing on the teeth with his tongue and swallows twice. This is similar to
the two tadalambana cittas following javanas and enjoying the taste
of the sense-object.

Then the man lies down and falls asleep. This is similar to bhavariga
cittas sinking into life-continuum.

COGNITIVE CONSCIOUSNESS AT FIVE DOORS
(Paficadvara-vithi Cittas)

If we examine the pafcadvara vithis, we shall notice that seven
types of consciousness participate in the cognitive series. The seven
types of consciousness are:

“Pafica-dvaravajjana, pafica-vififiana, sampaticchana, santirana,

votthapana, javana and tadalambana’.

The numbers of cittas that participate in the longest vithi, i.e., the
atimahanta-rammana vithi, are:
a pafica-dvaravajjana
pafica-vififiana
sampaticchana

santirana
votthapana

o o o
—

(@)
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f javanas 7
g tadalambanas 2
total 14

The total number of cittas that can participate in the pafcadvara
vithis are:

a pafica-dvaravajjana citta 1
b pafica-vififiana cittas

for 5 sense doors 10 for five doors
c sampaticchana cittas 2
d santirana cittas 3
e voltthapana citta

(mano-dvaravajjana) 1
f kama-javana cittas 29

tadalambana cittas 8

total 54

These are the 54 kamavacara cittas. If we count the cittas for a
single door, e.g., eye-door, we get two cakkhu-vififiana cittas instead
of 10 pafica-vififiana cittas in (b); so the total number of cittas is 46.
This agrees with the number shown on page 100 of Chapter III. Note

that bhavariga cittas are not included in vithi cittas.

THE OBJECT AND THE BASE TAKEN BY EACH
VITHI-CITTA

All the paficadvara-vithi cittas grasp the present sense-object that
exists at the sense-door. The pafica-vififiana cittas are borne by parfica-
vatthus, i.e., cakkhu-vififiana cittas are borne by cakkhu-vatthus, sota-
vififian cittas are borne by sota-vatthus, etc., while the mano-vififiana
cittas are borne by hadaya-vatthus.

For illustration, all the eye-door cognitive consciousnesses of
atimahanta-rammana vithi grasp the visible object that appears at the
eye-door at the arising moment of bhavanga-calana and dissolves at
the dissolving moment of the second tadalambana citta.

The two cakkhu-vififiana cittas are borne by the eye base (cakkhu-
pasada) which has arisen together with the visible object at the arising
moment of the atita-bhavanga. This eye base which has the same life-
span as the visual object, is called, “majjhimayuka-vatthu”. Those
eye bases which have arisen earlier than the visible object and thus
will dissolve earlier than the visible object, are known as the physical
bases of shorter life-span (mandayuka-vatthus). Those vatthus, which
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arise later than the visible object and thus will dissolve later than the
visible object, are known as the physical bases of longer life-span
(aman-dayuka-vatthus). The eye-consciousness depends only on the
eye base which has the same life-span as the visible object.

[y

All the remaining pafica-dvara-vithi cittas are mano-vififiana cittas,
they are individually and respectively borne by the heart-base which
has arisen along with the preceding citta, i.e., the heart-base which
has lasted for one consciousness-moment. For example, pafcad-
varavajjana is borne by the heart-base which has arisen along with
bhavangu-paccheda; sampaticchana is borne by the heart-base which
has arisen along with cakkhu-vififiana, santirana is borne by the heart-
base which has arisen along with sampaticchana, and so on.

MIND-DOOR COGNITIVE SERIES (Mano-dvara Vithi)

1. Tadalambana-vara vithi
Kamajavana-vara 2. Javana-vara vithi

vithi 3. Votthapana-vara vithi
4. Mogha-vara vithi

Leltapparl Vi
Mano-dvara 1. Ripavacara appana vithi

vithi 2. Arilpavacara appana vithi
Appangjavana-vira 3. Abhifina appana vithi
vithi Lenmseeppart viM

1. Magga vithi

2. Phala-samapatti vithi
3. Nirodha-samapatti vithi

When one of the six senses enters the avenue of the mind-door,
manodvara vithi arises. Manodvara vithi may first be divided into two
classes.

1 Kamajavana-vara vithi — here one of the 29 kama-javana
cittas takes the function of javana, i.e., enjoying the taste of the
sense-object.

2 Appandjavana-vara vithi — here one of the 26 appana-javana
cittas takes the function of javana.

Kamajavana-vara vithi may further be divided into two types ac-
cording to Abhidhammattha Sangaha (p.111) and into four types ac-
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cording to Ledi Sayadaw whereas appana-javana-vara vithi may be
subdivied into two types —namely, loki-appana vithi and lokuttara
appana vithi. All these vithis will be explained below.

MIND-DOOR KAMA-JAVANA COGNITIVE SERIES
According to Abhidhammattha Sangaha
1 Vibhiita-rammana vithi (Tadalambana-vara vithi)
“Na-Da—Ma-Ja—Ja—Ja—Ja—Ja—Ja—Ja—Da—Da” —Bha—
2 Avibhiita-rammana vithi (Javana-vara-vithi)
“Na-Da—Ma-Ja—Ja—Ja—Ja—Ja—Ja—Ja” —Bha—Bha—
MIND-DOOR KAMA-JAVANA COGNITIVE SERIES
According to Ledi Sayadaw
1 Ativibhiita-rammana vithi (Tadalambana-vara vithi)
“Na-Da—Ma-Ja—Ja—Ja—Ja—Ja—Ja—Ja—Da—Da” —Bha—
2 Vibhiita-rammana vithi (Javana-vara-vithi)
“Na-Da—Ma-Ja—Ja—Ja—Ja—Ja—Ja—Ja” —Bha—Bha—
3 Avibhiita-rammana vithi (Votthapana-vara vithi)
“Na—Da—Ma—Ma—Ma” —Bha—Bha—
4 Atiavibhiita-rammana vithi (Mogha-vara vithi)
“Na—Na” —Bha—Bha—Bha-

EXPLANATION

One of the six sense-objects which may be present, past, future or
time-freed must enter the avenue of the mind-door to initiate the mind-
door kama-javana vithis.

1  When the sense-object is of very great intensity, the life continuum
vibrates twice and becomes arrested (Na-Da) on the appearance of
the sense-object at the mind-door. Then mano-dvara-vajjana (Ma) ap-
prehends the object and directs the consciousness-stream towards the
sense-object, observes the object and decides whether it is good or
bad.

In accordance with this decision, one of the 29 kama-javana cittas
performs the javana (Ja) function for seven consciousness moments
enjoying the taste of the sense-object. The two tadalambana cittas (Da)
follow suit enjoying the taste of the sense-object further. After that,
bhavariga cittas sink into life-continuum.

This vithi is known as “ativibhiita-rammana vithi’or tadalam-
bana-vara vithi as it terminates with tadalambana citta.
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2 When the sense-object is of fairly great intensity, the cognitive
series occurs as above but terminates with javana citta without
tadalambana. This vithi is known as “vibhiita-rammana vithi’ or
“javana-vara vithi”.

Note: The “ativibhiita-rammana vithi” here is taken as “vibhiita-

rammana vithi” and the “vibhiita-rammana vithi” here is taken as

“avibhuta-rammana vithi” by Ven. Anuruddha in “Abhidhammat-

tha Sangaha.”

3 In the “avibhiita-rammana vithi”, the sense-object is of slight in-

tensity and its appearance at the mind-door is not clear as in the above

two cases. Thus after the life-continuum is arrested, mano-dvaravajjana
citta occurs three times trying to observe and decide the sense-object.

But the object is not precisely known and consequently no javana

cittas occur to enjoy the taste of the sense object. After mano-

dvaravajjana, bhavanga citta sinks into life-continuum. This vithi is
called ‘votthapana-vara-vithi.’

4 Inthe atiavibhiita-rammana vithi, the sense-object is of very slight

intensity. It can only cause the life-continuum to vibrate twice without

becoming arrested. So no vithi cittas occur and the sense-object is not
known. This vithi is called “mogha-vara vithi’ as it is deprived of
vithi cittas.

Notes:

1 The mind-door (mano-dvara) is not a physical door; one of the 19
bhavariga-cittas is functioning as the mind-door in a person.

2 All the six sense-objects which may be past, present, future or
time-freed, can appear at the mind-door.

3 As the mind-object such as cittas, cetasikas, kasina-nimittas or
Nibbana itself may appear at the mind-door, no atita-bhavariga
need occur; the object appears at the mind-door as soon as it strikes
the door.

4 The objects that appear at the mind-door should not be differen-
tiated as atimahanta-rammana or mahanta-rammana; they should
be differentiated as vibhiita-rammana (clear object) or avibhiita-
rammana (obscure object).

MIND-DOOR KAMA-JAVANA COGNITIVE
CONSCIOUSNESSES

In mano-dvara vithis there are only 3 types of consciousness —
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namely, “avajjana, javana and tadalambana.”

The number of cittas in the longest mano-dvara vithi is: 1 mano-
dvaravajjana citta, 7 javana cittas and 2 tadalambana cittas, totaling
10 in all.

The number of cittas that can participate in mano-dvara vithis is: 1
mano-dvaravajjana citta, 29 kama-javana cittas and 11 tadalambana
cittas, totaling 41 in all.

SECONDARY MIND-DOOR COGNITIVE SERIES

When one of the six sense-objects enters the avenue of the mind-
door directly, we get primary mano-dvara vithis as described above.
But there are secondary mano-dvara vithis which follow each and
everyone of the pafica-dvara vithi.

In a pafica-dvara vithi, the sense-impression is processed only to
the extent to be known roughly whether it is good or bad. The form,
the shape, the detailed features and the name of the object are not
known yet.

Thus, after a pafica-dvara vithi, a mano-dvara vithi quickly fol-
lows it retaking the sense-object of the pafica-dvara vithi as a past
object.

Then the second mano-dvara vithi follows suit, observing the new
image and the old impression together.

Then the third mano-dvara vithi quickly follows again, observing
the form and the shape of the sense-object.

Then the fourth mano-dvara vithi follows, considering the name
associated with the object. If necessary many mano-dvara vithis
quickly occur in succession considering the features of the object in
detail and also the time and the place connected with the object if he
has encountered it before.

Only after these many secondary mano-dvara vithis, does one
know the object together with form, shape, name and other details.

Considering the fact that cittas can occur at a tremendous rate of
more than a thousand billion times per eye-wink and a mano-dvara
vithi contains only about 10 vithi cittas, more than a billion vithis can
occur in a fraction of a second. So we can know the objects we see or
hear almost instantly and we even think that we see and hear simulta-
neously. We don’t hear when we see, and we don’t see when we hear.



Cognitive Series 127
PRACTICAL VERIFICATION

That pafica-dvara vithis and mano-dvara vithis are occurring at a
tremendous rate in a person can be verified by the person himself. As
cittas are invisible even under the best microscope, an instrument more
powerful than the latest electronic microscope will be necessary to
observe the cittas. This instrument is none other than the mind itself,
accompanied by the right concentration.

In International Pa-auk Forest Buddha Sasana Centres where
Samatha and vipassana-bhavana are properly taught according to the
instructions given in Buddhist Canons, meditators have to focus their
attention on each sense door in turn, together with the mind door,
observe a sense-object striking the eye door and the mind door simul-
taneously. They discern the cognitive series of consciousness that arise
in pafica-dvaras (five doors) as well as in the mind door.

They can see the vithi-cittas occurring exactly as described in this
book, and later on can also differentiate the various cetasikas associ-
ated with each citta. The results are very satisfactory.

MIND-DOOR APPANA-JAVANA COGNITIVE SERIES

In tranquillity meditation and insight-meditation mano-dvara
appana-javana vithis arise when jhana or magga is realized. In these
vithis, one of the 26 appana-javana cittas takes part in the javana-
function.

rilpavacara kusala cittas 5
arilpavacara kusala cittas 4
mahaggata kiriya cittas 9
lokuttara cittas 8
appana-javana cittas 26

If a person, who is not yet an arahant, practises tranquillity medi-
tation, he may attain 5 riipavacara kusala jhanas and 4 ariipavacara
kusala jhanas, which are collectively called “9 mahaggata kusala
cittas”. If an arahant undertakes tranquillity meditation, he may attain
5 riipavacara kiriya jhanas and 4 ariipavacara kiriya jhanas which are
collectively called “9 mahaggata kiriya cittas.”

If a person, endowed with three roots — namely, alobha, adosa
and amoha — undertakes insight-meditation properly and strenuously,
he may attain the four maggas and the four phalas (the four paths and
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their fruitions) which are known as the 8 lokuttara cittas.

Five Rupavacara Jhana Cognitive Series

(Manda-paififia) Na-Da- “Ma-Pa-U-Nu-Go-Jha” -Bha-Bha-

(Tikkha-panna) Na-Da- “Ma-U-Nu-Go-Jha” -Bha-Bha-

1  When the counter sign of kasina appears at the mind-door, the
life-continuum vibrates twice and becomes arrested (Na-Da). Then
mano-dvaravajjana (Ma) adverts the consciousness-stream towards the
counter sign, observes and decides the sense-object whether it is good
or bad.

Then one of the two somanassa-sahagatam fiana-sampayuttam
maha-kusala cittas performs the upacara-samadhi javana-function four
times in the persons of slow or dull wisdom (manda-paififia)under the
names of

Pa: parikamma: preparation of jhana,

U:  wupacara: proximity of jhana,

Nu: anuloma: adaptation or connection between parikamma and
Jhana; it acts as a bridge harmonising the lower cittas with
the higher cittas.

Go: gotrabhu: the citta that cuts the kama-lineage to form the
exalted or mahaggata-lineage

These four cittas are known as upacara-samadhi javanas. In the
case of a person of quick or bright wisdom (tikkha-pafifa), parikamma
(Pa) is omitted.

Immediately after gotrabhu, riipavacara kusala first-jhana citta
arises just once as appana-javana. After the dissolution of this first-
jhana citta, bhavanga-stream flows on as usual.

2 The second riipavacara-appana vithi arises as above allowing
riipa-vacara kusala second-jhana citta to function as appana-javana
just once.

3 The third riapavacara-appana vithi also arises as in (1) allowing
ripavacara kusala third-jhana citta to function as appana-javana
just once.

4 The fourth riipavacara-appana vithi also arises as in (1) allowing
riipavacara kusala fourth-jhana citta to function as appana -javana
just once.

5 The fifth rapavacara-appana vithi arises as in (1), but instead of

one of the two somanassa-sahagatam fiana-sampayuttam mahakusala
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cittas, one of the two upekkha-sahagatam fana-sampayuttam maha-

kusala cittas performs the upacara-samadhi javana function four or

three times and riipavacara kusala fifth jhana citta arises just once to

function as appana-javana.

Notes:

1 When one is meditating on kasina, either somanassa or upekkha
mahakusala citta will perform the javana function.

2 When one enters the meditative absorption,the upacara-samadhi

javanas and the jhana-javana must agree in feeling (vedana). Since

the first four jhanas are accompanied by sukha (pleasant feeling) they

are regarded as somanassa cittas. So, in these cases, the upacara-

samadhi javanas must be somanassa-sahagatam. In the case of the

fifth jhana, it is upekkha-sahagatam;, so the upacara-samadhi javanas

must be also upekkha-sahagatam.

3 A moral javana (kusala-citta) is followed by a moral javana. A

functional javana (kiriya citta) is followed by a functional javana.

Four Artupavacara Jhana Cognitive Series

(Manda-pafna) Na-Da- “Ma-Pa-U-Nu-Go-Jha” -Bha-Bha-

(Tikkha-panna) Na-Da- “Ma-U-Nu-Go-Jha” -Bha-Bha-

These vithis are the same in form as riipavacara appana vithis. But
ariipavacara jhanas are higher than riipavacara jhanas in the degree of
concentration, tranquillity and sublimity. One has to use the fifth jhana
as the base to step higher to ariipavacara jhana and also has to concen-
trate on an object which is not connected with materiality. One has to
reflect on the faults of material body to develop detachment from
materiality.

In practice, one has to develop the fifth jhana first by meditation
on the patibhaga-nimitta of kasina. Then he comes out of the fifth
Jhana, ignores the counter sign which is connected with materiality
(kasina in this case), concentrates on the infinite space (akasa) that
exists beyond the counter sign, and meditates:*“Akasa, akasa”. When
the subtle attachment to the patibhaga-nimitta is eliminated, the nimitta
disappears suddenly unfolding infinite space. He meditates on: “Akasa,
akasa”, and when the degree of concentration is high enough, the
appana vithi will come into effect.

1 When the object of infinite space (akasa) appears at the mind-door,
the bhavarnga-stream vibrates twice and becomes arrested (Na-Da).
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After that mano-dvaravajjana observes the object and decides whether
it is good or bad. Then one of the two upekkha-sahagatam fiana-
sampayuttam maha-kusala cittas functions as parikamma (Pa),
upacara (U), anuloma (Nu) and gotrabhu (Go) in a person of slow
wisdom (manda-pafifia), or as upacara, anuloma and gotrabhu in a
person of quick wisdom (tikkha-pafnfa). Then akasanaficayatana-
kusala citta arises once as appana-javana and bhavarnga cittas sink
into life-continuum.

2 In going up the ladder to the second ariipavacara jhana, the medi-
tator meditates on the akasanaficayatana-kusala citta. When the de-
gree of concentration is high enough, the second ariipavacara-appana
vithi will arise.

The objcet that appears at the mind-door is akasanaficayatana-
kusala citta which causes the cognitive series of bhavariga-calana,
bhavangu-paccheda, mano-dvaravajjana, parikamma (omit in tikkha-
paiifia person), upacara, anuloma, gotrabhu and vifiianafcayatana
kusala citta as appana-javana to arise. Life-continuum then flows on
as usual.

3 In the case of the third ariipavacara jhana, the object that appears at
the mind-door is nothingness which results from the omission of
akasanaficayatana-kusala citta. The cognitive series of consiousness
arise as before terminating with akincafifayatana kusala citta as appana-
javana. Akincafifia also means nothingness.

4 In going up to the fourth ariipavacara jhana, the meditator concen-
trates on the akificafifiayatana kusala citta as the object of meditation.
On realizing the fourth ariipavacara jhana, this object of
akificafinayatana kusala citta appears at the mind-door causing the
cognitive series of consciousness to arise as before. In this case neva-
safiia-n’asafifdyatana kusala citta arises once as appana-javana and
then bhavariga cittas sink into life-continuum.

JHANA ATTAINMENT COGNITIVE SERIES
(Jhana Samapatti Vithis)

‘Samapatti’ means ‘attainment’. A person, who has attained the
riipavacara jhana, may enter the meditative absorption corresponding
to that jhana whenever he wishes. If he practises well he may attain
the jhana absorption instantly and remain in absorption for one hour,
two hours, three hours, etc., up to seven days. During this absorption
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the jhana citta occurs repeatedly and spontaneously focusing the at-
tention on the patibhaga-nimitta of kasina. So he will not hear any
sound nor know any other sense-object during the jhana attainment.

A person who attains all the riipavacara and the ariipavacara jhanas,
may enter the jhana attainment corresponding to any jhana. But he
must enter the first jhana first; then, by eliminating vitakka, he enters
the second jhana; then, by eliminating vicara, he enters the third jhana,
and so on.

The jhana-samapatti vithi runs as follow:

(Manda-paifina)

Na-Da- “Ma-Pa—U-Nu—Go-Jha-Jha—many times” —Bha....

(Tikkha-panna)

Na-Da- “Ma—-U-Nu—Go-Jha-Jha—Jha-many times” —Bha—

1 For attainment of riipavacara jhana:

The counter sign (patibhaga-nimitta) of kasina appears at the mind-
door causing the life-continuum to vibrate twice and become arrested
(Na-Da). Then mano-dvaravajjana observes the patibhaga-nimitta and
decides whether it is good or bad.

Then one of the two somanassa-sahagatam fianasampayuttam
mahakusala cittas (take upekha-sahagatam to enter the fifth jhana)
functions as parikamma (omit for tikkha-pafina person), upacara,
anuloma and gotrabhu. Then riipavacara kusala first jhana (or seco-
nd, third, fourth or fifth jhana) citta functions many times as appana-
javana. When the ecstatic absorption is over, bhavariga cittas sink into
life-continuum.

2 For attainment of ariipavacara jhana:

The infinite space (akasa) unfolded by the disappearance of the
patibhaga-nimitta (take the corresponding object for the higher
ariipavacara jhana) enters the avenue of the mind-door causing the
life-continuum to vibrate twice and become arrested. Then mano-
dvaravajjana observes the infinite space and decides whether it is good
or bad. Then one of the two upekkha-sahagatam fianasampayuttam
mahakusala cittas functions as parikamma (omit for tikkha-paffa per-
son), upacara, anuloma and gotrabhu. Then akasanaficayatana-kusala
citta (or higher ariipavacara kusala citta) functions many times as
appana-javana. When the meditative absorption is over, bhavariga cittas
sink into life-continuum.

SUPERNORMAL KNOWLEDGE COGNITIVE SERIES
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(Abhififia Appana Vithis)

Those who have attained all the riipavacara jhanas and all the
artipavacara jhanas on ten kasinas may practise further according to
the instructions given in Visuddhimagga to attain the five lokiya
abhifiias (mundane supernormal knowledge). These supernormal
powers are attainable through the utmost perfection in mental con-
centration, and they are related to the higher knowledge associated
with the fifth riipavacara jhana. What are they?

1 Iddhi-vidha Abhififiana

Various Divine Powers, such as being one he becomes mani-
fold, and having become manifold he again becomes one. Without
being obstructed he passes through walls and mountains, just as if
through the air. In the earth he dives and rises again, just as if in the
water. He walks on water without sinking, just as if on the earth. Cross-
legged he floats through the air, just as a winged bird.

2 Dibba-sota Abhiiifiana

Divine Ear that can hear sounds both heavenly and human, far

and near.

3 Dibba-cakkhu Abhiiifiana

Divine Eye that can see objects both heavenly and human, far
and near, hidden or exposed. It can see beings in the woeful abodes
as well as in the celestial abodes. It sees beings vanishing and reap-
pearing, low and noble ones, beautiful and ugly ones. It sees how
beings are reappearing according to their deeds (kamma).

4 Paracitta-vijjanana Abhififiana or Ceto-pariya-fiana
The ability to know others’ minds in many ways or to pene-
trate the minds of others to read their minds.

5 Pubbe-nivasanussati Abhififiana

The ability to remember many former existences, such as
one birth, two, three, four or five births... one hundred thousand births;
to remember many formations and dissolutions of worlds; “there I
was, such name I had... and vanishing from there I entered some-
where else into existence... and vanishing from there I again reap-
peared here.”

~ o —

The abhiiifia vithi is of the form:
Na-Da- “Ma—Pa—U-Nu—Go-Bhin” —Bha...
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Suppose a person, who has attained the mundane supernormal
powers, wants to become manifold. He meditates on the pathavi-kasina
and develops the rilpavacara kusala fifth jhana for a few moments.
Then he comes out of the jhana absorption and, having arrested his
life-continuum, makes a will: “Let there be 1000 identical but sepa-
rate forms of myself.”

He has complete confidence in his will. The nimitta-forms appear
at his mind-door causing the life-continuum to vibrate twice and be-
come arrested. The mano-dvaravajjana observes the nimitta-forms and
decide whether the visual object is good or bad. Then one of the two
upekkha-sahagatam fiana-sampayuttam mahakusala cittas functions
as parikamma, upacara, anuloma and gotrabhu. Then observing the
1000 nimitta-forms, the rilpavacara kusala fifth-jhana arises once func-
tioning as abhififia-javana. Then, bhavariga citta follows up and the
person comes out of the jhana. As soon as abhififiana javana occurs,
the 1000 nimitta-forms come into existence.

Other mundane supernormal powers are brought into play in a
similar way.

PATH ABSORPTION COGNITIVE SERIES
(Magga Appana Vithis)

Those, who undertake insight-meditation, meditate on the three
characteristics of existence (ti-lakkhana) namely, impermanence
(anicca), suffering or misery (dukkha) and not-self (anatta). After
developing ten insight-knowledges (vipassana-fianas), the realization
of the Path and its Fruition (magga and phala) follows up. There are
four levels of magga and phala. The magga-appana vithis run as fol-
lows.

(Manda-paifina)

Na-Da- “Ma—Pa—U-Nu-Go-Mag—Pha—Pha” —Bha—

(Tikkha-panna)

Na-Da- “Ma—-U-Nu—Go-Mag—Pha—-Pha—Pha” — Bha—-Bha—

1. When one of the three characteristics of existence enters the

avenue of the mind-door of a puthujjana (worldling or one who is
bound by all ten fetters), the life-continuum vibrates twice and be-
comes arrested (Na-Da). Then, observing and considering the charac-
teristics of existence, mano-dvaravajjana (Ma) arises once. Then one
of the four fAiana-sampayuttam maha-kusala cittas, observing the char-
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acteristics of existence, functions three times as parikamma (Pa),
upacara (U), anuloma (Nu), and then, observing Nibbana, functions
once more as gotrabhu (Go). Then sotapatti-magga javana arises once
observing Nibbana. Then, without any lapse in time, the fruition of
the magga, i.e., sotapatti-phala citta, functions twice as appana-javana.
Then bhavariga cittas sink into life-continuum and the person comes
out of magga-vithi. (If the person is of tikkha-pafifna, parikamma is
omitted and phala-javana occurs three times).

Note: In the above magga-vithi, parikamma, upacara, anuloma and
gotrabhu signify the following things:

Pa: parikamma: preparation of magga,

U: upacara: proximity of magga,

Nu: anuloma: adaptation or connection; it harmonises the

lower citttas with the upper cittas,

Go: gotrabhu: the citta that cuts the puthujjana-lineage to form

the ariya-lineage (ariya — holy).

Once a person becomes a noble person, he is never reverted back
to a worldling again. Thus gotrabhu has to cut the puthujjana-lineage
only once. So in later magga-and phala-vithis, Vo — vodana (meaning
purification) is inserted in place of Go — gotrabhu.

2. To realize the second magga and phala, the sotapanna (stream-win-
ner) who has realized the first magga and phala) has to meditate on
the three characteristics of existence again. When the second magga-
vithi arises, it runs as above — the only changes necessary are: ‘ vodana’
in place of ‘gotrabhu’, ‘sakadagami-magga’ in place of ‘sotapatti-
magga’ and ‘sakadagami-phala’ in place of ‘sotapatti-phala’.

After this second magga-vithi, the person becomes a sakadagami
or sakadagam (once-returner, i.e. he will return to the kama-abodes
just once).

3. If the sakadagam undertakes insight-meditation further, he may
develop the third magga-vithi which runs as the second magga-vithi
— just change ‘sakadagami’ into ‘anagami’.

The person now becomes an anagami or anagam (non-returner,
i.e., he will not be reborn in the kama-abodes again).

4. If the anagami undertakes insight-meditation further, he may de-
velop the fourth magga-vithi. This vithi again runs as before — just
change ‘anagami’ into ‘arahatta’. The person now becomes an arahant
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(the perfect one).

FRUITION ATTAINMENT COGNITIVE SERIES
(Phala-samapatti Vithis)

There are four noble individuals (ariya-puggala): the stream-win-
ner (sotapanna), the once-returner (sakadagami), the non-returner
(anagami) and the perfect one (arahant).

Each noble individual may enter fruition attainment correspon-
ding to the fruition of the path he has attained. By doing so, he is
enjoying the peace of Nibbana, and during this absorption, phala-
samapatti vithis occur as follows.

(Manda-pafifia):

Na-Da— “Ma—Pa—U-Nu—Vo—Pha—Pha— many times” —Bha—

(Tikkha-pafifia):

Na-Da— “Ma—U-Nu—Vo—Pha—Pha— many times” —Bha—

In developing the phala-samapatti vithis, the noble individuals have
to meditate on the three characteristics of existence until the phala-
samapatti vithi arises.

1. When one of the three characteristics of existence appears at the
mind-door of a sotapanna, the life-continuum vibrates twice as
bhavarnga-calana and bhavangupaccheda and is cut off. The mano-
dvaravajjana takes notice of the object and decides whether it is good
or bad. Then one of the four Aana-sampayuttam maha-kusala cittas,
observing the ti-lakkhana object, functions three times as parikamma
(omit in tikkha-paffia person), upacara and anuloma, and, observing
Nibbana, functions once as vodana. After that sotapatti-phala citta,
observing Nibbana, functions as appana-javana many times as long
as the person wishes up to seven days. Then bhavariga cittas sink into
life-continuum and the person arises from phala-samapatti.

2. When one of the three characteristics of existence enters the
avenue of the mind-door of a sakadagamr ......... (as above). After
that, sakadagami-phala citta, observing Nibbana, functions as appana-
javana many times as long as the person wishes up to seven days.
Then bhavariga cittas sink into life-continuum.

3. When one of the three characteristics of existence enters the
avenue of the mind-door of anagamr .......... (as above). After that,
anagami-phala citta, observing Nibbana, functions as appana-javana
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many times as long as the person wishes up to seven days. Then
bhavariga cittas sink into life-continuum.

4. When one of the three characteristics of existence enters the
avenue of the mind-door of an arahant .......... (as above). Then one of
the four Aana-sampayutta maha-kiriya cittas, observing the ti-lakkhana
object, functions three times as parikamma (omit in tikkha-pafifia per-
son), upacara and anuloma, and, observing Nibbana, functions once
as vodana. After that, arahatta-phala citta, observing Nibbana, func-
tions as appana-javana many times as long as the person wishes up to
seven days. Then bhavanga cittas sink into life-continuum.

EXTINCTION ATTAINMENT COGNITIVE SERIES
(Nirodha-samapatti Vithi)

‘ Nirodha-samapatti’ means ‘attainment of extinction’. This vithi
is developed to suspend temporarily all consciousnesses and mental
activity, following immediately upon the semi-conscious state called
‘sphere of neither-perception-nor-non-perception’ (neva-saffa-
nasafifia-yatana jhana).

Only an anagami or arahant who has mastered all the nine absorp-
tions (jhanas) is able to develop the nirodha-samapatti vithi. The pro-
cedure for developing the nirodha-samapatti vithi is as follows.

First of all, the person enters the riipavacara first-jhana, comes out
of it and meditates on the jhana factors as to their characteristics of
impermanence, suffering and not-self. He repeats this procedure with
the riipavacara second-, third-, fourth- and fifth- jhanas, and then also
with the ariipavacara first-, second- and third- jhanas.

Then he makes four resolutions (adhitthana):

1 May I remain in nirodha-samapatti for one hour, two hours... one
day, two days...., or seven days (provided the period does not
exceed his life-span which he can know).

2 May my body, the things I am using and the building I am living
be not harmed nor destroyed by any means (he can demarcate the
area as much as he likes).

3 May I come out of the nirodha-samapatti as soon as Lord Buddha
wishes to see me (this is at the time when the Buddha is alive).

4 May I come out of the nirodha-samapatti as soon as the congrega-
tion of monks wishes my presence (this is done out of respect for
the congregation of monks).
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Now the person develops the ariipavacara fourth-jhana and soon
after the occurrence of neva-safifia-n’asafiia-yatana citta as appana-
Jjavana for two conscious moments, the stream of consciousness is cut
off — no cittas, no cetasikas and no cittaja-riipa (mind-born material-
ity) arise any more.

The person will remain in this state of extinction of conscious-
ness, its concomitants and cittaja-riipa till the end of the period he has
resolved to remain in nirodha-samapatti. Though he does not breathe,
eat, drink or know anything, he is still alive. When he comes out of
the nirodha-samapatti, anagami-phala citta arises once as appana-javana
if he is a non-returner, or arahatta-phala citta arises once if he is an
arahant. Then bhavariga cittas sink into life-continuum.

THE LAW OF RESULTANT CONSCIOUSNESS
(Vipaka Niyama)

‘Niyama’ means ‘law’. As vipaka cittas are the resultants of
kammas, they arise in vithis regularly according to the kammas just as
the image appears in the mirror in accordance with the person in front
of the mirror.

Now one comes across unpleasant objects such as a decaying car-
cass, excrement, etc., on account of one’s immonal kammas. So at
such moments, akusala vipaka cittas —namely, cakkhu-vififiana, sampa-
ticchana, santirna and tadalambana arise in the cognitive series.

When one comes across fairly good objects, kusala vipaka cittas—
namely, cakkhu-vifilana, sampaticchana, upekkha-santirana and
upekkha-tadalambana arise in vithis. When the object is very good,
somanassa-santirana and somanassa-tadalambana arise instead of the
upekkha-cittas.

Kusala-javanas and akusala-javanas do not occur regularly as
vipaka cittas. Yoniso-manasikara (wise reflection) leads to the arising
of kusala-javanas whereas ayoniso-manasikara (unwise reflection)
gives rise to akusala-javanas.

FREQUENCY OF KAMA-JAVANAS

Normally kama-javana arises seven times in a vithi. But in young
babies and unconscious persons, the heart-base is weak and, accord-
ingly, kama-javana arises six or five times in a vithi.

In maranasanna vithi, which occurs at the time of dying, kama-
Jjavana occurs only five times.
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In paccavekkhana-vithis (retrospective cognitive process), the
person is examining the jhana-factors very rapidly and so kama-javana
occurs only four or five times per vithi.

In upacara-samadhi javanas, kama-javana occurs four times as
parikamma, upacara, anuloma and gotrabhu in persons of slow know-
ledge, or three times as upacara, anuloma and gotrabhu in persons of
quick knowledge.

FREQUENCY OF APPANA-JAVANAS

In all the rapavacara-jhana vithis and ariipavacara-jhana vithis,
the corresponding appana-javana occurs only once in a person who
attains that jhana for the first time. In order to enter the ecstatic ab-
sorption corresponding to that jhana, he can develop jhana-samapatti
vithi in which appana-javana occurs repeatedly many times.

In abhififia appana-vithis, the rijpavacara kusala fifth-javana arises
once functioning as abhififa-javana. In an arahant, the rilpavacara
kiriya fifth-jhana arises once as abhififia-javana.

In magga appana-vithis, the corresponding magga-javana arises
only once followed by either two phala-cittas as appana-javanas in a
person of slow wisdom or three phala-cittas as appana-javanas in a
person of quick wisdom.

In phala-samapatti vithi, the corresponding phala-citta occurs many
times without break functioning as appana-javanas.

In nirodha-samapatti vithi, nevasafiia-n’ asafifia-yatana citta arises
twice just before the extinction of consciousness and all mental activi-
ty. During the nirodha-samapatti, citta as well as cetasikas and cittaja-
riipa are exinct; so no javana exists. In coming out of the nirodha-
samapatti, anagami-phala citta occurs once as appana-javana in an
anagami or arahatta-phala citta occurs once as appana-javana in an
arahant.

As a regular procedure of javana, immediately after a somanassa
(pleasant) kama-javana, a somanassa appana-javana should be ex-
pected, and after a kama-javana, accompanied by equanimity, an
appana-javana, accompanied by equanimity, is to be expected.

PROCEDURE OF TADALAMBANA

Tadalambana (retention) occurs only in kama-persons when they
are observing kama-sense objects with kama-javana-vara vithis.
Generally upekkha-javana or domanassa-javana is followed by
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upekkha-tadambana whereas somanassa-javana is followed by

somanassa-tadalambana. In practice the following procedure is ob-

served.

1 After 4 maha-kiriya upekkha-javanas and 2 domanassa-javanas,
4 maha-vipaka upekkha-tadalambanas and 2 santirana-upekkha
tadalambanas may arise.

2 After 4 maha-kiriya somanassa-javanas and hasituppada-javana,
4 naha-vipaka somanassa-tadalambanas and one somanassa-
santirana tadalambana may arise.

3 After the remaining 10 akusala-javanas and 8 maha-kusala javanas,
all the 11 tadalambanas may arise.

GUEST LIFE-CONTINUUM (Agantuka Bhavarga)

For a person whose rebirth-consciousness is a somanassa-citta,
his life-continuum must also be a somanassa-bhavariga for life. When
that person is angry, his domanassa-javanas cannot be followed by
somanassa-tadalambana and somanassa-bhavariga because somanassa-
vedana opposes domanassa-vedana just like fire opposing water. But
according to his rebirth-consciousness, somanassa-bhavariga must
arise.

In this difficult situation, upekkha-santirana arises once as an
agantuka-bhavanga (agantuka means ‘guest’ or ‘stranger’) perform-
ing bhavarga-function and not the santirana-function.

The upekkha-vedana can be matched with both domanassa-vedana
and somanassa vedana. The agantuka-bhavanga cannot perceive the
sense-object which is observed by the domanassa-javanas; it perceives
a familier kama-object which has been observed several times in the
past.

CONSCIOUSNESS IN THREE SPHERES (Bhiimi and Cittas)

‘Bhiimi’ means ‘sphere’ or ‘plane of existence’. In the sense sphere,
80 cittas with the exception of 9 mahaggata-cittas may participate in
vithis. The 9 mahaggata-cittas function as rebirth-consciousness, life-
continuum and death-consciousness in the respective brahma-planes.

In fine-material sphere or riipa planes, 2 ghana-vififiana cittas, 2
Jivha-vififiana-cittas, 2 kaya-vififiana-cittas, 8 maha-vipaka cittas, 2
domanassa-cittas and 4 ariipa-vipaka cittas, totaling 20 in all, do not
arise. So the remaining 69 cittas, may arise in riipa-planes. Of these 69
cittas, the five riipa-vipaka cittas do not take part in vithi; thus only the
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remaining 64 cittas will participate in vithis.

In immaterial sphere or ariipa-planes, the 42 cittas which may or
may not depend on the heart-base for their arising as mentioned in the
‘ Pakinnaka Section’ (page 106) together with 4 ariipa-vipaka cittas,
totaling 46 in all, may arise. Of the 46 cittas, the 4 ariipa-vipaka cittas
do not take part in vithis; thus only the remaining 42 cittas will partici-
pate in cognitive series.

CLASSIFICATION OF INDIVIDUALS (Puggala-Bheda)

‘Puggala’ means ‘person’ or ‘individual’. There are 4 types of
worldlings (puthujjana) and 8 types of noble individuals (ariya-
puggala).

Puthujjana (worldlings)

1 Duggati-ahetuka-puggala — woeful rootless person
2 Sugati-ahetuka-puggala — blissful rootless person
3 Dvi-hetuka-puggala — two-rooted person

4 Ti-hetuka puggala — three-rooted person

Ariya-puggala (Noble persons)
a Maggattha (Path persons)

5 Sotapatti-maggattha — Sotapatti Path person
6 Sakadagami-maggattha — Sakadagami Path person
7 Anagami-maggattha — Anagami Path person
8 Arahatta-maggattha — Arahatta Path person
b Phalattha (Fruition persons)
9 Sotapatti-phalattha — stream-winner
10 Sakadagami-phalattha — once-returner
11 Anagami-phalattha — non-returner
12 Arahatta-phalattha — Arahant (Perfect one)

‘Duggati’ means ‘woeful course of existence’ while ‘sugati’ means
‘happy course of existence’.

‘Duggati-ahetuka-puggala’ refers to persons in the four ‘lower
worlds’, namely the animal world, the ghost-world, the demon-world
and hell.

‘Sugati-ahetuka-puggala’ refers to persons who are retarded, blind
or deaf by birth in the human-world and catumaharajika-deva realm.

‘Dvi-hetuka-puggala’ refers to human beings and devas who are
born with fAana-vippayutta maha-vipaka cittas which lack wisdom.
These persons cannot attain jhanas and maggas in the present life how-



ever much do they try. They may, however, become ‘ti-hetuka-
puggala’ in the next life as the result of their meditation efforts in the
present life, and then attain jhanas and maggas easily if they will medi-

tate again.

‘Ti-hetuka-puggala’ refers to human beings and devas who are
born with fiana-sampayutta mahavipaka cittas which contain wisdom.
These persons may attain all the jhanas and all the maggas if they
strenuously undertake tranquillity meditation and insight meditation.

The four maggattha persons and the four phalattha persons are ti-
hetuka-puggala. The maggattha persons last for just one conscious-
moment while they are realizing the corresponding magga-fianas. After

Cognitive Series 141

the magga-nanas, they become phalattha-persons.

CONSCIOUSNESS IN VARIOUS PERSONS
(Puggala and Cittas)

The cittas that can arise in various persons in different realms are

tabulated below.

Table 4.1 Persons and Their Consciousnesses
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Table of Puggala and Cittas
(Continued from the Table on page 141)

Puggala Kama-bhami Riapa-bhami | Arapa-bhimi

Duggati- Akusala cittas 12
ahetuka Ahetuka cittas

(hasituppada
Woeful excepted) 17 Nil Nil
rootless Mahakusala 8
person

total 37

Sugati- Akusala cittas 12
ahetuka and Ahetuka cittas
Dvi-hetuka (hasituppada

excepted) 17
Blisstul Mahakusala 8 Nil Nil
rootless Mahavipaka
person, Two- | dana-vippayutta 4
rooted person total T

Puggala Kama-bhimi Ripa-bhumi Artpa-bhumi
Akusala cittas 12| Akusala 10| Akusala cittas 10
Tih o Abhetuka cittas (2 dosamula excepted) (2 dosamiila excepted)
ihetuka . IR
.. (hasi. excepted) 17| Ahetuka 11| Manodvaravajjana 1
puthujjana f\ppakusata 8| (ghana-dvi, jivha-dvi, | Mahakusala 8
Mahaviaka _ 8|kaya-dvi and hasi Arupakusala 4
Three-rooted total 45| excepted) Artipa-vipaka 1
worldling | Add the kusala jhanas Mahakusala 8| (out of 4) _
which the respective Mahaggata kusala 9 total 24
person attains (up to 9 Ripa-vipaka 1
kusala jhana cittas) (out of 5) _
total 39
Akusala cittas 7| Akusala cittas 5| Akusala cittas 5
(4 lobhamila ditthisam|(2 dosa-mila, 4 lobha- |(2 dosa-mila, 4 lobha-
- and moha-mila vicikiccha| mula ditthi-sam and mila ditthi-sam and
Sotapanna S S
. -sam excepted) vicikiccha-sam excepted)| vicikiccha-sam
(Sotapatti- Ahetuka cittas 17| Ahetuka cittas 11| excepted)
phalattha) | (hasi. excepted) (ghana-dvi, jivha-dvi, Manodvaravajjana 1
Mahakusala 8|kaya-dvi and hasi Mahakusala 8
Mahavipaka 8| excepted) Artipa-kusala 4
Stream- Sotapatti-phalattha 1| Maha-kusala 8| Aruipa-vipaka 1
winner total 41| Mahaggata kusala 9| (out of 4)
Add the kusala jhanas Rupa-vipaka 1| Sotapatti phalattha 1|
attained (up to 9) (out of 5) total 20
Sotapatti phalattha 1
total 35
As in Sotapanna 41| As in rupa-sotapanna 35| As in Artipa- 20
Sakadagami |Insert sakadagami Insert sakadagami sotapanna
Once- phalattha instead of phalattha instead of Insert sakadagami
sotapatti phalattha sotapatti phalattha phalattha instead of
returner o
sotapatti phalattha
Akusala cittas 5| As in riipa-sotapanna 35| As in Ariipa- 20
. (2 dosa-miila, 4 lobha- |Insert anagami phalattha |sotapanna
Anagami mila ditthi-sam and instead of sota-patti Insert anagami phalattha
vicikiccha-sam excepted)| phalattha instead of sotapatti
Non- Ahet'uka cittas 17 phalattha
(hasi. excepted)
returner Maha-kusala 8
Maha-vipaka 8
Anagami phalattha 1]
total 39
Add the kusala jhanas
attained.
Ahetuka 18| Ahetuka 12/ Monodvaravajjana 1
Arahant e vipaka 8| (ghana-dvi, jivha-dvi, |Maha-kiriya 8
Maha-kiriya 8| kaya-dvi excepted) Artpa-kiriya 4
Perfect- Arahatta phalagtha 1| Maha-kiriya 8| Artipa-vipaka
one total 35| Mahaggata-kiriya 9| (out of 4) 1
Add the kiriya jhanas Ripa-vipaka (out of 5) 1| Arahatta phalattha 1|
attained (up to 9 kiriya| Arahatta phalattha total 15

jhana cittas)

_
total 31
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chapter 5  PLANES OF EXISTENCE
(Vithimut or Bhiimi)

COGNITIVE PROCESS-FREED CONSCIOUSNESS
(Vithimutta Cittas)

In the previous chapter the functions of vithi-cittas have been des-
cribed. Now in this chapter, we shall deal with the functions of 19
vithimutta cittas, i.e., cognitive process-freed consciousnesses.

The 19 vithimutta-cittas include 2 upekka-santirana cittas, 8 maha-
vipaka cittas and 9 mahaggata-vipaka cittas.

These cittas function as rebirth-consciousness for all living beings
to be reborn in appropriate planes of existence; then they function as
life-continuum for the whole existence of each living being and
finally as death-consciousness of the being.

As the planes of existence are involved in describing the func-
tions of these vithimutta-cittas, this chapter is entitled as “Bhiimi” as
well as “ Vithimut”.

FOURFOLD GROUPS OF FOUR

‘Catukka’ means ‘a group of four’. The fourfold catukkas that
will be dealt with in this chapter are:

1 Bhiimi-catukka — four planes of existence,

2 Patisandhi-catukka — four modes of rebirth,

3 Kamma-catukka — four kinds of kamma, and

4 Maranuppatti-catukka — fourfold arrival of death.

FOUR PLANES OF EXISTENCE
The plane of existence is the place where living-beings come into
existence, go around for a living, and finally die.
The four planes of existence are:
Kamaduggati-bhiimi (Apaya-bhiimi) — sensuous woeful realms,
Kamasugati-bhiimi — sensuous blissful realms,
Riipa-bhiimi — fine-material realms,
Ariipa-bhiimi — immaterial realms.

AW =
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1 SENSUOUS WOEFUL REALMS (Apaya-bhiimi)
The sensuous woeful realms is again fourfold:
1 niraya— hell,
11 tiracchana — animal world,
iii peta world — the world of woeful ghosts,
iv asura world — the world of demons.
Apaya — devoid of happiness or woeful abodes;
kamaduggati — enjoy sense pleasures but miseries abound.

2 SENSUOUS BLISSFUL REALMS (Kamasugati Bhiimi)
The kamasugati-bhiimi consists of the human realm and 6 deva-realms,
making 7 realms in all.

3 FINE-MATERIAL REALMS (Ripa-Bhiimi)

Riipa-bhiimi consists of 3 first-jhana planes, 3 second-jhana planes,
3 third-jhana realms and 7 fourth-jhana planes, totalling 16 planes
altogether.

4 IMMATERIAL REALMS (Ariipa-Bhiimi)
Ariipa-bhiimi is fourfold, namely,
i Akasanaficayatana-bhiimi — the realm of infinite space,
ii Vifilanaficayatana-bhiimi — realm of infinite consciousness,
iii Akificafifidyatana-bhiimi — the realm of nothingness, and
iv N’evasafifia-n ‘asaffayatana-bhiimi — the realm of neither
perception nor non-perception.
Counting all the separate realms, we get 4 apaya realms, 7 kama-
sugati-realms, 16 riipa-realms and 4 ariipa-realms, making 31 realms
in all.

SITUATION OF PLANES OF EXISTENCE

1 The human realm, the animal realm, the peta realm and
the asura realm exist on the surface of the earth.

These realms are not separated, but the beings move about in their
own worlds.

2 Niraya represents several woeful hells where beings atone for
their evil kammas. They are not eternal hells. Upon the exhaus-
tion of the evil kammas, beings may be reborn in blissful realms

as the result of their past good kammas.

There are 8 major hells (nirayas) which exist below the surface of
the earth. Their names, in order of distance from the surface of the
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earth, are Safijiva, Kalasutta, Sarighata, Roruva, Maharoruva, Tapana,
Mahatapana and Avici.

(The reader may refer to the Bhiimi-chart (chart No.6) attached at
the back of this book.)

Each major hell has the form of a square. On each side of the
square there are again four minor hells, namely, sewage swamp, field
of hot ash, forest of thorny trees and hot river with canes.

Thus there are 16 minor hells on the four sides of a major hell and
128 minor hells for the eight major hells.

3 The Six Sensuous Celestial Realms (deva-realms) are situated
above the ground and high up in the sky.

i Catumaharajika — The lowest of the heavenly realms where the
four guardian deities reside with their followers. Some lower
beings of this realm have their dwellings on earth.

They are called ‘earth-bound deities’.

ii Tavatimsa — The realm of 33 gods and their followers. Sakka,
the king of the gods, reside in this celestial realm.

iii Yama — The realm of the Yama gods.

iv Tusita — The heaven of delight.

v Nimmanarati — The heaven of the gods who rejoice in their
own creations.

vi Paranimmita-vasavati— The heaven of the gods who bring under
their sway things created by others.

These six celestial planes are temporary blissful realms where
beings live happily enjoying sensual pleasures as the results of
their good kammas.

Superior to these sensuous realms are the Brahma realms
where beings delight in jhana-bliss achieved by their riipavacara-
kusala kammas and arilpavacara-kusala kammas.

4 The 16 Fine-Material Realms (Riipa-bhiimi) are situated much

higher than the 6 Sensuous Blissful Planes.

i The 3 planes of first jhana are:
Brahma-parisajja — The realm of Brahma’s retinues,
Brahma-purohita — The realm of Brahma’s ministers,
Maha-brahma — The realm of great Brahmas.

ii The 3 planes of second jhana are:
Parittabha — The heaven of minor lustre,
Apppamanabha — The heaven of infinite lustre,
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Abhassara — The heaven of radiant gods.

iii The 3 planes of third jhana are:
Paritta-subha — The heaven of the gods of minor aura,
Appamana-subha — The heaven of the gods of infinite aura,
Subha-kinha — The heaven of the gods full of steady aura.

iv The 7 planes of fourth jhana are:
Vehapphala — The heaven of the gods of great rewards,
Asannfa-satta — The heaven of Brahmas with just body and no
mind,
Suddhavasa — The heaven of pure abodes — only anagamis and
arahants are found in these abodes. Suddhavasa is made up of
5 planes:
Aviha — The durable heaven,
Atappa — The serene heaven,
Sudassa — The beautiful heaven,
Sudassi — The clear-sighted heaven,
Akanittha — The supreme heaven.

5 The 4 Immaterial Realms (Ariipa-bhiimi) are situated high above
the planes of fine material. The names of the 4 Ariipa-planes have
been mentioned above.

PERSONS IN VARIOUS REALMS
Twelve types of persons (puggala) have been mentioned just be-

fore the conclusion of chapter IV. We shall now place these persons

in the various planes of existence to which they belong.

1 In the four woeful abodes, only woeful rootless (duggati-
ahetuka) persons are found.

2 In the human realm and catumaharajika realm, eleven types of
person with the exception of the woeful rootless person are present.

3 In the five higher sensuous blissful realms, ten types of persons
with the exception of the woeful rootless (duggati-ahetuka) per-
son and the blissful rootless (sugati-ahetuka) person are present.

4 In the ten riipa-brahma realms with the exception of Asaffasatta
and five Suddhavasas, one three-rooted worlding (tihetuka-
puthujjana) person and eight noble (ariya) persons are present.

5 In the Asafifasatta heaven, only one blissful rootless (sugati-
ahetuka) person who is born with jivita navaka only is present.

6 In the five Suddhavasa heavens, anagami-phalattha person,
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arahatta-maggattha person and arahatta-phalaftha person are
present. The anagamis, who attained the fourth jhana in the
human realm, are born here after their expiration in the human
realm. In due course they attain arahatship in the Suddhavasa
heavens.

In the four ariipa-planes, seven ariya persons (with the exception
of sotapatti-maggattha person) and one tihetuka-puthujjana per-
son are present. Sotapatti-magga is not attainable in these realms.
Stream-winnters, once-returners, and non-returners who attain
ariipa-jhanas in the human realm, may be reborn in ariipa-planes
and they attain higher maggas and phalas in due course.

FOUR MODES OF REBIRTH (Patisandhi-catukka)

1 Apaya-patisandhi (woeful rebirth) —
Akusala-vipaka upekkha santirana ahetuka citta.

2 Kama-sugati patisandhi (sensuous blissful rebirth) —

a Kama-sugati ahetuka-patisandhi = kusala-vipaka upekkha
santirana ahetuka-citta,
b Kama-sugati sahetuka-patisandhi = 8 maha-vipaka cittas.

3 Ripa-patisandhi (rebirth in Rapa-planes) —

5 Ripavacara-vipaka cittas + jivita-navaka-kalapa riipa
patisandhi.

4  Aripa-patisandhi (rebirth in the Ariipa-planes) —

4 Arupavacara-vipaka cittas.

Notes:

a  One apaya-patisandhi, one kama-sugati ahetuka-patisandhi and 8
kamasugati sahetuka patisandhis together make up 10 kama-
patisandhis.

b Five riipavacara-vipapa cittas and jivita-navaka-kalapa riipa-
patisandhi together make up 6 riipa-patisandhis.

¢ Ten kama-patisandhis, 6 riipa-patisandhis and 4 ariipa-patisandhis

together make up 20 types of patisandhi (rebirth).
The number of patisandhi exceeds the number of rebirth-conscious-

ness by one, because there is one rilpa-patisandhi.
PERSONS AND REBIRTH CONSCIOUSNESSES

1

The four apaya-persons in niriya, tiracchana, peta and asurarealms
are born with akusala-vipaka upekkha santirana ahetuka citta.
This citta is the resultant of immoral kamma. It becomes the
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relinking (rebirth-consciousness) at the moment of descent into

the woeful state. Then it lapses into life-continuum (bhavanga)

and finally it becomes the death-consciousness and is cut off.

In the human realm and catumaharajika realm, degraded human

beings such as those who are blind, deaf, dumb, retarded or

deformed by birth, and degraded earth-bound deities (devas) are
born with kusala-vipaka upekkha santirana ahetuka citta.

In all the seven sensuous blissful realms, normal human beings

and deities (devas) are born with any one of the eight mahavipaka

cittas. Thus the eight mahavipaka cittas act as rebirth-consciousness,
life-continuum and then death consciousness everywhere in the
blissful sense-sphere.

Among the rilpa-brahmas:

i the brahmas of the 3 first-jhana planes are born with rilpavacara
first-jhana vipaka citta,

ii the brahmas of the 3 second-jhana planes are born with either
rilpavacara second-jhana vipaka citta or the rilpavacara third-
jhana vipaka citta,

iii the brahmas of the 3 third-jhana planes are born with riipavacara
fourth-jhana vipaka citta,

iv the brahmas of the fourth-jhana planes, with the exception of
asafifiasatta brahmas, are born with the riipavacara fifth-jhana
vipaka citta and

v Asaffiasatta brahmas, are born with jivita-navaka-kalapa
ripa.

Akasanaficayatana-brahmas are born with akasanafica-yatana-

vipaka citta,

Viffanafcayatana-brahmas are born with vifilanaficayatana-

vipaka citta,

Akificafifdyatana-brahmas are born with akificaifidyatana-vipaka

cittas, and

N’evasafifia-n’asafifiayatana-brahmas are born with n’evasanfa-

n’asafifidyatana-vipaka citta.

THE METHOD OF NAMING RUPA-PLANES

The reason of some disagreement in the names of the riipa-planes

and the rebirth consciousness of brahmas is that there are two ways of
counting rilpa-jhanas.
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For persons of slow wisdom, after attaining the first riipavacara
jhana, they have to eliminate the jhana factors one by one in going up
to the higher jhanas. Thus, for this type of person, there are five
riipavacara jhanas.

For persons of quick wisdom, after attaining the first jhana, they
eliminate vitakka and vicara together in going to the second jhana.
Thus their second jhana is equivalent to the third jhana of the slow-
wisdom people, and their fourth jhana is equivalent to the fifth jhana
of the slow-wisdom people. So there are only four riipavacara jhanas
for quick-wisdom people.

In practice, as is observed in International Buddha Sasana Centres
(Pa-auk Forest Meditation Centers), almost all people eliminate vitakka
and vicara together. Hence the method of counting riipavacara jhanas
up to the fourth level is the more common one, and consequently the
Jhana-planes are named according to this method.

In the Bhiimi Chart (i.e. Chart No. 5.1 attached at the back of this
book), the rebirth-consciousness is described according to the five
riipavacara-jhana method whereas the Rilpa-planes are described ac-
cording to the four riipavacara-jhana method.

The two methods of counting riipavacara jhanas, together with
the names of the riipa-planes, are illustrated in Table 5.1.

TaBLE 5.1
Dual Method of Counting Rupavacara Jhanas

Jhana factor | Five-jhana Four-jhana Name of
method method Riipa-plane

tak, ca, pi, su|

ca, pi, su, ek

ekaggata first jhana

second jhana

first jhana

first jhana

p1, su, ek third jhana second jhana second jhana
su, ek fourth jhana third jhana third jhana
upekkha, ek | fifth jhana fourth jhana fourth jhana

FOUR MODES OF CONCEIVING
1 Andaja-patisandhi — egg-born rebirth; conceiving in egg shell.

2 Jalabuja-patisandhi — womb-born rebirth; conceiving in the womb.
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3 Samsedaja-patisandhi — moisture-born rebirth; conceiving in the
hollow of a tree-trunk, in a fruit, in a flower, in marsh, in stagnant
water, in corpses and carcasses, etc., like flies and mosquitoes.

4 Opapatika-patisandhi — spontaneous rebirth; rebirth in the form
of a fully grown-up person about 16 years of age for females and
about 18 years of age for males as if jumping out of no where.

Notes: Andaja-patisandhi and jalabuja-patisandhi are also collectively

known as gabbhaseyaka-patisandhi (conceiving in the womb).

APPLICATIONS

1 Woeful persons in hells are born by way of opapatika-patisandhi
only.

2 Petas and asuras are born by either jalabuja-patisandhi or opapatika-
patisandhi.

3 Animals are born by all the four modes of conceiving.

4 Human beings are first born by opapatika-patisandhi at the begin-
ning of the world, and later by either jalabuja-patisandhi or
samsedaja-patisandhi.

5 Earth-bound devas are born by either jalabuja-patisandhi or
opapatika-patisandhi.

6 Celestial devas and brahmas are born by opapatika-patisandhi only.

LIFE-SPANS OF BEINGS

1  Woeful persons in the four woeful abodes do not have fixed
life-spans. They suffer in woeful states in accordance with their
kammas. Their life-span differs according to their evil deeds. Some
are short-lived and some are long-lived.

During the Buddha’s time the monk Tissa, after expiring, became
a flea for seven days in the new robe, which was offered to him by his
sister and which he was attached to at the time of expiring.

Again, Mallika, the queen of King Kosala, had to suffer in avici
hell only for seven human days due to an immoral deed, and then she
was reborn in a celestial realm for her good deed. On the other hand,
Devadatta is destined to suffer for an aeon in niraya for his serious
bad kamma of causing a schism in the Order of bhikkhus.

2 The human beings also do not have fixed life-span; the life-
span rises from ten years to uncountable years (asarikheyya) and then
falls to ten years again.

The interim period, when the life-span of human beings rises from
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ten years to uncountable years and then falls to ten years again, is
known as an antara-kappa. In other words, an antara-kappa is mea-
sured by the time required by the pendulum of the life-span of gen-
erations to swing from a ten-year-term to an asarikheyya-term and
back again to ten-year-term.

Sixty four such antara-kappas equal one asarnikheyya-kappa,
literally an incalculable cycle. An asankheyya-kappa exceeds the time
required to exhaust a big box a yojana (8 miles) each in length, breadth,
and height, filled with mustard seeds, by throwing away a seed once
in every hundred years. An asankheyya-kappa may be taken as an
aeon.

Four asanikheyya-kappas equal one maha-kappa, literally a great
cycle. One maha-kappa is also known as a world-cycle.

3 The earth-bound deities and degraded asuras both belong to
the catumaharajika plane. They do not have fixed life-spans.
4 Devas and brahmas in celestial realms have fixed life-spans.

Table 5.2
Life-spans of Celestial Devas

Deva-plane Respective Human year
Deva-year
Catumaharajika 500 9,000,000
Tavatimsa 1000 36,000,000
Yama 2000 144,000,000
Tusita 4000 576,000,000
Nimmanarati 8000 2,304,000,000
Paranimmita Vasavati 16000 9.216.000.000

Notes:

i A celestial day in upper Catumaharajika equals to 50 human years;
a celestial day in Tavatimsa is equal to 100 human years; a celestial-
day in Yama is equal to 200 human years; and so on. Thirty celestial
days make a month and 12 months make a year.

ii  As we go up from a lower plane to a higher plane, the life-span is
doubled and the length of the celestial day is also doubled. So the time
in human year is increased by four times. This is the key to remember
the life-spans of different deva-planes — double the celestial years
and multiply the human years by 4 as one goes up the ladder.
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Table 5.3
Life-spans of Brahmas
Brahma-Plane Name of plane Life span
First-jhana Brahma-parisajja 1/3 asankheyya-kappa
3 planes Brahma-purohita 2/3 asankheyya-kappa
Maha-brahma 1 asankheyya-kappa
Second-jhana Parittabha 2 world-cycles
3 planes Appamanabha 4 world-cycles
Abhassara 8 world-cycles
Third-jhana Paritta-subha 16 world-cycles
3 planes Appamana-subha 32 world-cycles
Abhassara 64 world-cycles
Fourth-jhana Vehapphala 500 world-cycles
7 planes Asafifiasatta 500 world-cycles
Aviha 1000 world-cycles
Atappa 2000 world-cycles
Sudassa 4000 world-cycles
Sudassi 8000 world-cycles
Akanittha 16000 world-cycles
Arupavacara Akasanaficayatana 20000 world-cycles
4 planes Vifnanaficayatana 40000 world-cycles
Akificafifayatana 60000 world-cycles
N’evasafifia-
nasafifidyatana 84000 world-cycles

iii Lord Buddha preached Abhidhamma-desanain Tavatimsa for three
months at a stretch without stopping. No human beings would be able
to listen to that long sermon without break. But a period of 90 days on
earth is just 3.6 minutes in Tavatimsa. So the gods have no trouble to
listen to Lord Buddha.

DESTRUCTION OF THE WORLD

According to the Buddhist Canons, there are infinite numbers of
worlds and no world is permanent. Our own earth will come to an end
one day. This is somewhat co-related to the observations through the
most powerful telescope that old stars are being burnt out and new
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stars are being formed.

The world may be destroyed by fire, water or wind. When it is
destroyed by fire, all the world up to the 3 first-jhana planes will be
burnt out. After being destroyed seven times consecutively by fire,
the world will be destroyed by water on the eighth time when all the
world up to the 3 second-jhana planes will be destroyed.

After being destroyed in regular cycles 7 times by fire and one
time by water, the world will be destroyed by wind on the 64th time
when all the world up to the 3 third-jhana planes will be destroyed.

Usually Lokapala-devas (guardian-deities of the world) inform
the people in advance about the coming destruction of the world. So
the people, out of fright, perform good deeds and undertake samatha
(tranquillity) meditation to attain the higher jhanas in order to be re-
born in higher celestial planes so as to escape the calamity.

FOUR KINDS OF KAMMA (Kamma-catukka)

Kamma, Sanskrit karma, literally means volitional action or
deed. As a rule good actions bear good results and bad actions bear
bad results.

Now action may be performed by bodily movement (kaya), by
words of mouth (vaci), or by thought (mano). But the body and the
mouth cannot move on their own accord; they have to be moved by
the mind (citta) through mind-born materiality (cittaja-riipa).

Again citta is just the awareness of a sense-object; it does not give
the order or direction to perform an action on its own accord. It is the
volition (cetana) which prompts the citta and its concomitants to per-
form the action. So cetana is responsible for carrying out an action.

Thus, strictly speaking, kamma means all moral and immoral
volitions (cetanas). The volition having the root in ignorance (moha),
greed or attachment (lobha) or anger (dosa) is evil. The volition, which
is accompanied by generosity (alobha), good-will (adosa) and wis-
dom (pafifia), is wholesome.

In other words, the cetanas present in the 12 akusala cittas are
immoral kammas whereas the cetanas present in 8 maha-kusala cittas,
5 rilpavacara-kusala cittas and 4 ariipavacara-kusala cittas are moral
kammas.

Now cetana and its concomitants (i.e. citta and cetasikas other than
cetana) perish after performing their respective purposes. But before
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they perish, they leave their kammic property in the citta-stream. This
kammic property is the potential kamma which will produce its due
effect in some proper time, and the effect will fall on the doer him-
self.

It is somewhat analogous to Newton’s third law of motion in phy-
sics. The law states: “To every action, there is an equal and opposite
reaction”. Thus a person, who performs a good or bad action, should
expect an equal and opposite reaction either in this life or in some
future life for many existences.

Furthermore, that opposite reaction may come many times as the
kamma has been multiplied to more than a billionfold by the property
of the mind. How? As mentioned earlier, minds can occur at the rate
of more than a trillion times per eye wink. So many billion minds
accompanied by the volition of killing a mosquito will arise in strik-
ing the mosquito. These many billion minds together with the voli-
tions of killing will deposit many-billion kamma seeds in the citta-
stream.

As a vegetable seed gives rise to a new plant of the same kind of
tree which gives the seed, so also a kamma seed will produce a new
being in a plane appropriate to the original kamma. An immoral kamma
will give rebirth in a woeful plane whereas a moral kamma will give
rebirth in a blissful plane.

Just as many-billion immoral kammas are produced in a single act
of killing an animal, so too in performing a wholesome deed, such as
giving charity, many billion moral kammas are produced.

Thus the number of moral kammas as well as immoral kammas
accumulated in this life as well as in uncountable past lives are so
numerous that it cannot be handled by a super-computer. Yet all these
kammas are in the mental stream of each individual following him
wherever he emerges in a new life.

Just as every object is accompanied by a shadow, even so every
kamma is accompanied by its due effect. Kamma is action and vipaka
(fruit or result) is its reaction. It is the cause and the effect. Like a seed
is kamma, like a plant is vipaka. As we sow, so we reap either in this
life or in a future life. What we reap today is what we have sown
either in the present or in the past. What we sow today we shall reap in
the future.

Kamma is a law in itself, and it operates in its own field without
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any intervention of an external ruling agency. Inherent in kamma is
the potentiality of producing its due effect. Kamma is the cause; vipaka
is the effect. The cause produces the effect; the effect explains the
cause. The law of cause and effect rules everywhere.

Though we cannot know the individual kammas in a person, we
can classify the kammas into several types as described by the Bud-
dha, and predict when, where and how each type will bear its result.

A FOUR KINDS OF KAMMA ACCORDING TO FUNCTION
(Kicca-kamma catukka)
With respect to function, there are four kinds of kamma:

1 Janaka-kamma -
Reproductive kamma which produces mental aggregates and
material aggregate at the moment of conception as well as through-
out the life-time of the individual; it produces a new existence.

2 Upatthambhaka-kamma -
Supportive kamma which supports the janaka-kamma as well
as the effect of the janaka-kamma throughout the life-time of the
individual; it is not strong enough to produce a new existence.

3 Upapilaka-kamma —
Obstructive kamma which weakens, interrupts or retards the
fruition of the janaka kamma.

4 Upaghataka-kamma -
Destructive kamma which not only cuts off the effect of the
janaka kamma but also destroys the janaka kamma and produces
its own effect. In other words, the person dies abruptly and is
reborn in accordance with the upaghataka-kamma.

As an example of the operation of the above four kammas, the
case of Devadatta may be cited. His good reproductive kamma con-
ditioned him to be born in a royal family. His continued comforts and
prosperity were due to the action of the reproductive kamma as well
as the supportive kammas. The obstructive kamma came into play
when he was excommunicated from the Sarngha and subject to much
humiliation. Then his serious immoral kamma causing a schism in the
Samgha operated as the destructive kamma which sent him down to
the avici hell.

B FOUR KINDS OF KAMMA ACCORDING TO PRIORITY OF

BEARING RESULTS (Pakadanapariyaya-kamma Catukka)
With respect to the priority in bearing results, there are four kinds
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of kamma;
1 Garuka-kamma -

Weighty kamma which is so strong that no other kamma can
stop its function in the next life. In other words, it certainly produces
its results in the next life.

Bad weighty kammas include paficanantariya kamma, namely,
(i) creating a schism in the Sargha, (ii) wounding a Buddha, (iii) mur-
dering an arahant, (iv) matricide, and, (v) parricide. Niyata-
micchaditthi (permanent false view) is also taken as one of the weighty
kammas.

On the other hand, 5 riipavacara-kusala kammas and 4
ariipavacara-kusala kammas are good weighty kammas. Lokuttara-
magga is also a weighty force for it closes the doors of the four woe-
ful abodes for ever.

2 Asanna-kamma -

Proximity kamma that is performed at the time of near death or
remembered just before death.
3 Acinpna-kamma —

Habitual kamma which is performed regularly, or it may be a
kamma which is performed once and is recollected and remembered
all the time.

4 Katatta-kamma —

Unspecified kamma which is done once and soon forgotten.

Now if we have any weighty kamma, it will produce its result
when we die and condition our next life.

If we do not have any weighty kamma, which is often the case,
then we must rely on proximity kamma to condition our next life. To
get a good proximity kamma, sons and daughters or relatives and
friends should arrange wholesome deeds such as offering robes to
monks or listening to Dhamma-preaching for the person on his or her
death-bed. The dying person should also be reminded of his past good
deeds.

A good example is Venerable Sona’s father in Sri Lanka. The
father made a living by hunting. When he was too old to go hunting,
he became a monk in his son’s monastery. Soon he fell ill and had a
vision that hell hounds were coming up the hill to bite him. He was
frightened, and so he asked his son to drive away the hounds.
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His son, who was an arahant, knew that his father was having a
sign of destiny to be cast down to hell. He asked his disciples to gather
flowers quickly and spread them all over the pagoda in the monas-
tery compound. Then they carried his father on a couch to the pa-
goda. Venerable Sona reminded his father to pay homage to the pa-
goda and to rejoice in the offering of flowers on his behalf.

The old monk calmed down, paid respect to the pagoda and was
delighted in seeing the flowers being offered to the pagoda on his
behalf. At that moment, his sign of destiny changed. He told his son,
“Your beautiful step-mothers from celestial realms come to take me
along”. The son was satisfied with the result of his efforts.

This is a very good way of repaying the gratitude we owe to our
parents.

To be sure to get a good proximity kamma, however, we should
develop habitual kamma while we are alive. The best habitual-kamma
is tranquillity-meditation or insight-meditation which can be performed
all the time. When it becomes habitual, it will be remembered and
practised near the time of death.

King Dutthagamani of Sri Lanka was in the habit of giving
alms to monks before he took his meals. Once his brother rose against
him and drove him into the forest. While hiding in the forest, he asked
his attendant whether they had anything to eat. His attendant replied
that he brought a bowl of royal meal.

The king divided the meal into four portions — one portion was
for offering, one for him, one for the attendant and one for the horse.
He then asked the attendant to invite monks or recluses to come and
collect his offering.

Of course they could see no one around. But on the king’s insis-
tence, the attendant invited aloud. Lo! A reverend monk came mov-
ing in the air. The monk was an arahant with the knowledge of super-
normal power. The king was so delighted that he offered not only the
first portion of the meal but also his portion. The attendant followed
suit and offered his share. On looking at the horse, it nodded its head
indicating that it wanted to offer its share as well.

The king was in ecstasy for some time and then felt hungry again.
Knowing that the arahant could hear him with his divine ear (dibba-
sota), he made a wish to send him any remnant of the meal. The arahant
sent him the alms-bowl which came flying in the air. The king took
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the bowl and found it full of food. The food can be multiplied by
supernormal power. The king, the attendant and the horse could eat to
their full.

Later the king regained power and donated a tremendous amount
of his wealth to Buddha-sasana (Buddhist religion) for building the
great thiipa called Maha-cetiya, many monasteries and other religious
buildings. He had all his good deeds recorded. When he was on his
death-bed, he listened to the records, which were read to him. On
coming to the item of offering a meal to the arahant in the forest, he
asked the reader to stop the reading. He was in great joy and, remem-
bering that deed, he died. This good kamma gave him rebirth in Tusita
realm.

Cunda, a butcher, made a living by slaughtering pigs cruelly for
more than fifty years. When the time was up, the fire from hell came
up and burnt his intestines making him squeal like a pig for seven
days. He was in hell as soon as he died. Thus habitual kamma be-
comes proximity kamma and produces its result.

THE SIMILE OF A CATTLE-HERD

Suppose that many cattle are kept in a big compound for the night.
In the morning the door of the compound is opened to let the cattle go
out to the pasture. Now which one will come out first?

All the cattle want to get out as soon as possible. If there is a
leader among them whom everyone respects, this one will walk ma-
jestically to the door and come out first. This one is like a weighty
kamma which is uncontested to bear its result in the next life.

Now, if there is no leader, the one nearest to the door may come
out first. This is similar to the proximity kamma bearing its fruit in the
next life.

Sometimes a vigilant one, which has regularly noticed the time
when the door is opened, may walk to the door just before it is opened
and come out first when the door is opened. This is like the habitual
kamma producing its result in the next life.

Sometimes an unexpected frail one, by being pushed by stronger
ones, may come out of the compound first. This is similar to the case
when an unexpected, unspecified kamma has the chance to condition
the next life.

Queen Mallika led a righteous life, but she remembered a bad
deed which she had done long ago at her death moment. So this bad
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unspecified kamma cast her down to avici hell for seven days.

C FOUR KINDS OF KAMMA WITH RESPECT TO THE TIME OF
BEARING RESULTS (Pakakala-kamma Catukka)

With respect to the time of taking effect there are four kinds of
kamma:

1 Ditthadhammavedaniya-kamma —

Immediately effective kamma which bears fruits in the present

life:

2 Upapajjavedaniya-kamma —
Subsequently effective kamma which bears fruits in the next
(second) life;

3 Aparapariyavedaniya-kamma -

Indefinitely effective kamma which bears fruits from the third

life till the last life when the person becomes an Arahant;
4 Ahosi-kamma -

Defunct kamma which no longer bears fruits.

In studying cognitive series, we notice that maha-kusala citta or
akusala citta functions seven times as javana in normal situations. The
cetana (volition) associated with the first javana is named dittha-
dhamma vedaniya-kamma which will produce its result in this very
life. If it does not operate in this life, it becomes defunct.

Devadatta and Cunda were burnt by hell fire in their present lives.
Poor Kakavaliya couple, after offering boiled rice to Venerable
Sariputta, became very rich in seven days.

Of the seven javanas, the first javana is the weakest. The strongest
is the seventh-javana. The cetana associated with this javana is called
upapajjavedaniya-kamma. It produces its result in the next (second)
life. If it does not operate in the second birth, it too becomes defunct.

The five intermediate javanas are fairly strong, and the cetanas
associated with them are known as aparapariya-vedaniya-kamma. As
millions of vithis occur in an action, there will arise many millions of
this type of kamma during the action. So this kamma will operate in-
definitely from the third existence till the last existence when the indi-
vidual attains Nibbana. No one, not even Buddhas and Arahants, is
exempt from this class of kamma.

So for every action we have performed we should expect the con-
sequences not only in this life but in indefinite lives in the future in
the course of our wanderings in Samsara. So be careful!
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D FOUR KINDS OF KAMMA WITH RESPECT TO THE PLACE
OF FRUITION (Pakathana-kamma Catukka)
With respect to the place where the kammic effect takes place,
kamma is divided into four classes:
1 Akusala kamma —
Immoral kamma which produces its effect in the four woeful
abodes;
2 Kamavacara-kusala kamma -
Moral kamma in the sense-sphere that produces its effect in
the seven sensuous blissful realms (kamaloka);
3 Ruapavacara-kusala kamma -
Moral kamma in the fine-material sphere that produces its
effect in the sixteen riipa-realms (ripaloka);
4 Arupavacara-kusala kamma —
Moral kamma in the non-material sphere that produces its
effect in the four ariipa-realms (ariipaloka).
Notes:
1 In essence, it should be noted that:
a Akusala-kamma —
12 cetanas associated with 12 akusala cittas.
b Kamavacara-kusala kamma —
8 cetanas accompanied with 8 maha-kusala cittas.
¢ Ripavacara-kusala kamma —
5 cetanas accompanied with 5 riipavacara kusala cittas.
d Ariupavacara-kusala kamma —
4 cetanas accompanied with 4 ariipavacara kusala cittas.
ii The kammic effect is of two kinds — vipaka-namakkhandha and
katatta-riipa.
a Vipaka-namakkhandha — vipaka citta and its concomitants
b Katatta-riipa — kammaja-riipa and utuja-riipa. Kammaja-riipa is
materiality produced by kamma and utuja-riipa is materiality
produced by heat.
Futhermore the kammic effect occurs at patisandhi-kala (i.e., the
arising moment of rebirth consciousness) as well as at pavatti-kala
(i.e., from the existing moment of patisandhi-citta till death).

KAMMA-DVARA AND THREE TYPES Of KAMMA
The place where kamma occurs or the means by which kamma
arises is called kamma-dvara. There are three kamma-dvaras.
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1 Kaya-dvara
Special bodily movement called kayavififatti where bodily action
(kaya-kamma) occurs.
2 Vaci-dvara
Speech-producing movement of the mouth called vaci-vififatti
where verbal action (vacikamma) arises.
3 Mano-dvara
All cittas where mental action (mano-kamma) arises.
In accordance with three kamma-dvaras, there are three types of
kamma.
1 Kaya-kamma -
Bodily action generally performed by special bodily movement
called kayavinfatti.
2 Vaci-kamma -
Verbal action generally performed by special movement of the
mouth called vaciviffatti.
3 Mano-kamma -
Mental action performed by the mind through thinking,
plotting, meditating, etc.

TEN COURSES OF IMMORAL ACTION
(Ten Akusala Kamma-Pathas)

‘ Kamma-patha’ means ‘course of action’. It is the name for a group
of 10 kinds of either unwholesome or wholesome actions. The un-
wholesome actions may be divided into three groups in accordance
with three types of kamma.

1 Akusala-kaya-kamma — immoral bodily action

There are 3 unwholesome bodily actions:

1 Panatipata — killing any living being,

2 Adinnadana — stealing other’s property,

3 Kamesu-micchacara — misuse of the senses such as sexual

misconduct.
2 Akusala-vaci-kamma — immoral verbal action

There are 4 unwholesome verbal actions:

4 Musavada — lying,

5 Pisunavaca — slandering, back-biting,

6 Pharusavaca — rude or harsh speech,

7 Samphappalapa — vain talk or foolish babble.
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3 Akusala-mano-kamma — immoral mental action

There are 3 unwholesome mental actions:

8 Abhijjha — covetousness, plotting to take other’s property

illegally,

9 Vyapada— ill-will, plotting to destroy others’ life and property,

10 Micchaditthi — wrong view, taking that kamma and its result do

not exist.

The ten unwholesome actions are also called “ten ducaritas”,
meaning “evil conduct”.

Of the ten, killing, harsh speech and ill-will are accomplished by
dosa-milla cittas. Sexual misconduct, covetousness and wrong view
are accomplished by lobha-miila cittas. Stealing, lying, slandering and
vain talk may be accomplished by either lobha-milla cittas or dosa-
milla cittas.

TEN COURSES OF MORAL ACTION
(Ten Kusala-Kamma-Pathas)

There are ten wholesome actions also known as “ten sucaritas”
meaning “ten types of good conduct’. They are also divided into
three groups in accordance with three types of kamma.

1 Kusala-kaya-kamma — moral bodily action

There are three wholesome bodily actions:

1 Panatipata-virati — avoidance of killing,

2 Adinnadana-virati — avoidance of stealing,

3 Kamesu-micchacara-virati — avoidance of sexual misconduct.
2 Kusala-vaci-kamma — moral verbal action

There are four wholesome verbal actions:

4 Musavada-virati — avoidance of lying,

5 Pisunavaca-virati — avoidance of slandering,

6 Pharusavaca virati — avoidance of harsh speech,

7 Samphappalapa-virati — avoidance of vain talk.

In other words, one should make use of true speech, conciliatory

speech, gentle speech and wise speech.

3 Kusala-mano-kamma — moral mental action

There are three wholesome mental actions:

8 Anabhijjha — absence of covetousness (not plotting to take

other’s property illegally),

9 Avyapada — good-will, not plotting to destroy other’s life and

property,
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10Samma-ditthi — right view, believing in kamma and its effect.

BASES OF MERITORIOUS ACTION (Puiifia-kiriya Vatthu)

If one likes to accumulate wholesome kammas in this life, there
are ten bases of meritorious actions which produce good effect and
which should be done by all means.

1 Dana — alms-giving or generosity,

2 Sila — morality; observing five moral precepts, eight moral

precepts, ten moral precepts, etc.
Bhavana — tranquillity meditation and insight meditation,
Appacayana — reverence to elders and holy persons,
Veyavacca — volunteer service in wholesome deeds,
Pattidana — sharing merit,
Pattanumodana — rejoicing others’ merit by saying ‘sadhu’,
Dhammassavana — listening to the Dhamma,

9 Dhamma-desana — expounding the Dhamma,

10 Ditthijjukamma — straightening one’s right view.

The above ten pufifia-kiriya-vatthus can be classified into three
groups:

1 Dana group — Dana, Pattidana, Pattanumodana,

2 Sila group — Sila, Appacayana, Veyavacca,

3 Bhavana group — Bhavana, Dhammassavana, Dhamma-

desana, Ditthijjukamma.

Ditthijjukamma may also be included in all the three groups, be-
cause one will perform dana, sila and bhavana only if one has the
right view about kamma and its effect.

The dana group represents alobha (generosity), and opposes lobha
(greed) and macchariya (stinginess). It is compared to the legs.

The sila group represents adosa (good-will) and opposes issa
(jealousy) and dosa (anger). It is compared to the body.

The bhavana group represents amoha (wisdom) and opposes moha
(ignorance). It is compared to the head.

To have a complete set of legs, body and head, one must perform
all the three groups of meritorious deeds.

The ten bases of meritorious deeds are performed with 8 maha-
kusala cittas unless one attains jhana or magga in meditation. So they
generally give rise to sense-sphere moral kammas.

Ripavacara-kusala kamma and ariipavacara-kusala kamma are
purely mental actions and they belong to the bhavana group.

03O Lk~ W
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TWO-ROOTED MORAL KAMMA AND
THREE-ROOTED MORAL KAMMA

If one performs a wholesome deed with the knowledge of kamma
and its effect, i.e., kammassakata-iana, then fiana-sampayutta maha-
kusala cittas arise. The cetanas associated with these cittas are accom-
panied by three good roots, namely, alobha, adosa and amoha. So
three-rooted moral kamma (tihetuka-kusala kamma) is acquired.

Better still, if during the action of moral deeds, one can develop
vipassana-fiana by reasoning that everything is impermanent, unsatis-
factory and not-self. The kusalakamma acquired is again accompa-
nied by three good roots.

On the other hand, if one performs a wholesome deed without
any knowledge of kamma and its effect or without vipassana-fana,
he is doing it with Aana-vippayutta maha-kusala cittas. Thus his cetana
will be accompanied by two good roots, namely, alobha and adosa.
So he acquired only two-rooted moral kamma (dvihetuka-kusala
kamma).

SUPERIOR MORAL KAMMA AND
INFERIOR MORAL KAMMA

‘Ukkattha’ means ‘superior or supreme’ whereas ‘omaka’ means ‘in-
ferior’.

If one can develop kusala cittas before and after a moral action,
then the moral cetana, which is kamma acquired during the action,
will be surrounded by good cetanas and consequently its potentiality
will be enhanced. Thus this type of kamma is called superior moral
kamma (ukkattha kusala kamma).

To acquire this type of kamma, one should think of the moral
action in advance and feel glad for having the chance to do it. Again,
after performing the action, one should be full of joy thinking about
the good effect of the action.

On the other hand, if one feels idle or reluctant or jealous or stingy
before performing a moral action such as giving alms, and becomes
repentant after the moral action, then the moral cetana will be sur-
rounded by akusala cetanas and consequently its potentiality will be
decreased. The kusala kamma acquired in this case is called inferior
moral kamma (omaka kusala kamma).
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HOW KAMMAS BEAR RESULTS

The reader should refer to Chart No.7 with this title attached at the
back of this book. The four types of kamma are mentioned in the first
column. Only resultant consciousness (vipaka-cittas) are described in
the chart as the direct resultants of these kammas. It should be under-
stood that these vipaka-cittas will be accompanied by the respective
cetasikas which arise along with the cittas.

A vipaka citta together with its concomitant-cetasikas furnishes
vipaka-namakkhandha, i.e., the four resultant mental groups. Kamma
also produces kammaja-riipa at every sub-moment (khana) incessantly,
and based on this kammaja-riipa, utuja-riipa (heat-born materiality)
also arises.

The four mental groups (namakkhandhas) and the material group
(rapakkhandha) together form the five groups of existence (five
khandhas) which make up an individual.

1 EFFECTS OF AKUSALA KAMMAS

The 11 akusala cetanas, the weak cetana associated with uddhacca-
sampayutta citta being excepted, at patisandhi-kala, produce akusala-
vipaka-santirana citta which forms the apaya patisandhi in the four
woeful abodes.

All the 12 akusala cetanas, at pavatti-kala, produce 7 akusala
vipaka cittas in the 11 kama-planes. They produce 4 akusala vipaka
cittas with the exception of ghana-vififiana, jivha-vififiana and kaya-

vififiana, in 15 ripa-planes excluding asaffasatta realm.

2 EFFECTS OF KAMAVACARA-KUSALA KAMMAS

First there are two types kamavacara-kusala kamma: dvihetuka
and tihetuka. Dvihetuka kamma is again divided into two sub-groups:
ukkattha and omaka. Similarly tihetuka kamma is divided into two
sub-groups: ukkattha and omaka. So, taking all together, we get 4
sub-groups:

Kamavacara Kusala Kamma (8)

I
| I

Dvihetuka (4) Tihetuka (4)
T—% l—%
ukkattha (4) omaka (4) ukkattha (4) omaka (4)
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Now 4 fAana-vippayutta maha-kusala cittas give rise to 4 dvihetuka-
maha-kusala kammas whereas 4 fiana-sampayutta maha-kusala cittas
give rise to 4 tihetuka-maha-kusala kammas.

As the 4 dvihetuka-maha-kusala kammas can be either omaka or
ukkattha, we get

1 4 dvihetuka-omaka maha-kusala kammas, and

ii 4 dvihetuka-ukkattha maha-kusala kammas.

Similarly, from 4 tihetuka-maha-kusala kammas, we get

11 4 tihetuka-omaka maha-kusala kammas, and

iv 4 tihetuka-ukkattha maha-kusala kammas.

Of the four sub-groups, (i) is the poorest, (ii) and (iii) are some-
what equal and (iv) is the best. The effects they produce are as fol-
lows.

i The 4 dvihetuka-omaka maha-kusala kammas, at patisandhi-
kala, produce kusala-vipaka upekkha-santirana citta which forms
kama-sugati ahetuka-patisandhi in the human realm and the lower
catumaharajika realm.

At pavatti-kala, they produce 8 ahetuka-kusala vipaka-cittas in the

11 kama-planes; in the 15 riipa-planes with the exception of asafna-
satta realm, they produce 5 ahetuka-kusala vipaka-cittas, excepting
ghana-vififiana, jivha-vifiiana and kaya-vififiana.
ii & iii The 4 dvihetuka-ukkattha maha-kusala-kammas and the 4
tihetuka-omaka maha-kusala-kammas, at patisandhi-kala, produce 4
flana-vippayutta maha-vipaka-cittas which form 4 kama-sugati
dvihetuka-patisandhi in the 7 kama-sugati planes.

At pavatti-kala, they produce 8 ahetuka-kusala vipaka-cittas and
4 fana-vippayutta maha-vipaka cittas in the 7 kama-sugati planes;
they produce 8 ahetuka-kusala vipaka-cittas in the 4 apaya-planes;
they produce 5 ahetuka-kusala vipaka-cittas excluding ghana-vifiiana,
Jjivha-vififiana and kaya-vifiiana in the 15 riipa-planes with the excep-
tion of the asaffasatta realm.

iv The 4 tihetuka-ukkattha mahakusala kammas, at patisandhi-kala,
produce 4 Aana-sampayutta maha-vipaka-cittas which form 4 kama-
sugati tihetuka-patisandhi in the 7 kama-sugati planes; at pavatta-kala
they produce 8 ahetuka kusala vipaka cittas and 8 mahavipaka cittas
in the 7 kama-sugati planes; they produce 8 ahetuka-kusala vipaka
cittas in the 4 apaya-planes; and they produce 5 ahetuka-kusala vipaka-
cittas, excluding ghana-vififana, jivha-vififiana and kaya-vififina in
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the 15 riipa-planes with the exception of the asaffasatta realm.

3 EFFECTS OF RUPAVACARA-KUSALA KAMMAS

Among chanda, citta, viriya and pafifia which associate with jhana-
cittas, one usually becomes predominant (adhipati). Based on the quality
of this predominant factor, the jhanas can be differentiated as paritta
(inferior), majjhima (moderate) and panita (superior).

1 Paritta-first-jhana kusala-kamma gives birth in Brahma-parisajja
realm with first-jhana vipaka-citta as rebirth-consciousness and
then as life continuum and finally as death-consciousness.

Majjhima-first-jhana kusala-kamma gives birth in Brahma-purohita
realm with first-jhana vipaka-citta as rebirth-consciousness and then
as life continuum and finally as death-consciousness.

Panita-first-jhana kusala-kamma gives birth in Maha-brahma realm

with first-jhana vipaka-citta as rebirth-consciousness and then as life
continuum and finally as death-consciousness.
2 Paritta-second-jhana kusala-kamma and paritta-third- jhana kusala-
kamma give birth in the Parittabha realm with second-jhana vipaka-
citta and third-jhana vipaka-citta as rebirth-consciousness, respectively,
and then as life continuum and finally as death-consciousness.

Majjhima-second-jhana kusala-kamma and majjhima-third-jhana
kusala-kamma give birth in the Appamanabha realm with second-jhana
vipaka-citta and third-jhana vipaka-citta as rebirth-consciousness, re-
spectively, and then as life continuum and finally as death-conscious-
ness.

Panita-second jhana kusala-kamma, and panita-third-jhana kusala-
kamma give birth in the Abhassara realm with second-jhana vipaka-
citta and third-jhana vipaka-citta as rebirth consciousness, respectively,
and then as life continuum and finally as death-consciousness.

3 Paritta-fourth-jhana kusala-kamma gives birth in Paritta-subha
realm with fourth-jhana vipaka-citta as rebirth-consciousness and then
as life continuum and finally as death-consciousness.

Majjhima-fourth-jhana kusala-kamma gives birth in Appamana-
subha realm with fourth-jhana vipaka-citta as rebirth-consciousness
and then as life continuum and finally as death-consciousness.

Panita-fourth-jhana kusala-kamma gives birth in Subhakinha realm
with fourth-jhana vipaka-citta as rebirth-consciousness and then as
life continuum and finally as death-consciousness.

4  Fifth-jhana kusala-kamma gives birth in the Vehapphala realm with
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fifth-jhana vipaka-citta as rebirth-consciousness and then as life con-
tinuum and finally as death-consciousness.

After attaining the fifth-jhana, if one practises safifia-viraga-
bhavana (meditation which develops no desire for perception and
consciousness) to completion, then this kamma will give birth in
Asafifiasatta realm with material rebirth (riipa-patisandhi).

Fifth-jhana kusala-kamma in anagami person gives birth in the
Suddhavasa plane with fifth-jhana vipaka-citta as rebirth-conscious-
ness and then as life continuum and finally as death-consciousness.

Here again, depending on the predominant faculty, rebirth takes
place in the 5 Suddhavasa planes as follows:

a Predominant faculty of saddha (faith) — Aviha realm,

b Predominant faculty of viriya (effort) — Atappa realm,

¢ Predominant faculty of sati (mindfulness) — Sudassa realm,

d Predominant faculty of samadhi (concentration) — Suddassi
realm,

e Predominant faculty of padfa (wisdom) — Akanittha realm.

4 EFFECTS OF ARUPAVACARA-KUSALA KAMMAS
Akasanaficayatana-kusala kamma gives birth in Akasanafica-
yatana realm with akasanaficayatana vipaka-citta as rebirth conscious-
ness and then as life continuum and finally as death-consciousness.
Viffanafcayatana-kusala kamma gives birth in Viffianaficayatana
realm with vififianaficayatana-vipaka citta as rebirth consciousness and
then as life continuum and finally as death-consciousness.
Akificafifidyatana-kusala kamma gives birth in Akificafifia-yatana
realm with akificafifidyatana-vipaka citta as rebirth consciousness and
then as life continuum and finally as death-consciousness.
N’evasaffia-n’asafiiayatana-kusala kamma gives birth in
N’evasafifia-n’ asafifidyatana realm with n’evasafifia-n’asafiia-yatana-
vipaka-citta as rebirth consciousness and then as life continuum and
finally as death-consciousness.

FOURFOLD ARRIVAL OF DEATH (Maran’uppatti-Catukka)
The fourfold arrival of death may be compared to the four ways
of extinguishing a lighted oil-lamp.
The flame of the oil-lamp may go out when:
1 the wick burns out,
2 the oil burns out,
3 both the wick and the oil burn out, or
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4 the wind blows suddenly or the light is put out purposely even

though the wick and the oil still remain.
In the same way, a person may die in one of the following ways:

1 Ayukkhaya-marana —
Death due to the expiration of the life-span,

2 Kammakkhaya-marana —
Death due to the expiration of the reproductive kammic force,

3 Ubhayakkhaya-marana —
Death due to the expiration of both the life-span and the
reproductive kammic force,

4 Upacchedaka-marana —
Death due to the intervention of a destructive kamma. It is
sudden death such as the one encountered in car accident or
suicide.

APPEARANCE OF KAMMA-RELATED OBJECTS

Now, to those who are about to die, by the power of the kamma
that is going to condition the next birth, one of the following three
objects always presents itself through one of the six doors:

1 Kamma object — the kamma that produces rebirth in the

subsequent life appears at the mind door;

2 Kamma-nimitta — sign of kamma, i.e., the scene, the sound,
the smell, etc., that are or were observed during the perfor-
mance of the kamma which is going to bear result;

3 Gati-nimitta — sign of destiny, i.e., the scenes of people or buil-
dings in connection with the place where one is going to be
reborn according to the successful kamma.

Since the kamma-object is in the form of a past cetana, it presents

itself through the mind-door.

If the sign of kamma belongs to the past kamma, it also presents
itself through the mind-door. If it belongs to the present kamma, it
can enter through any of the six doors depending on its form. If it is a
visible object, it will enter through the eye-door; if it is an audible
sound, it will enter through the ear-door; and so on.

The sign of destiny belongs to the present. So, depending on its
form, it may present itself through any of the six sense doors.

NEAR-DEATH COGNITIVE SERIES (Maranasanna Vithi)
Now, when the near-death sign appears at one of the six doors,
the avajjana-citta (directing consciousness) will pick up the sense ob-
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ject and a stream of consciousness, known as marana-sanna-vithi, flows
on. In accordance with the kamma that is going to produce next bebirth,
an akusala or kusala citta normally functions 5 times as javanas in
these vithis. These javanas are known as “maranasanna-javanas’.

A Ati-mahanta-rammana Cakkhu-dvara Maranasanna Vithis
Two typical maranasanna vithis for a visible object of very
great intensity striking the eye-door:

1 Ti-Na-Da—“Pa—Ca—Sam-Na—Vo-Ja—Ja-Ja—Ja—Ja—Da-Da—

Bha—Cuti—Pati” —Bha—
2 Ti-Na-Da—“Pa—Ca—Sam—-Na—Vo-Ja—Ja-Ja—Ja—Ja—Da-Da—
Cuti—Pati” —Bha—

The present kamma-nimitta or the gati-nimitta strikes the eye-door
at the arising moment of the first atita-bhavanga (T1). Being of very
great insensity, it becomes distinct at the arising moment of bhavanga-
calana (Na). The life-continuum (bhavariga) vibrates for two conscious-
moments (Na-Da) and is cut off. Then, observing the nimitta, pafica-
dvaravajjana (Pa), cakkhu-vifiiana (Ca), sampaticchana (Sam),
santirana (Na), votthapana (Vo), five javanas (Ja), two tadalambanas
(Da) and one bhavarga (Bha) arise in series. Then the death-conscious-
ness (cuti) occurs when the person dies. In the second vithi, cuti fol-
lows tadalambana directly without any intervention of a bhavanga-
citta.

Immediately after the dissolution of the death-consciousness, the
rebirth-consciousness (patisandhi-citta) arises in the next life without
any break in the stream of consciousness and without any lapse in
time. The next life may appear in a very far place like a brahma realm,
yet there is no lapse in time.

Thus for the stream of consciousness to flow on, there is no bar-
rier in time and space. The idea of timeless and spaceless is realized
here. Also the idea that the soul wanders around before it enters the
next life is not correct. There is no soul nor person in Abhidhamma;
there are only incessant flows of mental-stream and material-stream
in accordance with the Law of Dependent Origination (Paticca-
samuppada) which will be explained in Chapter VIIL.

B Mahanta-rammana Cakkhu-dvara Maranasanna Vithis
1 Ti-Ti-Na-Da—“Pa—Ca—Sam-Na—Vo-Ja—-Ja—Ja—Ja—Ja—Bha—
Cuti—Pati” —Bha—
2 Ti-Ti-Ti—-Na-Da—“Pa—Ca-Sam-Na—Vo-Ja—Ja—Ja—Ja—Ja—
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Cuti—Pati” —Bha—
C Ati-vibhiita-rammana Mano-dvara Maranasanna Vithis
1 Na-Da- “Ma-Ja—Ja—Ja-Ja—Ja—Da-Da—-Bha—Cuti—Pati” —Bha—
2 Na-Da- “Ma-Ja—Ja—Ja-Ja—Ja—Da-Da—Cuti—Pati” —Bha—

When the kamma which is going to produce next rebirth or the
kamma-nimitta related to that kamma appears at the mind door, the
life-continuum vibrates twice and is cut off (Na-Da). Then mano-
dvaravajjana takes notice of the object and directs the stream of con-
sciousness towards the object, observes the object and makes its
decision. Then come five javanas followed by two tadalambanas and
one or no bhavariga. Then the death-consciousness (cuti) occurs when
the person dies. Immediately after death, the rebirth-consciousness
(patisandhi) arises in the next life without any break in the stream of
consciousness. After that the life continuum (bhavarga) flows on in
the next life.

D Vibhuta-rammana Mano-dvara Maranasanna Vithis
1 Na-Da- “Ma-Ja—Ja—Ja—Ja—Ja—Bha—Cuti—Pati” —Bha—
2 Na-Da- “Ma-Ja-Ja—Ja—Ja—Ja—Cuti—Pati” —Bha—

REBIRTH-CONSCIOUSNESS

Rebirth-consciousness arises in the new life as the resultant of the
kamma which has the chance to condition the new life. Rebirth con-
sciousness joins the new existence with the old one; so it is called
patisandhi-citta.

The rebirth-consciousness will be accompanied by its concomi-
tants (cetasikas). It is the nucleus as well as the foregoer and leader of
its associates. It will have a physical base (hadaya-vatthu), provided
by the same kamma, if the new existence takes place in pafica-vokara-
planes (planes of five khandhas). If the new existence takes place in
catu-vokara-plane (plane of four-khandhas, i.e. ariipa-plane), there
will be no physical base.

The rebirth-consciousness grasps the sense-object which the
marana-sanna javanas have observed. If the javanas observed kamma-
nimitta, the rebirth-consciousness also observes kamma-nimitta. More-
over, all bhavariga cittas in the new life also observe the same sense-
object.

The object of rilpa-patisandhi is kamma-nimitta which may be the
counter sign of kasina that usually appears at the mind-door at the
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time of death.
The object of ariipa-patisandhi is also kamma-nimitta which may
be either concepts such as infinite space (akasa) or mahaggata-cittas.

PLANES OF REBIRTH AFTER DEATH

Death is the temporary end of a temporary phenomenon. By death
is meant the extinction of psychic life (jivitindriya), heat (usma =
tejodhatu) and consciousness (vifiiana) of one individual in a particu-
lar existence. But death is not the complete annihilation of a being.
Death in one place means rebirth in another place so long as the causes
for the next life are not extinct.

Now the possible planes where rebirth could take place after death
in a particular plane are enumerated as follows.

1 When a brahma in an ariipa-plane dies, he may be reborn in the
same plane or a higher plane but not in a lower ariipa-plane. More-
over he may be reborn in the sense-sphere with three roots either as a
deva or as a human being. Thus:

i After the death in Akasanaficayatana-plane, 4 ariipa-patisandhis

and 4 kama-tihetuka-patisandhis are possible.

ii After the death in Vififianaficayatana-plane, 3 ariipa-patisandhis
(Akasanaficayatana-patisandhi is excepted) and 4 kama-
tihetuka-patisandhis are possible.

iii After the death in Akificafifdyatana-plane, akificafifidyatana-
patisandhi, n’evasafiia-n’asafiidayatana-patisandhi and 4 kama-
tihetuka patisandhis are possible.

iv After the death in N’evasaffia-n’asaffayatana-plane,
n’evasaffia-n’asaffayatana-patisandhis and 4 kama-tihetuka
patisandhis are possible.

2 When a brahma in a riipa-plane (except Asaffiasatta and
Suddhavasas) dies, he may be reborn in any plane except the four
apaya-abodes depending on his kamma. Also he will not be reborn
either as a degraded human being or a degraded asura. In other words,
4 kama-dvihetuka-patisandhis, 4 kama-tihetuka-patisandhis, 6
riipavacara patisandhis and 4 ariipavacara patisandhis with the excep-
tion of 2 ahetuka-patisandhis are possible.

When Asaiifiasatta brahma dies, he will be reborn in the sense-
sphere either as a human or as a deva. Thus 4 kama-dvihetuka pati-
sandhis and 4 kama-tihetuka patisandhis are possible.
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3 Now, when a human being or a deva from the sense-sphere
dies, he may be reborn in any plane if he is a tihetuka-person, because
he can develop jhanas to be reborn as a brahma or he may commit
immoral actions to be cast down to woeful abodes.

When a human being or a deva of dvihetuka person dies, any one
of th 10 kama-patisandhis is possible.

4 When ahetuka-persons in the human realm as well as in the
lower catumaharajika realm die, all 10 kama-patisandhis are possible.

When woeful presons from the four apaya abodes die, again all
10 kama-patisandhis are possible.
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chaper 6 COMPENDIUM OF MATERIALITY
(Ripa)

INTRODUCTORY

Of the four ultimate realities (paramatthas), consciousness (citta)
and mental factors (cetasikas) have been described in the first five
chapters of this book. We have seen 89 or 121 types of conscious-
ness, 52 mental factors, association of these factors with cittas, the
dependence of mentality (mind) on sense objects as well as on physi-
cal bases (vatthus), the arising of cognitive processes to be aware of
the sense objects, the 31 planes of existence and the types of persons
who occupy them, the different types of kamma and their operation
through their resultants such as rebirth-consciousness, life-continuum
and death-consciousness, and finally death and rebirth.

Now in the present chapter, we shall deal with the two remaining
ultimate realities, namely, riipa and Nibbana.

WHAT IS Rupa?

Riipa has been translated as ‘matter’, ‘corporeality’, ‘material’,
‘body’, ‘form’, etc., but none is exact. To judge from the various
aspects of riipa, ‘materiality’ is the nearest equivalent. But riipa com-
prises the characteristics of matter as well as those of energy.

Riipa may change state, form and colour on account of heat and
cold just as matter does. Although form, shape and mass become ap-
parent when a lot of riipa has accumulated, in the ultimate sense riipa
is formless, shapeless and massless just as energy is. Scientists now
know that matter and energy are interconvertible and identical in the
ultimate sense.

But, unlike the law of conservation of mass and energy, which
states that matter and energy can neither be created nor destroyed, we
find in Abhidhamma that riipa arises and perishes incessantly at very
short intervals measured by ‘sub-moment’ called ‘khana’. Riipa is in-
cessantly produced from four main sources; namely, kamma, citta,
utu (heat) and ahara (nutriment). And riipa is very short lived — it
endures only for 17 consciousness moments. What is formed is al-
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most instantly gone.

Besides materiality and mentality are interdependent. We shall
understand riipa better by studying the various aspects of riipa which
are described below.

ENUMERATION OF MATERIALITY (Ripa-samuddesa)

First riipa is twofold, namely,

i Bhiita-riipa — essential materiality or primary elements and

ii  Upadaya-riipa — derived materiality.

The bhilta-riipa is more prominent than the upadaya-riipa. Great
masses like the earth and the sun are formed when a lot of bhiita-riipa
has accumulated. Consequently bhiita-riipa is also called mahabhiita
(great essential elements).

FOUR GREAT ESSENTIAL ELEMENTS (Mahabhitas)
1 Pathavi

It is the element of extension or the element of solidity with the
characteristics of hardness and softness. Extension means occupation
in space. Tri-dimensional extension gives rise to the idea of a solid
body. The dual characteristics of hardness and softness implies rela-
tivity. For example, a rock may be said to be ‘hard’ if compared with
clay, but ‘soft’ if compared with iron. Pathavi serves as a support or
nucleus for the other co-existing ripas.
2 Apo

It is the element of cohesion or the element of fluidity with the
characteristics of cohesiveness and fluidity. It is the apo element that
makes different particles of matter cohere and hold them together. It
is like the force of attraction between the positive charge and the nega-
tive charge of electricity. When we add a little water to flour, the flour-
particles cohere into a lump. If we add more water, the mixture be-
comes fluid and flows away.
3 Tejo

It is the element of heat or heat energy with the characteristics of
hotness and coldness. Vivacity (liveliness), maturity, hotness and cold-
ness are due to tejo. Both heat and cold are the properties of tejo or
heat-energy. When heat flows into our body we feel hot; when heat
flows out of our body to the surroundings, we feel cold.
4 Vayo

It is the element of motion or kinetic energy with the characteris-

176 The Essence of Buddha Abhidhamma

tics of pushing and supporting. When we blow air into a balloon, the
air pushes the walls of the balloon outwards, and if there is no balanc-
ing force exerted by the walls of the balloon, the balloon will bust.
Remember that there is action and reaction at every point. Motion,
vibration, oscillation, rotation and pressure are caused by vayo.

Note: The four great essential elements are often called the earth ele-
ment, the water element, the fire element, and wind element for easy
reference. But these names are not exact.

The four great elements are the fundamental material elements
which exist together and which are inseparable. Every material sub-
stance, whether earth, water, fire or wind, ranging from the minutest
particles to the most massive object, is made up of these four ele-
ments which possess specific characteristics as described above.

From this point, one can easily see that Buddhists are not dealing
with Thales’ water, Anaximenes’ air, Herakleitus’ fire, or the Peripa-
tetics’” matter, of Greek philosophy.

Pathavi, apo, tejo, and vayo are formless and massless in the ulti-
mate sense. In insight meditation, we meditate only on their character-
istics in the body, viz., hardness and softness, cohesion and fluidity,
hotness and coldness, pushing and supporting.

DERIVED MATERIALITY (Upada-riipa)

There are 24 derived materialities dependent on the four great
essential elements. Like the earth are the essentials; like trees are the
derivatives that spring there from.

The 4 great essential elements together with the 24 derivatives
make up 28 kinds of riipa with different properties. They may be
counted as 11 kinds of material qualities as follows.

1 Essential material qualities — pathavi, apo, tejo, vayo.

2 Translucent material qualities — translucent materialities
(pasada riipas) in the eye, the ear, the nose, the tongue and the
body that function as sense doors.

3 Material qualities of sense-objects — visible form, sound, odour,

taste and tangibility.

Material qualities of sex — femininity and masculinity.
Material quality of base — heart-base.

Material quality of life — vital force.

Material quality of nutrition — nutriment.

~N O DB
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8 Material quality of limitation — the element of space.

9 Material quality of communication — bodily intimation and
vocal intimation.

10 Material qualities of mutability — material lightness, pliancy,
adaptability together with the two forms of intimation.

11 Material qualities of characteristics — material productivity,
continuity, decay and impermanence.

TRANSLUCENT MATERIALITY (Pasada Riipa)
They are the sensitive parts of the organs — eye, ear, nose, tongue
and body. They tend to clarify the co-existing material qualities.
They are sensitive to the corresponding sense-objects, which can
appear in them.
1 Cakkhu-pasada —
Translucent materiality of the eye; it spreads in 7 layers in the
pupil of the eye where images appear.
2 Sota-pasada —
Translucent materiality of the ear; it spreads in the place shaped
like a ring inside the ear-holes.
3 Ghana-pasada -
Translucent materiality of the nose; it spreads in the place
shaped like the leg of a goat inside the nostrils.
4 Jivha-pasada —
Translucent materiality of the tongue; it spreads in the middle
upper surface of the tongue.
5 Kaya-pasada —
Translucent materiality of the body; it spreads throughout the
whole body sensitive to touch, excluding head-hair, body-hair,
finger-nails and hard dried skin.

MATERIALITY OF SENSE OBJECT (Gocara Ripa)

They are the five sense-objects observed and frequented by panca-
viAfiana.

1 Riaparammana — visible form or colour (vanna)
Saddarammana — sound (sadda)
Gandharammana — smell (gandha)
Rasarammana — taste (rasa)
Photthabbarammana — tangible object (pathavi, tejo, vayo)

(O SN
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Notes:

a The names in brackets are the essential elements of the five

senses. Note that there are 7 elements in all.

b Owing to its subtlety, apo cannot be felt by the sense of touch.
For instance, when we put our hand in water, the cold felt is tejo, the
softness is pathavi, and the pressure is vayo. Thus only these three
fundamental elements are regarded as tangible.

SEX MATERIALITY (Bhava Riipa)
1 Itthi-bhava — female sex materiality that imparts femininity;
it spreads all over the body of the female.
2 Purisa-bhava — male sex materiality that imparts masculini-
ty; it spreads all over the body of the male.

HEART BASE (Hadaya Vatthu)

Hadaya-vatthu is the heart-base which spreads in the blood of the
heart. It is the seat of mind consciousness (mano-vififiana). The heart
base is not one — there are many hadaya-vatthus which are born by
kamma and which spread in the blood of the heart.

LIFE MATERIALITY (Jivita Riipa)

It is jivitindriya-riipa — the vital force of kammaja-riipa which
spreads throughout the body.

It should be noted that there is life both in mind and body. The life
of the mind is “jivitindriya” which is one of the seven essential mental
factors. The life of kamma-born materiality is jivita-riipa.

NUTRIMENT (Ahara-ripa or Oja)

The gross food which is taken in by making into morsels is called
kabalikarahara. Here ahara-riipa or oja means the nutritive essence or
nutriment which sustains the body.

SPACE ELEMENT (Akasa Dhatu or Pariccheda Riipa)

Pariccheda-riipa is the limitting space that limits or separates
material groups (rilpa-kalapas). As there is space between the eggs in
a basket, so there is space between the riipa-kalapas (very tiny par-
ticles) as they are produced by four causes — namely, kamma, citta,
utu and ahara. So pariccheda-riipa is also assumed to be produced by
the same four causes.

Pariccheda-riipa is also called ‘akasa-dhatu’. Akasa is space,
which in itself is nothingness. Space is an element in the sense of a
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non-entity (nijjiva), not as an existing element like the four great es-
sential elements.

INTIMATION MATERIALITY (ViAnatti Ripa)

Vififatti riipas are special movements of the body and the mouth
which one uses to communicate one’s ideas to another and by means
of which one understands another’s intentions.

1 Kaya-viifiatti — action by hand, head, eye, leg, etc., which

let others understand one’s intentions.

2 Vaci-viffiatti — movement of the mouth to produce speech

to let others understand one’s intentions.

Kaya-viffatti and vaci-vififiatti are caused by the vayo-dhatu pro-
duced by consciousness, and they last only for one consciousness-
moment.

MUTIBLE MATERIALITY (Vikara Ripa)

Ledi Sayadaw explained ‘vikara-riipa’ as ‘peculiar distinctive con-
dition’. Venerable Narada took it as “changeability of riipa.” So we
may regard ‘vikara-riipa’ as special condition of real materiality.

1 Ripassa-lahuta — physical lightness or buoyancy; it sup-

presses the heaviness in the body.

2 Ripassa-muduta — physical elasticity; it removes stiffness
in the body and is comparable to a well-beaten hide.

3 Ripassa-kammafifiata — physical adaptability; it is opposed
to the stiffness of the body, and is comparable to well-
hammered gold, ready for making various ornaments.

These three rilpas together with the two vififlatti-ripas make up

five vikara-riipas.

CHARACTERISTIC MATERIALITY (Lakkhana Riipa)

There are three common characteristics of riipa and nama — viz.,

arising (uppada), existing (thiti) and perishing (bhanga). The ripas
that denote these instants in real riipas are called lakkhana-riipas.

1 Upacaya-riipa — arising of rilpa at the moment of concep-
tion, and continued arising of riipa till the required riipas in
life are completely formed.

2 Santati-riipa — subsequent arising of riipas throughout the
life-span.

3 Jarata-ripa — rupa that denotes development and decay
during the existing period of 49 sub-moments.
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4  Aniccata-riipa — riipa that denotes dissolution at the perish-

ing moment of real riipa.
Notes:

a  Upacaya and santati are sometimes treated as jati (birth) ripa.
Then the number of riipas amounts to 27 instead of 28.

b  With the exception of the five riipas — viz., two vififiattis, jati,
Jjarata and aniccata, all the remaining riipas last for 17
conscious-moments.

¢ Strictly speaking there are only three lakkhana-riipas, namely,
jati, jarata and aniccata. Jati-riipa refers to riipa at the arising
sub-moment, jarata-riipa refers to riipa at the existing period,
and aniccata-riipa refers to riipa at the perishing sub-moment.

EIGHTEEN TYPES OF REAL MATERIALITY
(Nipphanna Riipa)

The eighteen riipas comprising 4 essential elements, 5 pasada-
riipas, 7 gocara-riipas (to be counted as 4 excluding tangibility), 2
bhava-riipas, hadaya-vatthu, jivita-rilpa and ahara-riipa are caused and
conditioned by kamma, citta, utu (tejo) and ahara (oja). So they are
called real materiality (nipphanna-riipa).

Each of these 18 riipas have their innate properties such as hard-
ness for pathavi and hotness for tejo. So they are also called natural
materiality (sabhava-riipas).

Each of these 18 riipas also have three sarnkhata-lakkhanas (in-
nate characteristics) — viz., jati (birth), jara (decay) and aniccata (death).
So they are also called materiality with characteristics (salakkhana-
ripas).

Because they may change in state, form and colour, etc., due to
heat and cold, etc., they are known as materiality (riipa).

Because they should be contemplated as anicca (impermanence),
dukkha (unsatisfactoriness) and anatta (not-self), in vipassana medi-
tation they are called sammasana-riipa.

TEN TYPES OF UNREAL MATERIALITY (Anipphanna Riipa)
The ten riipas comprising pariccheda-riipa, 2 vififatti-riipas, 3
vikara-riipas and 4 lakkhana-riipas are not caused and conditioned by
kamma, citta, utu and ahara. So they are known as unreal materiality
(anipphanna-riipa). They denote special conditions of real materiali-
ties.
They are also known as asabhava-riipas because they do not have
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innate properties, asalakkhana-riipas because they do not have
sanikhata-lakkhanas, as ariipa because they are not changeable by heat
or cold, etc., and as asammasana-riipa because they should not be
contemplated in insight meditation.

CRITICISM ON MATERIALITY (Ripa-vibhaga)
All real riipas are just one in the following aspects:
1 Ahetuka — all are rootless;
2 Sappaccaya — all are related to the causes (kamma, citta, utu,
and ahara);

3 Sasava — all serve as objects for defilements;
4  Sankhata — all are conditioned by the four causes;
5 Lokiya — all are connected with the world of five aggregates

of attachment;
6 Kamavacara — all come within the range of sense objects;
7 Anarammana — all do not perceive objects;
8 Appahatabba — all are not eliminated by Maggas.

However, when riipa is distinguished as internal, or external, and
so forth, riipa becomes manifold. Readers may consult the chart on
ritpa for a quick review of such criticism.

1 Ajjhattika-riipa — Internal materiality
The five pasada-riipas are called ajjhattika (internal), and the
remaining 23 riipas are called bahira (external), because the five
pasada-riipas are essential for seeing, hearing, smelling, etc. People
value them highly. Without them they are inanimate logs.

2 Vatthu-riipa — Base materiality
The five pasada-riipas together with hadaya-vatthu are named
vatthu-riipa while the rest are called avatthu-riipa. They act as seats of
consciousnesses.
3 Dvara-riipa — Door materiality
The five pasada-ripas together with the two vififatti-riipas are
called dvara-riipas while the rest are called advara-riipas. The five
pasada-riipas serve as doors which give rise to pafca-dvara-vithis
whereas the two vififiatti-riipas are the places and the means for per-
forming bodily actions and verbal actions.
4  Indriya-ripa — Faculty materiality
The five pasada-riipas, the two bhava-riipas and jivita-riipa
together form eight indriya-riipas while the remaining 20 riipas are
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termed anindriya-riipas.

‘Indriya’ means ‘faculty’ which has controlling power in its
sphere. For instance, cakkhu-pasada controls seeing, sota-pasada con-
trols hearing, and so on. Itthi-bhava controls femininity and purisa-
bhava controls masculinity.

5 Olarika-ripa — Gross materiality

The five pasada-riipas and the seven gocara-riipas together
form 12 olarika-riipas while the remaining 16 riipas are termed
sukhuma-riipa (subtle materiality).

‘Olarika’ means ‘gross or coarse’; ‘sukhuma’ means ‘subtle
or fine’. Because of their grossness and coarseness, pasada riipas
(sense-doors) and the five sense objects can be easily seen or under-
stood. And because they are easily understood, they are regarded to
be close to the wisdom-mind. So the olarika-riipas are also called
santike-riipas (santike — near) whereas the sukhuma-riipas are
called ditre-riipas (diire — far).

Moreover, the sense organs and the sense objects can strike
one another — the visible object strikes the eye-door, the audible sound
strikes the ear-door, and so on. So the 12 olarika-riipas are also called
sappatigha-riipas whereas the 16 sukhuma-riipas are called
appatigha-riipas. ‘Sappatigha’ literally means ‘with striking” whereas
‘appatigha’ means ‘without striking’.

6 Upadinna-rilpa — Materiality grasped by kamma

The 18 kammaja-riipas are called upadinna-riipas; the rest are
termed anupadinna-ripas. The 18 ripas produced by kamma are
grasped by the kamma as its resultants in collaboration with craving
(tanha) and false view (ditthi).

7 Sanidassana-riipa — Materiality that can be seen

Visible object is called sanidassana-riipa, because it can be
seen by the eye. The remaining riipas are called anidassana-riipas,
because they cannot be seen by the eye.

8 Gocaraggahika-riipa — Materiality that can take sense
objects

The five pasada riipas can take external sense-objects as pas-
ture. So they are called gocaraggahika-riipas while the rest are called
agocaraggahika-riipas.

Of the five sense-doors, the eye and the ear cognize distant ob-
jects without any direct contact. We can see a flower without the flower
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coming in contact with the eye. We can hear what a man says without
the man coming in contact with the ear.

On the other hand, the smell must come in contact with the nostril,
the taste must directly touch the tongue, and something must actually
touch the body in order to cognize these senses.

Thus, cakkhu-pasada and sota-pasada are called asampatta-gahaka
whereas the remaining three pasada-riipas are called sampatta-gahaka.

9 Avinibbhoga-riipa — Indivisible materiality

The eight rilpas comprising pathavi, apo, tejo, vayo, vanna,
gandha, rasa and oja are bound together and are inseparable and indi-
visible. So they are called avinibbhoga-riipas whereas the rest are called
vinibbhoga-riipas.

FIRE IN WATER AND WATER IN FIRE!

Now a dust particle or the whole earth is made up of avinibbhoga-
ripas. So the earth must contain all the eight ripas, viz., pathavi, apo,
tejo, vayo, vanna, gandha, rasa and o0ja, of these pathavi is predomi-
nant.

Similarly, water must also contain all the eight avinibbhoga-riipas,
but here apo is predominant. As water contains tejo — the element of
fire, we may say there is fire in water.

In the same way, fire must contain all the eight avinibbhoga-riipas,
tejo being predominant. As fire contains apo — the element of water,
we may say that fire contains water.

The Abhidhamma statement that ‘water contains fire and fire con-
tains water’ is not in disagreement with the facts of science. We know
that the temperature of water rises when it is heated, so water contains
heat which is the same substance as fire. Also in burning of wood or
paper, which is cellulose containing carbon, hydrogen and oxygen,
heat is evolved due to the combination of carbon with oxygen form-
ing carbon dioxide and also due to the combination between hydro-
gen and oxygen forming water. The intense mass of heat appears as a
flame which really contains water-vapour.

THE CAUSES OF MATERIAL PHENOMENA (Ripa-samutthana)
There are four causes which produce riipa. They are:
kamma, citta, utu and ahara.
1 Material phenomena arising from Kamma
There are 25 types of kamma which produce rilpa internally
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in the bodies of beings for their own continuity of material pheno-
mena. The 25 types of kamma comprise 12 akusala cetanas, 8
kamavacara-kusala cetanas and 5 rilpavacara-kusala cetanas. These
immoral kammas and moral kammas produce riipas in the sense-sphere
and the riipa-sphere at every sub-moment starting from the arising
moment of rebirth consciousness till death. The materiality produced
by kamma is called kammaja-riipa. Note that aripavacara kammas do
not produce riipas.

2 Material Phenomena arising from Citta (Consciousness)

The cittas that produce riipa number 75, excluding 10 dvi-
pafica-vifiiana cittas and 4 ariipavacara-vipaka cittas. All rebirth
consciousnesses, and death-consciounesses of arahants also do not
produce materiality.

Starting from the first bhavarga-citta of the life-continuum till
death, the 75 cittas mentioned above produce cittaja-riipa at every
arising moment of the respective cittas. The riipa produced by citta is
known as cittaja-riipa.

Of the 75 cittas, the 26 appana-javana cittas not only produce cittaja-
riipa but also support the four bodily postures — viz., standing, sitting,
lying and walking.

The 32 cittas comprising mano-dvaravajjana, 29 kamavacara
javanas and 2 abhiffa cittas (supernormal consciousnesses) produce
cittaja-ripa, support the bodily postures and also produce two vififiatti-
riipas for bodily actions and vocal actions.

Of the 32 cittas mentioned above, the 13 somanassa javanas also
produce smiles and laughters whereas the 2 domanassa javanas, i.e.,
the 2 dosa-miila cittas, produce moaning and weeping.’

Hasituppada and 4 somanassa-maha-kiriya cittas produce smiles
in Buddhas and arahants.

Two lobha-miila-ditthigata-vipayutta-somanassa cittas and 4
sommanassa-maha-kusala cittas produce smiles and laughters in sekha-
persons, i.e., sotapannas, sakadagamis and anagamis.

Four lobha-miila-somanassa cittas and 4 somanassa-maha-kusala
cittas produce smiles and laughters in puthujjanas (worldlings).

Three mano-dhatus, 11 tadalambanas and 5 rilpavacara vipaka
cittas (totaling 19) produce only ordinary cittaja-riipa.

3 Material Phenomena arising from Utu (Heat)
The heat-element, tejo, which comprises both cold tejo and hot
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tejo and which is persent in all riipa-kalapas, on reaching its static
stage, produces utuja-riipas and continues producing utuja-riipas at
every submoment both internally and externally.

4 Material Phenomena arising from Ahara (Nutriment)

The nutritive essence, 0ja, is present in all riipa-kalapas both
inside the body (internal) and outside the body (external). The exter-
nal food, which is eaten, is digested in the stomach and dispersed
through blood to all parts of the body. So the internal oja and the
external oja meet in every part of the body. The time they meet is
called the arising sub-moment (uppada). After this moment, the static
sub-moment (thiti) is reached. From this moment, the combination of
internal ojas and external ojas starts producing aharaja-riipas and goes
on producing them at every sub-moment until the combination termi-
nates.

TYPES OF MATERIALITY

Ekaja-riipa — riipa produced by a single cause

Dvija-riipa — riipa produced by two causes

Tija-riipa — riipa produced by three causes

Catuja-ripa — riipa produced by four causes

Anekaja-riipa — riipa produced by more than one cause or by many

causes.

1 Five pasada-riipas, two bhava-riipas, hadaya-vatthu and jivita-riipa
(totaling 9) are produced by kamma alone.

Two vififatti-riipas are produced by citta alone. So the total num-
ber of ekaja-riipasis 11.
2 Sadda is the only dvija-ripa produced by citta and utu.. Vocal
sounds such as speech, laughter, moaning, crying, singing, and whis-
tling are produced by citta. Non-vocal sounds such as thunder, musi-
cal notes from instruments, speeches from the radio, songs from cas-
settes, noises made by cars and trains, etc., are produced by utu (tejo).
3 There are three tija-riipas, namely rilpassa-lahuta, rilpassa-muduta
and riipassa-kammaniata. They are produced by citta, utu and ahara.
These riipas are responsible for the pleasant bouyant feeling we expe-
rience when our mind is clear or when the weather is pleasant or after
we have a light pleasant meal.

4  There are 9 catuja-rilpas which are produced by all the four causes.
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They are the eight avinibbhoga-riipas and akasa-dhatu which arises
when material groups (riipa kalapas) of avinibbhoga-riipas are formed.
5 Kammaja-riipas (18)
9 kammaja-ekaja riipas + 9 kammaja-anekaja rupas.
6 Cittaja-ripas (15)
2 cittaja-ekaja riipas + 13 cittaja-anekaja riipas.
The 13 cittaja-anekaja riipas are the 9 catuja-riipas + 1 sadda + 3
tija-riipas.

7 Utuja-ripas (13)

13 utuja-anekaja riipas which are the same as the 13 cittaja-anekaja-
ripas.

8  Aharaja-rilpas (aharaja-anekaja riipas) (12)

9 catuja rilpas + 3 tija-riipas.

Notes:

1 The three tija-rapas, viz, lahuta, muduta and kammafifiata are also
called lahutadi-riipas.

2 The four lakkhana-riipas are not produced by any cause.
They just denote arising (birth), existing (decay) and dissolving
(death) natures of real riipas. They are materialities produced by
no cause.

FORMATION OF MATERIAL GROUPS (Ripa-kalapas)

The 28 types of riipa are not found separately in nature. They are
produced by the four causes in the form of tiny material groups called
kalapas. Kalapas have the following four features:

1 All the riipas in a kalapa arise together, i.e., they have a common-
genesis;

2 They also perish together, i.e., they have a common cessation;

3 They all depend on the four great essential elements present in the
kalapa for their arising, i.e., they have a common dependence;

4 They are so thoroughly mixed that they cannot be distinguished,

i.e., they co-exist.

It should be noted that kalapas are so small that they are invisible
even under electronic microscopes. The size of kalapa in the human
realm is just a 10°th of a parama-anumi, which is smaller than an
atom. So kalapas are comparable to electrons, protons and neutrons in
size.

There are 21 types of kalapas — 9 kammaja kalapas + 6 cittaja
kalapas + 4 utuja kalapas + 2 aharaja kalapas.
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NINE KAMMA-BORN MATERIAL GROUPS
(Kammaja-kalapas)

These are formed from 17 kammaja-ripas (excluding paricche-
da-riipa). In all kalapas, the 8 avinibbhoga-riipas form the nucleus.
All kammaja-riipas contain jivita-riipa which is life materiality. So a
group of 8 avinibbhoga-riipas and jivita-riipa forms the simplest unit
of kammaja-riipa. It is called jivita-navaka-kalapa, meaning ‘group
of 9 ripas including jivita’. It may be shortened to ‘vital-nonad’.

By adding the remaining 8 kammaja-ekaja-riipas one at a time to
this basic unit of ‘vital-nonad’, we get the remaining 8 kammaja-
kalapas.

1 Jivita-navaka (vital-nonad)

8 avinibbhoga-riipas + jivita-riipa

2 Cakkhu-dasaka ( eye-decad)

8 avinibbhoga-rupas + jivita-riupa + cakkhu-pasada

3 Sota-dasaka (ear-decad)

8 avinibbhoga-riipas + jivita-riipa + sota-pasada

4  Ghana-dasaka (nose-decad)

8 avinibbhoga-rupas + jivita-rilpa + ghana-pasada

5 Jivha-dasaka (tongue-decad)

8 avinibbhoga-rupas + jivita-rilpa + jivha-pasada
6 Kaya-dasaka (body-decad)
8 avinibbhoga-rilpas + jivita-rilpa + kaya-pasada

7 Itthibhava-dasaka ( female-decad)

8 avinibbhoga-riupas + jivita-rupa + itthibhava-riipa

8 Pumbhava-dasaka (male-decad)

8 avinibbhoga-rupas + jivita-rilpa + pumbhava-ripa
(purisabhava-riipa)

9 Hadaya-dasaka (heart-decad)

8 avinibbhoga-riipas + jivita-riipa + hadaya-vatthu.
Note: atthaka — 8; navaka — 9; dasaka — 10; ekadasaka — 11;
dvadasaka — 12; terasaka — 13

2 SIX MIND-BORN MATERIAL GROUPS (Cittaja-kalapas)
They are formed by grouping the 14 cittaja-riipas (excluding
pariccheda-rilpa) together as may be required.
1 Cittaja-suddhatthaka (pure octad)
8 avinibbhoga-rilpas produced by citta.
2 Kayaviffatti-navaka (bodily intimation nonad)
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8 avinibbhoga-rilpas + kayavififatti
3 Vacivinfatti-sadda-dasaka (vocal intimation decad)
8 avinibbhoga + vacivififiatti + sadda (sound)
4 Lahutadi-ekadasaka (undecad of mutability)
8 avinibbhogas + lahuta + muduta + kammaffiata
5 Kayavifnatti-lahutadi dvadasaka (dodecad of mutability)
8 avinibbhogas + kayavififatti + lahutadi-riipas
6 Vaciviifatti-sadda-lahutadi-terasaka (tridecad of mutability)
8 avinibbhogas + vacivififiatti + 3 lahutadi-rupas + sadda.

3 FOUR HEAT-BORN MATERIAL GROUPS (Utuja-kalapas)
They are formed by grouping the 12 utuja-riipas (excluding
pariccheda-riipa) together as may be required.
1 Utuja-suddhatthaka (pure octad)
8 avinibbhoga-riipas produced by utu.
2 Sadda-navaka (sound-nonad)
8 avinibbhoga-riipas + sadda
3 Lahutadi-ekadasaka (undecad of mutability)
8 avinibbhoga + 3 lahutadi-ripas
4  Sadda-lahutadi-dvadasaka (dodecad of sound mutability)
8 avinibbhogas + sadda + 3 lahutadi-riipas

4 TWO NUTRIMENT-BORN MATERIAL GROUPS
(Aharaja-kalapas)
They are formed by grouping together the 8 avinibbhoga-riipas
and the 3 lahutadi-riipas produced by ahara.
1 Aharaja-suddhatthaka (pure octad)
8 avinibbhoga-riipas produced by ahara.
2 Lahutadi-ekadasaka (undecad of mutability)
8 avinibbhoga-riipas + 3 lahutadi-riipas.

INTERNAL AND EXTERNAL MATERIAL GROUPS

All the 21 riipa-kalapas mentioned above occur internally in liv-
ing beings. Itthibhava-dasaka does not occur in males. Similarly
pumbhava-dasaka does not occur in females. For those who are born
blind or deaf, cakkhu-dasaka or sota-dasaka should be eliminated.

(Note that of the 28 types of riipa, itthibhava-riipa is absent in
males and purisabhava-riipa is absent in females. So only 27 types of
riipa will be present in each species).

‘Ajjhatta’ refers to ‘internal or within the individual’.



Compendium of Materiality 189

‘Bahiddha’ refers to ‘external or outside the individual’.

Now in the external world, only two utuja-kalapas are found.All
inanimate things such as trees, stones, earth, water, fire, corpses, etc.,are
made up of utuja-suddhatthaka kalapas. The sounds produced by beat-
ing two sticks together or by the rubbing of branches in the wind or
by musical instruments such as violin, paino, radio, cassettes, etc., are
utuja-sadda-navaka kalapas.

ARISING OF MATERIAL PHENOMENA (Ripa-pavattikkama)

All the 28 material qualities occur undiminished, if circumstances
permit, in an individual during a life-time in the sense-sphere.

But at the moment of rebirth ( patisandhi-kala), in moisture-born
persons and spontaneously-born persons, at most seven kammaja-
kalapas comprising eye-decad, ear-decad, nose-decad, tongue-decad,
body-decad, sex-decad and heart-decad are manifested. However,
eye-, ear-, nose-, and sex-decads are sometimes not manifested.

In gabbhaseyaka-persons (womb-born creatures) only three
kammaja-kalapas comprising body-decad, sex-decad and heart-decad
are manifested at the moment of conception (patisandhi-kala). Here
again the sex-decad may not be manifested in some particular indi-
viduals. After conception, during the life time (pavatti-kala), the eye-
decad and the rest are manifested slowly in due order.

Of the groups of material qualities which are produced in four
ways, kammaja-riipa starts to form at the moment of conception and
it goes on forming incessantly at every sub-moment.

Cittaja-riipa begins to form from the second moment of conscious-
ness, i.e., from the arising moment of the first bhavanga which fol-
lows the rebirth-consciousness. Cittaja-riipa continues to be formed at
every arising moment of the subsequent cittas for the whole life-time.

Utuja-ripa starts to form from the existing moment of rebirth-
consciousness. The reason is that the tejo-dhatu present in the first
kammajakalapa comes to the static stage (thiti) at that moment. From
that time onwards tejo-dhatu then produces utuja-riipa at every sub-
moment. Since tejo-dhatu is present in every kalapa, every kalapa,
from the time it reaches the static stage, produces new utuja-kalapa at
every sub-moment. And the new utuja-kalapas, from the time they
reach the static stage, again produce new utuja-kalapas, at every sub-
moment. So this process will go on forever.
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Every kalapa also contains the nutritive essence, oja. But aharaja-
riipa starts to form when internal oja meets external oja at the time of
diffusion of nutritive essence and the combination of internal oja and
external oja comes to the static stage. From that instant, aharaja-riipa
is also formed at every sub-moment.

As new material groups are incessantly produced, old material
groups dissolve and disappear when their life-span of 17 conscious-
ness-moments is over. Thus the material phenomena go on uninter-
ruptedly in the sense-sphere till the end of life like the flame of a
lamp or the stream of a river.

MATERIAL PHENOMENA AT DEATH

At the time of death, psychic life and material life must cease
together. This means that all kammaja-riipa which contains material
life must cease at the time of death.

So at the arising moment of the seventeenth citta reckoned back-
ward from death-consciousness (cuti-citta), the last kammaja-riipa is
formed. This last kammaja-riipa will cease at the dissolving moment
of death-consciousness.

Cittaja-riipa is formed till the arising moment of cuti-citta. This
last cittaja-riipa will have lasted for a conscious-moment at the disso-
lution of cuti-citta, and thus will perish in another sixteen concious-
moments which happens almost instantly.

Aharaja-ripa is formed till the dissolving instant of the cuti-citta,
because the support required for the formation of aharaja-riipa can be
furnished by citta up to that time. So at death, that last-formed aharaja-
riipa has lasted for only one sub-moment. However in another fifty
sub-moments (riipa life-span — 51 sub-moments or 17 consciousness-
moments), that aharaja-riipa also perishes.

Thus at the time of death, kammaja-riipa, cittaja-riipa and aharaja-
riipa perish almost instantly. But utuja-riipa goes on forming and dis-
solving till the corpse is converted into dust. A corpse consists of only
utuja-riipa.

So when a person dies and is reborn in another life, material phe-
nomena similarly arise starting from the moment of conception and
go on arising till the time of death.

ARISING OF MATERIAL PHENOMENA IN RUPA-PLANES
In the riipa-plane, nose-decad, tognue-decad, body-decad, sex-
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decad and aharaja-kalapas do not arise. At the time of opapatika-
rebirth, there arise four kammaja-kalapas, namely, eye-decad, ear-
decad, heart-decad and vital-nonad. During life, however, cittaja-
kalapas and utuja-kalapas also arise.

To the Asanfasatta brahmas, eye-decad, heart-decad and sound-
nonad (sadda-navaka) do not arise. Also cittaja-kalapas do not arise.
Therefore, at the time of their opapatika-rebith, only the vital-nonad
(jivita-navaka) arises. During life, utuja-kalapas, with the exception
of the sound-nonad, arise in addition.

Thus in the sense sphere and the fine-material sphere, the process
of the arising of material phenomena should be understood in two
ways, that is (1) at rebirth and (2) during life.

SUMMARY OF MATERIAL PHENOMENA
In sumamry, it should be noted that:
1 All the 28 rupas arise in the sense-sphere;
2 In the 15 riapa-planes, with the exception of Asaffa-satta, 23
riipas arise (ghana-pasada, jivha-pasada, kaya-pasada, itthi-
bhava and purisa-bhava being excluded);
3 Only 17 rapas arise in the Asafifiasatta plane; they are 8 avinib-
- bhogas, jivita, pariccheda, 3 lahutadi, 4 lakkhana-riipas;,

4 No materiality arises in the ariipa-planes;

5 Eight riipas comprising sadda, five vikara-riipas, jarata-riipa
and aniccata-riipa, do not arise at the moment of birth (patisandhi-
kala) whereas, during life time, there is no riipa which is not formed.

PRACTICAL OBSERVATIONS

All the material phenomena described in this chapter can be
obseved and verified by an interested person who will undertake tran-
quillity meditation and insight meditation strenuously.

Although riipa-kalapas are invisible under powerful microscopes,
they can be observed by samadhi-eye which is the mind-eye accom-
pained by access-concentration or better by jhana-concentration.

One shall observe with samadhi-eye that there are six types of
kalapas in the eye, namely, the eye-decad, the body-decad, the sex-
decad and three pure octads produced by citta, utu and ahara, respec-
tively, In the same way one shall observe six types of kalapas each in
the ear, the nose, and the tongue — just substitute the eye-decad with
the ear-decad, the nose-decad, the tongue-decad, respectively, in enu-
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merating these kalapas. Note that kaya-pasada, bhava-ripa, cittaja-
riipa, utuja-riipa and aharaja-riipa spread all over the body, and so
they will be present in the eye, the ear, the nose, the tongue and in
every part of the body.

Observing kalapas does not mean that one sees the ultimate riipa.
If the riipas are observed in the form of particles, however small they
may be, the riipas observed are not ultimate yet. The ultimate riipa is
formless and massless. So one has to analyse each type of kalapa to
observe its contents just as one does a qualitative analysis of a brass
sample to know its contents.

Ledi Sayadaw, one of the most learned teachers, has written in
Myanmar language in the book entitled “Kammathan Kyan Gyi”
on page 240 which says that:

“When one looks through a microscope or a telescope, one sees
easily without troubles the originally invisible, subtle and far-away
objects. In the same way if one develops jhana, makes the jhana-
concentration the base and undertakes insight meditation, one can
easily see without troubles the signs of impermanence, suffering and
not-selt, which are very deep, subtle, very far and very hard to see.
Consequently there arise magga-fiana and phala-fiana that can anihilate
the four asavas (cankers) completely. The Four Noble Truths and
Nibbana, which are very deep, subtle, very far and very hard to see,
are also observed”.

Recently I have interviewed many meditators in International Pa-
auk Forest Buddha Sasana Centres in Myanmar, where samatha-
vipassana-meditation is taught according to Visuddhi-Magga and
Pitaka Canons. I am certain that these yogis can observe the kalapas
and analyse them to the ultimate level. Of course, one could see the
ultimate realities if one is properly guided by an able teacher.

NIBBANA

1 Nibbanais supramundane (lokuttara), that is, beyond the 31 planes
of existence, beyond the world of mind and body (i.e., the five
aggregates).

2 Nibbana is realized through the knowledge belonging to the Four

Paths and the Four Fruits. It is observed by magga-fiana and phala-

fAana.

Nibbana is the object of the four Paths and their Fruits.

4 When the casue of suffering, that is, defilements (kilesas) are

W
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completely eradicated by the 4 Path-wisdoms, suffering is also

annihilated. Then only bliss (sukha) and peacefulness (santi) exist

in the mental stream. This unique bliss and peacefulness is called

Nibbana.

In Sanskrit, Nibbana is called Nirvana which is composed of ‘ni’
and ‘vana’. ‘Ni’ implies ‘to be free from’, and ‘vana’ means ‘weav-
ing’ or ‘craving’. It is this craving (tanha) which acts as a cord to
connect the series of lives of an individual in the course of his wan-
derings in Samsara — the eternal cycle of birth and death.

As long as one is entangled by craving, one accumulates fresh
kammas which will give rise to new birth and death repeatedly. When
all forms of craving are annihilated by the fourfold Path-wisdom,
kammic force ceases to operate and one escapes from the cycle of
birth and death. Then one is said to attain Nibbana. The Buddhist con-
cept of ‘Deliverance or Liberation’ is this escape from the ever-recur-
ring cycle of birth and death and all the misery associated with them.

By nature or intrinsically Nibbana is peaceful (santi). As such it is
unique. Though it is single by santi-lakkhana, Nibbana is viewed as
twofold according to the way it is experienced before and after the
death of an arahant.

TWO ASPECTS OF NIBBANA
1 NIBBANA WITH AGGREGATES STILL REMAINING

(Sa-upadisesa-nibbana or Kilesa Nibbana)

Sa — with, upadi — the five aggregates grasped by craving and
false view; sesa — remaining.

In Buddhas and arahants, though all defilements (kilesas) have
been annihilated, vipaka-cittas and their concomitants (together known
as vipaka-namakkhandha) and kammaja-riipas still remain. Yet Bud-
dhas and arahants can experience Nibbana fully. The element of
Nibbana which is realized by Buddhas and arahants before death with
vipaka-namakkhandha and kammaja-riipas still remaining is called
sa-upadisesa Nibbana-dhatu or Kilesa Nibbana.

2 NIBBANA WITHOUT AGGREGATES
(Anupadisesa-nibbana or Khandha Nibbana)
This is the Nibbana experienced by Buddhas and arahants after
death. The element of Nibbana which is realized without any vipaka-
namakkhandha and kammaja-riipa remaining is called anupadisesa
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Nibbana-dhatu or Khandha Nibbana.

Sa-upadisesa Nibbana = Kilesa Nibbana, i.e., it is attained by the

annihilation of kilesas.

Anupadisesa Nibbana = Khandha Nibbana, i.e., it is attained by

the annihilation of the five aggregates.
THREE MODES OF NIBBANA
1 Suiifiata-Nibbana

Nibbana is devoid of lust, hatred and ignorance; it is also devoid
of groups of rilpa and nama. So it is called Sufifiata-Nibbana.

Sufifia — void or zero; here it means that lust, hatred, ignorance,
riipa and nama are zero; but it does not mean that Nibbana is
‘nothingness’. The Nibbana element (Nibbana-dhatu) exists forever.
2 Animitta-Nibbana

Material groups, which are composed of riipa-kalapas, have dif-
ferent forms and shapes. Mental groups consisting of citta and its
concomitants may be assumed to have some kind of form for they
can be seen by certain persons who have developed super-normal
power (abhiffa). Nibbana, however, has no form and no shape at all.
Thus it is called Animitta-Nibbana.

3 Appanihita Nibbana

Nibbana has no mentality and materiality nor any form and shape
to be longed for by tanha (craving). Neither is there any lust or crav-
ing in Nibbana. Nibbana is absolutely free from lust as well as from
the hankerings of lust. So it is known as Appanihita-Nibbana.

SOME MORE DEFINITIONS OF NIBBANA

Nibbana may also be characterised by the following virtues.

1 Accutam — It has past death, and thus no death occurs in Nibbana.

2 Accantam — It has past the end called death, so it is endless.

3 Asankhatam — It is not conditioned by the four causes — viz.,
kamma, citta, utu and ahara. Hence it is eternal and is neither a
cause nor an effect.

4 Anuttaram — It is superior to and more noble than any Dhamma.

5 Padam - It is an objective reality (vatthu-dhamma) that can be
realized by ariyas (noble persons).
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chapter 7 COMPENDIUM OF ULTIMATE
REALITIES (Samuccaya)

INTRODUCTORY

Seventy-two kinds of ultimate realities, called vatthu-dhammas
because they have their own characteristics, have been described so
far. They are citta, 52 cetasikas, 18 nipphanna-riipas and Nibbana.

Citta — Consciousness

All consciousnesses are regarded as one as they all possess the
characteristic of ‘awareness’. Actually 89 or 121 types of conscious-
nesses are combinations of citta with various cetasikas.

Cetasikas — Mental factors

All 52 mental factors are viewed separately as they possess dif-
ferent characteristics.
Nipphana-riipas — Real materialities

All the 18 riipas which are caused and conditioned by kamma,
citta, utu and ahara are regarded to be real and viewed separately as
they possess different characteristics.
Nibbana — Eternal peace and unique bliss

It is one with regard to its characteristic of eternal peacefulness
(santi-lakkhana).

Thus the total number of vatthu-dhammas: 1+52+18+1 = 72
All these 72 realities are subjective and objective realities. The related
ones will be grouped into categories in the present chapter.

COMPENDIUM OF CATEGORIES
The compendium of categories that will be treated here is four-
fold:
1 the compendium of immoral categories,
2 the compendium of mixed categories,
3 the compendium of categories that pertain to enlightenment,
4 the compendium of the whole vatthu-dhammas.

[1]COMPENDIUM OF IMMORAL CATEGORIES
(Akusala Sarigaha)
There are nine immoral categories — viz., Asava, Ogha, Yoga,
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Gantha, Upadana, Nivarana, Anusaya, Samyojana and Kilesa.
1 FOUR CANKERS OR INTOXICANTS (Asavas)

‘Asava’ means intoxicants, defilements, corruption, taint, stain,
canker, etc. We know that fermented liquor which has been left in the
fermenting pot for a long time can strongly intoxicate men. Similarly
the asavas, which have been left to be fermented in the khandha-
stream of beings for aeons, i.e., a samsara, make men drunk and for-
getful of their liberation. There are four asavas:

1 Kamasava — attachment to sensual pleasures in the sense-sphere;
it is lobha associated with 8 lobha-miila cittas.

2 Bhavasava — attachment to riipa-jhanas and ariipa-jhanas as well
as to the existence in riipa- and ariipa-planes; it is lobha associated
with 4 lobha-miila ditthigata-vippayutta cittas.

3 Ditthasava — 62 kinds of false views; it is ditthi present in 4 lobha-
milla ditthigata-sampayutta cittas.

4  Avijjasava — ignorance with regard to the four Noble Truths, past
life, future life, both past and future lives, and the Law of Depen-
dent Origination. It is moha associated with 12 akusala cittas.

Note: The essential elements of the four asavas are just three, namely,
lobha, ditthi and moha. These three strongly intoxicate beings and
make them wander in samsara.

2 FOUR FLOODS (Oghas)

‘Ogha’ means flood, torrent, whirlpool, overwhelm or suffocate.
Just as great floods (Sunami) sweep away men and animals into the
sea, overwhelm, suffocate and drown them, so also the four oghas
sweep away beings, overwhelm, suffocate and drown them in the
great ocean of samsara. Like four great whirlpools in the broad ocean,
they can pull down any being who comes over them, and so it is very
difficult to cross over them. The four oghas are similar to the four
asavas, their  essential elements being the same.

1 Kamogha — the flood of sensual desire,

2 Bhavogha — the flood of desire for jhanas and existence in riipa
and arilpa-planes.

Ditthogha — the flood of false views,

4  Avijjogha — the flood of ignorance.

FOUR BONDS (Yogas)
‘Yoga’ means junction, union, application, devotion, attachment,

W
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bond, glue or ‘to yoke’.

The oxen which are yoked to the cart cannot get way from the
cart. Similarly the beings who are yoked to the machine of existence
and firmly attached to the wheel of samsara by means of four yogas,
cannot get away from the machine of existence and from samsara.

The four yogas are again similar to the four asavas, the essential
elements being the same.

1 Kamayoga — attachment to sensual pleasure,

2 Bhavayoga — attachment to jhanas and to the existence in riipa
planes and ariipa planes,

Ditthiyoga — attachment to false views,

Avijjayoga — attachment to ignorance.

FOUR TIES (Ganthas)

‘Gantha’ means ‘a tie’ or ‘a bond’. The four ganthas are the strong
bonds which tie the groups of materiality and mentality of this exis-
tence to those of future existence.

In the following names of ganthas, ‘kaya’ is used in the sense of
group or mass implying both mental and physical.

1 Abhijjha-kayagantha — all forms of craving (tanha); it is lobha

present in the 8 lobha-milla cittas.

2 Vyapada-kayagantha — all forms of anger or ill-will.

It is dosa present in the 2 dosa-miila cittas.

3 Silabbataparamasa-kayagantha — adherence to the false view
that one becomes pure and thus be liberated by bovine or canine mo-
rality or conduct; it also includes adherence to rites and ceremo-
nies; it is difthi present in the 4 lobha-miila ditthi-sampayutta cittas.

4 Idamsaccabhinivesa-kayagantha — dogmatic belief that only
one’s view is true and all the others’ views are futile or that ‘this alone
is truth’. It is also ditthi present in the 4 lobha-miila ditthi-sampayutta
cittas.

5 FOUR GRASPINGS (Upadanas)

‘Upadana’ means strong attachment or clinging or grasping; it is
like a snake grasping a frog without letting it go. Upadana is stronger
than tanha (craving). Tanha is like a thief groping in the dark to steal
something whereas upadana is like the actual stealing.

1 Kamupadana — sense-desire or clinging to the five sense-objects;
it is lobha present in 8 lobha-miila cittas.
2 Ditthupadana — clinging to all false views except the two views to
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be mentioned in (3) and (4); it is ditthi present in the 4 lobha-miila
ditthi-sampayutta cittas.

3 Silabbatupadana — clinging to the false view that one becomes
pure and thus be liberated from suffering by bovine or canine
morality or conduct; clinging to rites and ceremonies; it is also
ditthi present in the 4 lobha-miila ditthi-sampayutta cittas.

4  Attavadupadana — clinging to the theory that the soul exists, and
that I, you, he, she, persons, etc., exist; it is synonymous with
‘sakkaya-ditthi’ which is ‘personality-belief’. It is also ditthi present
in the 4 lobha-miila ditthi-sampayutta cittas.

Note: The latter three upadanas represent ditthi cetasika alone. They

are differentiated as three because the ways and the objects of cling-

ing are different.

6 SIX HINDRANCES (Nivaranas)

‘Nivarana’ means ‘hindrance’ or ‘obstacle’. Nivaranas hinder and
prevent the arising of good thoughts and good deeds, jhanas and
maggas. Thus they obstruct the ways to celestial bliss and Nibbanic
bliss.

Especially the first five nivaranas blind our mental vision and ob-
struct our moral actions. We have to wrestle with them whenever we
try to perform some good deed whether it be saying some prayers or
undertaking meditation. In the presence of them we cannot reach
neighbourhood-concentration (upacara-samadhi) and full concentra-
tion (appana-samadhi), and are unable to discern clearly the truth.

1 Kamacchanda — sense-desire; it is lobha in the 8 lobha-miila cittas.

2 Vyapada — ill-will; it is dosa in the 2 dosa miila cittas.

3 Thina-middha — sloth and torpor; they are thina-cetasika and
middha-cetasika.

4 Uddhacca-kukkucca — restlessness and remorse or worry; they
are uddhacca-cetasika and kukkucca-cetasika.

5 Vicikiccha — sceptical doubt or perplexity; it is vicikiccha-cetasika.

6 Avijja—ignorance; it is moha present in the 12 akusala cittas.

Notes:

a. Both sloth and torpor, restlessness and remorse are grouped to-

gether because their functions (kicca), their causes (hetu) and their

opposing factors are the same. The function of sloth and torpor is

mental inactivity, their cause is laziness, and they are opposed to

energy (viriya).
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The function of restlessness and remorse is disquietude, their cause

is vexation about the loss of property, etc., and they are opposed to
tranquillity.
b In the beautiful similes given by the Buddha in Anguttara Nikaya,
sense-desire is compared with water mixed with manifold colour, ill-
will with boiling water, sloth and torpor with water covered by mosses,
restlessness and brooding with agitated water whipped by the wind,
and sceptical doubt with turbid and muddy water. Just as in such wa-
ter one cannot perceive one’s own reflection, so also in the presence
of these five mental hindrances, one cannot clearly discern one’s own
benefit, nor that of others, nor that of both.

7 SEVEN LATENT DEFILEMENTS (Anusayas)

‘Anusayas’ means ‘to lie dormant’ or ‘to remain latent’. The seven
anusayas are the seeds or potentiality of defilements (kilesas) that lie
dormant in the khandha-streams of beings life after life throughout
the long samsara. They are like the potentiality of a tree to bear fruits;
the potentiality cannot be found anywhere within the tree, but we know
it is there by seeing the fruits it bears when the time is ripe.

Anusayas are nowhere to be seen. They do not have distinct ap-
pearances, and they are not specified by such characteristics as aris-
ing-existing-dissolving. But they remain ready to come to the surface
of the mind as real difilements at an opportune moment when they are
in contact with the corresponding sense-objects.

1 Kamaraganusaya— attachment to sense-objects; it is lobha present
in the 8 lobha-milla cittas.

2 Bhavaraganusaya — attachment to riipa-jhanas, ariipa-jhanas, and
the existences in riipa-and ariipa-planes; it is lobha in the 4 lobha-
miila ditthi-vippayutta cittas.

3 Patighanusaya — ill-will or hatred; it is dosa present in the 2 dosa-
miula-cittas.

4 Mananusaya — pride; it is mana-cetasika present in the 4 lobha-
miila ditthi-vippayutta cittas.

5 Ditthanusaya — false view; it is difthi-cetasika present in the 4
lobha-miila ditthi-sampayutta cittas.

6 Vicikicchanusaya — sceptical doubt; it is vicikiccha-cetasika
present in moha-miila vicikiccha-sampayultta citta.

7 Avijjanusaya — ignorance; it is moha present in the 12 akusala
cittas.
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8 TEN FETTERS (Samyojanas)

‘Samyojana’ means fetter that binds beings to the wheel of exis-
tence and to the rounds of misery. There are ten fetters which bind
each individual to the wheel of existence.

a Ten Fetters according to Sutta Pitaka:

1 Kamaraga-samyojana — attachment to sense-objects,

Riparaga- samyojana — attachment to rilpa-jhanas and riipa-

existence,

3 Arilparaga-samyojana — attachment to arilpa-jhana and ariipa-
existence.

4  Patigha-samyojana — ill-will or hatred,

5 Mana-samyojana — pride, conceit

6 Ditthi-samyojana — false views,

7 Silabbata-paramasa-samyojana — adherence to the false view that

one becomes pure by bovine or canine morality or by rites and
ceremonies,

8 Vicikiccha-samyojana — sceptical doubt,

9 Uddhacca-samyojana — restlessness,

10 Avijja-samyojana — ignorance.
The essential elements for the above ten fetters are lobha (for 1, 2,
3), dosa, mana, ditthi (for 6, 7), vicikiccha, uddhacca and moha,
1.e., 7 cetasikas in all.

b Ten Fetters according to Abhidhamma Pitaka:

Kamaraga-samyojana — attachment to sense-objects,

Bhavaraga-samyojana — attachement to rilpa- and arilpa-jhanas,

and riipa- and ariipa- existences.

Patigha-samyojana — ill-will or hatred,

Mana-samyojana — pride, conceit,

Ditthi-samyojana — false view,

Silabbata-paramasa-samyojana — as above,

Vicikiccha-samyojana — sceptical doubt,

Issa-samyojana — envy, jealousy,

Macchariya-samyojana — avarice, stingy,
0 Avijja-samyojana — ignorance, delusion.

The essential elements for the Abhidhamma ten fetters are lobha
(for 1, 2), dosa, mana, ditthi (for 5, 6), vicikiccha, issa, macchariya
and moha, i.e., 8 cetasikas in all.
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The essential elements for both Sutta and Abhidhamma fetters are
9 cetasikas — the 7 for sutta fetters + issa + macchariya.

9 TEN DEFILEMENTS (Kilesas)
‘Kilesa’ means ‘defilement or torment’. Kilesas defile, burn and
afflict the mind. There are ten kilesas:
1 Lobha — greed or attachment,
Dosa — hatred or ill-will,
Moha — delusion or ignorance,
Mana — pride or conceit,
Ditthi — false view,
Vicikiccha — sceptical doubt or indecision,
Thina — sloth,
Uddhacca — restlessness,
9 Ahirika — moral shamelessness,
10 Anottappa — moral fearlessness.

1500 KILESAS

One citta, 52 cetasikas, 18 nipphanna-riipas and 4 lakkhana-riipas
together add up to 75 entities. These 75 nama and riipa entities exist
both internally and externally. So if we multiply 75 with 2 for ajjhattika
(internal) and bahiddha (external), we get 150. As these 150 entities
are the objects of operation for each kilesa, we multiply 150 with 10
kilesas when we get 1500 kilesas.

108 MODES OF CRAVING (Tanha)

Tanha is craving. It is the main cause of suffering, and of the ever
continuing cycle of rebirths. First, craving is of three kinds:

1 Kama-tanha — craving for sense-objects,

2 Bhava-tanha — craving for riipa- and ariipa-jhanas and riipa-

and ariipa-existences.

3 Vibhava-tanha — craving for non-existence.

Corresponding to the six sense-objects, there are six kinds of crav-
ing:
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riipa-tanha — craving for visible objects,
sadda-tanha — craving for sounds,

gandha-tanha — craving for odours.

rasa-tanha — craving for tastes,

photthabba-tanha — craving for bodily impressions.
dhamma-tanha — craving for mental impressions.
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If we mulitply the first group of 3 kinds of craving with the sec-
ond group of 6, we get 18 kinds of craving. Again multiplying this by
2 as they can exist both internally and externally, we get 36 kinds of
craving. Now these 36 kinds of craving can occur in the past, in the
present and in the future. So they total to 108 kinds of tanha.

Table 7.1
Akusala-sangaha

o)
14 Akusala Cetasikas AR % =
. < X ST W

(Immoral Categories) § 2| 2 _§ _@ § ? 3 % g
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1 Lobha (Tanha) 9
2 Ditthi (False View) 8
3 Moha/Avijja (Ignorance) 7
4 Dosa/Patigha (111-will) 5
5 Vicikiccha (Doubt) 4
6 Mana (Pride) 3
7 Uddhacca (Restlessness) 3
8 Thina (Sloth) 2
9 Middha (Torpor) 1
10 Kukkucca (Brooding) 1
11 Issa (Envy) 1
12 Macchariya (Avarice) 1
13 Ahirika (Moral Shameless 1

ness)
14 Anottappa (Moral Fearless 1
-ness)

GUIDE TO READING TABLE 7.1
a Reading longitudinally
1 Lobha occurs in all 9 departments as Asava,Ogha, Yoga,
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Gantha,Upadana, Nivarana, Anusaya, Samyojana and Kilesa.
2 Ditthi occurs in 8 departments as Asava, Ogha, etc., as shown
in the Table.
The rest can be read in a similar way.
Reading vertically
Four Asavas have 3 essential elements — lobha, ditthi, and moha.
The same is true for Oghas and Yogas.
5 Four Ganthas also have 3 essential elements — Iobha, ditthi and
dosa.
6 The rest can be read in a similar way

[2] COMPENDIUM OF MIXED CATEGORIES
(Missaka-sangaha)
There are seven mixed categories — viz., Hetu, Jhananga,
Magganga, Indriya, Bala, Adhipati and Ahara.

1 SIX ROOTS (Hetus)

‘Hetu’ means root, cause, condition or root-condition. As the
roots make a tree firm, prosperous and well-established, so in the same
way the six hetus make cittas and cetasikas associated with them firm,
prosperous and well-established at the sense-objects.

There are 3 moral roots and 3 immoral roots. The three immoral
roots (akusala-hetus) are:

1 Lobha — greed or attachment,

2 Dosa — ill-will or hatred,

3 Moha — ignorance or delusion.

Three moral roots (kusala-hetus) are:

4 Alobha — non-attachment, greedlessness,

5 Adosa — good-will, non-hatred, loving-kindness,

6 Amoha — wisdom, or non-delusion.

The moral roots also associate with sobhana kiriya-cittas and
vipaka-cittas. Thus they are also known as ideterminate roots (avyakata-
hetus) because kiriya-cittas and vipaka-cittas are called indeterminate
(avyakata).

2 SEVEN CONSTITUENTS OF JHANA (Jhanarigas)
‘Jhanarigas’ means ‘jhana-factors’ or ‘constituents of absorp-

tions’. The jhana-factors help the cittas and their associated cetasikas

to observe an object, either bad or good, keenly, closely and fixedly.
1 Vitakka — initial application,
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Vicara — sustained application,

Piti — joy, rapture,

Ekaggata — one-pointedness, concentration,
Somanassa-vedana — pleasant mental feeling,
Domanassa-vedana — unpleasent mental feeling,
Upekkha-vedana — neutral feeling or equanimity.

3 TWELVE CONSTITUENTS OF THE PATH (Maggarigas)
‘Magga’ means ‘Path’ and ‘maggarigas’ means ‘consti-
tuents of the path’. Unwholesome constituents combine to form a
path leading to the woeful state whereas wholesome constituents com-
bine to form a path leading to the blissful state up to Nibbana.
1 Samma-ditthi — Right View
It is pafifia present in 8 maha-kusala cittas, 8 maha-kiriya cittas
and 26 appana-javanas.
2 Samma-saikappa — Right Thought
It is vitakka present in the above 42 cittas.
3 Samma-vaca — Right Speech
It is samma-vaca cetasika present in 8 maha-kusala cittas and 8
lokuttara cittas.
4 Samma-kammanta — Right Action
It is samma-kammanta cetasika present in 8 maha-kusala cittas
and 8 lokuttara cittas.
5 Samma-3jiva — Right Livelihood
It is samma-ajiva cetasika present in 8§ maha-kusala cittas and 8
lokuttara cittas.
6 Samma-vayama — Right Effort
It is viriya present in 8 maha-kusala cittas, 8 maha-kiriya cittas
and 26 appana-javanas.
7 Samma-sati — Right Mindfulness
It is sati-cetasika present in the above 42 cittas.
8 Samma-samadhi — Right Concentration
It is ekaggata present in the above 42 cittas.
9 Miccha-ditthi — Wrong View
It is ditthi present in 4 lobha-miila ditthi-sampayutta cittas.
10 Miccha-saiikappa — Wrong Thought
It is vitakka present in 12 akusala-cittas.
11 Miccha-vayama — Wrong Effort
It is viriya present in 12 akusala-cittas.
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12 Miccha-samadhi — Wrong Concentration
It is ekaggata present in 12 akusala cittas.

4 TWENTY-TWO FACULTIES (Indriyas)

‘Indriya’ means ‘faculty’ or ‘controlling power’. As the minis-
ters control their respective ministries, the indriyas control their asso-
ciates (sampayutta-dhammas) in their respective fields of influence.
The 22 indriyas are partly physical and partly mental.

. Cakkhundriya — cakkhu-pasada — eye translucent materiality,

. Sotindriya — sota-pasada — ear translucent materiality,

. Ghanindriya — ghana-pasada — nose translucent materiality,

. Jivhindriya — jivha-pasada — tongue translucent materiality,

. Kayindriya — kaya-pasada — body translucent materiality,

. Itthindriya — itthibhava-riipa — female sex materiality,

. Purisindriya — purisa-bhava-riipa — male sex materiality,

. Jivitindriya — jivita riipa and jivitindriya-cetasika — vitality,

. Manindriya — 89 or 121 cittas,

. Sukhindriya — sukha-vedana — bodily pleasant feeling,

. Dukkhindriya — dukkha-vedana — bodily painful feeling,

. Somanassindriya — somanassa-vedana — pleasant mental feeling,
. Domanassindriya — domanassa-vedana — painful mental feeling,
. Upekkhindriya — upekkha-vedana — neutral feeling,

. Saddhindriya — saddha — faith,

. Viriyindriya — viriya — effort,
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17. Satindriya — sati — mindfulness,

18. Samadhindriya — ekaggata — concentration,

19. Paffindriya — pafifia — wisdom,

20. Anannatifiiassamitindriya — pafina associated with sotapatti-magga,
21. Anfindriya — pafina associated with 3 upper maggas and the 3

lower phalas,

22. Affatavindriya — pafifia associated with arahatta phala.

Notes:

1 Please note that cakkhu pasada controls seeing, two bhava-riipas
control the primary and the secondary characters of sex. Vitality
controls the life-spans of its associates. The cittas control their
concomitants in the collective efforts of taking and knowing the
sense objects.

2 1 -7 indriyas are physical, 8 is both physical and mental and the
rest are mental.
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3 1-5and 9 represent 6 bases.
6, 7 are two bhava-rtipas.
10 — 14 represent 5 feelings.
15 — 19 represent 5 spiritual faculties.
The last three are supramundane faculties.

4 The number of indriyas present in a male or a female worldling is
18, excluding the opposite sex-rilpa and the last 3 supramundane
faculties.

5 NINE POWERS (Balas)

‘Bala’ means ‘power’. The nine ‘powers’ are strong and firm and
they cannot be shaken by the opposing forces. Besides they strengthen
their concomitants or associates.

1 Saddha-bala — faith; it is saddha present in sobhana cittas.

2 Viriya-bala— energys; it is viriya present in the 73 cittas associated

with viriya.

Sati-bala — mindfulness; it is sati present in sobhana cittas.

Samadhi-bala — concentration; it is ekaggata present in 72 cittas,

excluding the 16 cittas not associated with viriya and also

vicikiccha-sampayutta citta.

Paifia-bala — wisdom; it is pafifia present in the 47 tihetuka cittas.

Hiri-bala— moral shame; it is hiri-cetasika present in sobhana cittas.

Ottappa-bala — moral dread; it is ottappa present in sobhana cittas.

Abhirika-bala — moral shamelessness; it is ahirika present in 12

akusala cittas.

9 Anottappa-bala — moral fearlessness; it is anottappa present in 12
akusala cittas.

Of the 9 powers, the first seven may be regarded as moral and the
last two as immoral. Ahirika and anottappa are prominent in wicked
persons.

In accordance with the definition that Balas are unshakable by
their opposites, (1) the power of Faith is unshaken by faithlessness,
(2) Energy by laziness, (3) Mindfulness by forgetfulness, (4) Con-
centration by distractedness, (5) Wisdom by ignorance.

Hirt and ottappa strongly support moral actions whereas ahirika
and anottappa lead the way to immoral actions.

6 FOUR DOMINATING FACTORS (Adhipatis)
‘Adhipati’ means supreme, sovereign, lord, chief, king, etc. It is

W

[c<BEN B e IV



Compendium of ultimate Realities 207

the chief among its associates and it has no equal. As there is one king

in a country, so there is only one adhipati in a mental group of citta

and its concomitants.

Adhipati should be differentiated from indriya. Adhipati may be
compared to a king who, as the undisputed head of the state, lords
over all his ministers and country men. Indriyas are like ministers who
control only their respective ministries without interfering with the
others. Indriyas have equals and they have to follow the adhipati.

Adhipati may be regarded as the ‘dominating factor’ in a mental
group.

1 Chandadhipati — predominant wish or will, it is chanda-cetasika
present in 18 dvi-hetuka javanas and 34 tihetuka-javanas.

2 Viriyadhipati — predominant effort; it is viriya present in 18 dvi-
hetuka javanas and 34 tihetuka-javanas.

3 Cittadhipati — predominant consciousness; it is the 18 dvi-hetuka
javana cittas and the 34 tihetuka-javana cittas.

4 Vimamsadhipati — predominant wisdom; it is paffia present in 34
tihetuka javanas. Vimamsa is the wisdom which can investigate
and reason.

Notes:

1 Eighteen dvi-hetuka javanas — 8 lobha-mila cittas, 2 dosa-
milla cittas, 4 fiana-vipayutta maha-kusala cittas and 4 Aana-
vipayutta maha-kiriya cittas.

Thirty-four ti-hetuka javanas — 4 fana-sampayutta maha-
kusala-cittas, 4 fiana-sampayutta maha-kiriya cittas, 9 mahaggata-
kusala cittas, 9 mahaggata-kiriya cittas, 4 maggas and 4 phalas.

2 When one of the adhipatis is very strong, all its associates come
along to support it, and they together will achieve the aim set for.

7 FOUR KINDS OF FOOD (Aharas)

‘Ahara’ means nutriment, cause, sustenance. Any dhamma,
which can produce and sustain its resultant as our body is sustained
by edible food, is called an ahara. There are four types of ahara.

1 Kabalikarahara — edible food (oja-riipa). It produces and sustains
aharaja suddhatthaka — the eightfold materiality group having nutri-
ment essence as its eighth factor.

2 Phassahara — contact or sense-impact; it is phassa cetasika present
in all cittas. It produces and sustains the five kinds of feeling
(vedana).
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3 Manosancetanahara — mental volition; it is the cetana which
manifests itself as the 29 types of kamma. It produces and
sustains rebirth consciousness and life-continuum.

4  Viffhanahara — consciousness; it represents the 89 or 121 types of
citta. It produces and sustains its concomitants (cetasikas) and
cittaja-riipas.

COMPENDIUM OF ENLIGHTENMENT-FACTORS
(Bodhipakkhiya-sarigaha)

‘Bodhi’ means enlightenment or magga-inana. ‘ Bodhipakkhiya’
means the components or factors of enlightenment. There are 37 such
factors. If one can develop them fully, one will attain enlightenment.
The 37 factors are thus regarded as the essence of Tipitaka.

The 37 Factors of Enlightenment are 4 Foundations of Mindful-
ness, 4 Supreme Efforts, 4 Foundations of Accomplishment, 5
Faculities, 5 Powers, 7 Constituents of Enlightenment and 8 Constitu-
ents of the Path.

1 FOUR FOUNDATIONS OF MINDFULNESS (Satipatthanas)

‘Sati’ means mindfulness or attentiveness. ‘Patthana’ means es-
tablishment, application, fixing or foundation.

So the four satipatthanas are the four ‘foundations of mindful-
ness’ by which one prevents the mind from wandering to other sense-
objects and keeps the mind fixed attentively and firmly on the single
object of meditation.

Sri Lanka commentary defines ‘satipatthana’ as the mindfulness
which is established on its object by penetration, so to speak, into it.

The four ‘foundations of mindfulness’ are indispensable for the
development of tranquillity and insight. In the two satipatthana-suttas,
the following weighty words are proclaimed both at the beginning
and at the conclusion:

“The only way that leads to the attainment of mental purity,

to the overcoming of sorrow and lamentation, to the end of
pain and grief, to the entering of the right path, and to the
realization of Nibbana is the way comprising the four foun-
dations of mindfulness.”

1 Kayanupassana-satipatthana —

Contemplation of the body or mindfulness of the materiality

aggregate (rilpakkhandha).
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2 Vedananupassana-satipatthana —

Contemplation of the feelings or mindfulness of the feeling

aggregate (vedanakkhandha).

3 Cittanupassana-satipatthana —

Contemplation of consciousness or mindfulness of the conscious-

ness aggregate (vififianakkhandha).

4 Dhammanupassana-satipatthana —

Contemplation of dhammas or mindfulness of the perception

aggregate (safiflakkhandha) and the aggregate of mental

formations (sankharakkhandha).

Notes:

1 The essential element of the four satipatthanas is sati-cetasika present
in 8 maha-kusala cittas, 8 maha-kiriya cittas and 26 appana-javanas
as well as the sati present in 8 lokuttara cittas.

2 The reasons why ‘sati’ has been described as four satipatthanas
are:

i the objects of contemplation are different as kaya, vedana, citta
and dhamma;

ii the manner of contemplating the four objects are different as
asubha (disgusting), dukkha (suffering), anicca (impermanence)
and anatta (not-self);

iii the purpose of contemplation of the four objects are different
as to eradicate the wrong views that they are subha (beautiful),
sukha (pleasant), nicca (permanent) and atta (self), respectively.

2 FOUR SUPREME EFFORTS (Sammappadhanas)

‘Sammappadhana’ signifies no ordinary effort, but the
unfaltering concentrated effort of one who vows:

“Let me be reduced to skin and bone; let my blood and flesh dry
up; let my life come to an end; but I will not stop till I succeed!”

Sammappadhana represents viriya present in 8 maha-kusala cittas,
9 mahaggata-kusala cittas and 4 lokuttara-kusala cittas (21 kusala cittas
in all).

The four supreme efforts are:

1 The effort to discard evils that have arisen,

2 The effort to prevent the arising of unarisen evils,

3 The effort to bring about the arising of unarisen good,

4 The effort to further arisen good.

According to the above effort, one must try to discard greed,
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hatred, envy, etc., as soon as they arise in the mind. One must develop
dana, sila and bhavana as much as possible. And finally, to bring
about the arising of the unarisen good which has never arisen in the
long samsara, one must purify one’s mind stage by stage by tranquil-
lity and insight meditation till one enters the Path of the stream-win-
ner (sotapanna) and the higher Paths (maggas).

Note:

The reason why viriya is described as the four supreme efforts is
that the function of viriya has been differentiated into 4 categories,
Viz.,

1 to discard evils that have arisen,

2 to prevent the arising of unarisen evils,

3 to develop unarisen good, and

4 to further the arisen good.

3 FOUR FOUNDATIONS OF ACCOMPLISHMENT

(Iddhipadas)

‘Iddhi’ means ‘accomplishment’ while ‘pada’ signifies ‘founda-
tion’. The ‘accomplishment’ here refers to the arising of jhanas,
maggas and phalas. And the foundations to achieve these ends are
chanda, viriya, citta, and vimamsa — the same as the four adhipatis.

1 Chandiddhipada — will; it is chanda present in 21 kusala cittas.

2 Viriyiddhipada — energy or effort; it is viriya present in 21 kusala
cittas.

3 Cittiddhipada — consciousness; it is 21 kusala cittas

consisting of 8 maha-kusala cittas, 9 mahaggata-kusala cittas and

4 lokuttara-kusala cittas.

4 Vimamsiddhipada— wisdom; it is pafifia present in 21 kusala cittas.

4 FIVE FACULTIES (Indriyas)
Of the twenty-two faculties mentioned earlier, the five spiritual
faculties are taken here as factors of enlightenment.
1 Saddhindriya — faith or confidence; it is saddha present in 8 maha-
kusala cittas, 8 maha-kiriya cittas, and 26 appana javanas.
2 Viriyindriya— energy or effort; it is viriya present in the above 42
cittas.
Satindriya — mindfulness; it is sati present in the above 42 cittas.
4 Samadhindriya — concentration; it is ekaggata present in the above
42 cittas.
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5 Pafiindriya — wisdom; it is paffia present in the above 42 cittas.

5 FIVE POWERS (Balas)

The essential elements of the five Powers are the same as those of
the five Faculties. It should be understood that each of these five ele-
ments has two distinct properties: (1) the ability to control the mind,
and (2) the ability to be firm and unshakable by the opposing force.

1 Saddha-bala — faith or confidence,

2 Viriya-bala — energy or effort,

3 Sati-bala — mindfulness,

4 Samadhi-bala — concentration,

5 Panfna-bala — wisdom.

In practice, saddha and paiifia should balance each other, because
too much faith leads to unreasonable belief and too much investiga-
tion leads to no concentration.

Similarly viriya and samadhi should balance each other, because
too much effort may lead to restlessness and too much concentration
may lead to drowsiness.

Sati need not be balanced by any factor; the more sati there is, the
better it is.

6 SEVEN CONSTITUENTS OF ENLIGHTENMENT

(Bojjhangas)

‘Bojjhariga’ is derived from ‘bodhi-ariga’ in which bodhi is
‘enlightenment’ and ariga is ‘constituent’. Thus ‘bojjhariga’ means ‘con-
stituents of enlightenment’.

In sambojjhanga, ‘sam’ means ‘good or exalted’.

1 Sati-sambojjhariga — mindfulness,

2 Dhammavicaya-sambojjhariga — wisdom that investigates the
truth,

Viriya-sambojjhanga — energy or effort,
Piti-sambojjhariga — rapture or joy,

5 Passaddhi-sambojjhariga — tranquillity of the mind comprising

citta and cetasikas,

6 Samadhi-sambojjhariga — concentration,

7 Upekkha-sambojjhariga — equanimity.

The essential elements of the seven bojjharigas are (1) sati, (2)
panna, (3) viriya, (4) piti, (5) kaya-passaddhi and citta-passaddhi, (6)
ekaggata, and (7) tatramajjhattata, respectively — all being present in
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the 42 cittas comprising 8 mahakusala cittas, 8 maha-kiriya cittas and
26 appana javanas.

Dhammavicaya, viriya and piti are opposed to thina-middha (sloth
and torpor); passaddhi, samadhi, and upekkha are opposed to uddhacca
(restlessness).

7 EIGHT CONSTITUENTS OF THE PATH (Maggarigas)

They comprise the first eight maggarngas out of the twelve men-
tioned in the compendium of mixed categories. The essential elements
are also the same.

(a) Paffia-maggargas (training of wisdom):

1 Samma-ditthi — right view,

2 Samma-sankappa — right thought.

(b) Sila-maggarnigas (training of morality)

3 Samma-vaca — right speech,

4 Samma-kammanta — right action,

5 Samma-ajiva — right livelihood.

(c) Samadhi-maggangas (training of concentration):

6 Samma-vayamo — right effort,

7 Samma-sati — right mindfulness,

8 Samma-samadhi — right concentration.

In developing the right constituents of the Path, one should start
with the right speech, the right action and the right livelihood — the
three sila-maggarigas which constitute moral training (sila-sikkha).

Based on sila, one then develops the right effort, the right mind-
fulness and the right concentration — the three samadhi-maggangas
which constitute the training of concentration (samadhi-sikkha).

When one attains upacara-samadhi (neighbourhood-concentration)
or better jhana samadhi (concentration associated with absorption),
one can penetrate to the ultimate realities and investigate the true na-
ture of mind and matter. Here samma-sankappa — the right thought
based on the right method of investigation — comes into play.

The right method of investigation and analysis reveals the truth
which gives rise to the right view — samma-ditthi. The right view is the
most important factor of enlightenment. It provides a really unshaka-
ble and safe foundation of the Path. Starting from the tiniest germ of
faith and knowledge, it gradually, step by step, develops into pene-
trating insight (vipassana-fana) and then further into the knowledge
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of the four Noble Truths when magga-fana or enlightenment is
attained.

Samma-sanikappa and samma-ditthi together constitute paffa-
sikkha (wisdom-training).

All the eight constituents together constitute the Noble Path or the
Middle Path which leads to Nibbana.

REVIEW ON ENLIGHTENMENT-FACTORS (Bodhipakkhiya)

Although there are 37 enlightenment-factors, the essential elements
amount to only 14 — namely, sati, viriya, chanda, citta, paffa, saddha,
ekaggata, piti, passaddhi (both kaya and citta), tatramajjhattata, vitakka,
samma-vaca, samma-kammanta and samma-ajiva.

Of these 14 essential elements, piti, passadhi, tatramajjhattata,
vitakka, 3 viratis, chanda and citta occur only as one factor each.

Viriya occurs 9 times, i.e., as 9 factors; sati as eight factors; pafina
as five factors; ekaggata as 4 factors and saddha as 2 factors. Please
see Table 7.2.

COMPENDIUM OF THE WHOLE VATTHU-DHAMMAS
(Sabba-sangaha)

Five categories will be dealt with here. They are Khandha, Upada-
nakkhandha, Ayatana, Dhatu and Ariyasacca.

1 FIVE AGGREGATES (Khandhas)

‘Khandha’ means group or aggregate. Buddha has summed up all
the physical and mental phenomena of existence into five groups or
aggregates.

1 Riapakkhandha —

materiality aggregate consisting of 28 riipas.
2 Vedanakkhandha —

feeling aggregate consisting of sukha-vedana, dukkha-vedana,

somanassa-vedana, domanassa-vedana and upekkha-vedana.
3 Safifiakkhandha —

perception aggregate comprising perceptions of form, sound,

odour, taste, tangible object and mental impression.
4 Sainkharakkhandha —

aggregate of mental formations; it consists of 50 cetasikas other

than vedana and saffa.
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Table 7.2
Bodhipakkhiya-sangaha
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1 Viriya 4 9
2 Sati 4 8
3 Pafifa 5
4  Ekaggata (samadhi) 4
5 Saddha 2
6 Piti 1
7 Passaddhi 1
8 Tatramajjhattata 1
9 Chanda 1
10 Citta 1
11 Samma-vaca 1
12 Samma-kammanta 1
13 Samma-ajiva 1
14 Vittaka 1

5 Vididanakkhandha —

consciousness aggregate; it consists of 89 or 121 cittas.

In grouping the components of each khandha, eleven aspects must
be taken into account. These aspects are past, present, future, internal
(ajjhattika), external (bahiddha), inferior (hina), superior (panita), dis-
tant (dure), near (santike), gross (olarika) and subtle (sukhuma).
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The purpose of analysing a being into five aggregates of exis-
tence is to eliminate the wrong perception and the wrong view that
ego, self, personality or atta exists. This elimination will lead to the
path of stream-winner.

2 FIVE AGGREGATES OF GRASPING (Upadanakkhandhas)

In specifying the five khandhas, Buddha has taken into account
all the physical and the mental phenomena. But in vipassana medita-
tion one does not investigate the lokuttara cittas and their associated
cetasikas.

The 81 lokiya-cittas, their concomitants and the materiality group
form the objects of grasping by lobha and difthi. The division of these
objects of grasping into five groups gives rise to five upadanakkhan-
dhas.

1 Riapupadanakkhandha —

materiality aggregate consisting of 28 riipas.
2 Vedanupadanakkhandha —

feeling aggregate consisting of vedanas associated with 81 lokiya

cittas.

3 Safiiupadanakkhandha —

perception aggregate consisting of safifias associated with 81 lokiya

cittas.

4  Sankharupadanakkhandha —

aggregate of mental formations; it consists of 50 lokiya cetasikas

other than vedana and saffa.

5 VifAfanupadanakkhandha —
consciousness aggregate consisting of 81 lokiya cittas.

REASON FOR CLASSIFICATION OF
TWO TYPES OF KHANDHA

1 In order to show that there are only five groups of existence and
that there are no ego, no self, no person or atta, Buddha classified
all the physical and mental phenomena, whether mundane or
supramundane, into five groups. This is His first khandha-desana.

2 In insight meditation, the lokuttara cittas and their concomitants
are not investigated, because they do not belong to the group of
suffering (dukkha-sacca). Only lokiya cittas and their concomi-
tants as well as the materiality group are investigated in insight
meditation, because they are grasped by upadana (lobha and ditthi)
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and they are involved in the round of misery. Besides they pos-

sess the characterisitcs of impermanence (anicca), suffering

(dukkha) and not-self (anatta).

So the Buddha again classified the physical and mental phenome-
na which are grasped by clinging (upadana) into five groups. This is
His second upadanakhandha-desana.

NIBBANA IS AGGREGATE-FREED

In the classification of five groups of existence, Nibbana is not
included. The reason is that there is only one Nibbana and it belongs
to a class of its own. As it always exists, it cannot be differentiated as
past, present and future. It cannot be differentiated as internal and
external — it belongs to the external (bahiddha). It cannot be differen-
tiated as base and supreme — it belong to the supreme (panita). It can-
not be differentiated as dure (distant) and santike (near) — it is dure
alone as it is far from ordinary knowledge. It cannot be differentiated
as gross and subtle — it is subtle (sukhuma).

Bahiddha, sukhuma, panita and dure do not imply different
Nibbana — they are the different attributes of the same Nibbana.

So there are no two varieties of Nibbana. Thus Nibbana need not
be classified as a khandha.

3 TWELVE BASES (Ayatanas)

‘ Ayatana’ means base, source or sphere. Here the twelve ayatanas
means the 12 bases or sources from which consciousness and its con-
comitants arise. The 12 bases are divided equally into two groups:

(a) ajjhattika (internal) and (b) bahira (external).

Six internal bases (Ajjhattikayatana) (Six sense doors)
Cakkhayatana — cakkhu-pasada — eye-base, eye-door,
Sotayatana — sota-pasada — ear-base, ear-door,
Ghanayatana — ghana-pasada — nose-base, nose-door,
Jivhayatana — jivha-pasada — tongue-base, tongue-door,
Kayayatana — kaya-pasada — body-base, body-door,
Manayatana — 89 or 121 cittas — mind-base, mind-door.
Six external bases (Bahirayatana) (Six sense objects)
Ripayatana — vanna — visible object,

Saddayatana — sadda — sound,

Gandhayatana — gandha — odour,

WO —=T NNk W=D



Compendium of ultimate Realities 217

4 Rasayatana — rasa — taste,

5 Photthabbhayatana — pathavi, tejo, vayo — tangible object,

6 Dhammayatana — mind-object consisting of 52 cetasikas, 16
sukhuma-riipas and Nibbana.

Notes:

1 The six internal bases consist of the five physical sense-doors

and consciousness. Manayatana is a collective term for all
consciousnesses.

2 The six external bases consist of the six sense-objects.
Dhammayatana is a little short of dhamma-rammana as it does not
contain cittas, pasada-riipas, and concepts. Cittas and pasada-riipas
are already described among the six internal bases whereas con-
cepts do not belong to realities; so they are not included in
dhammayatana.

3 All cittas, all cetasikas, all riipas and Nibbana are included in the
12 ayatanas.

4 Cognitive processes arise from the contact between internal bases
and external bases. When the visible object strikes the eye-base,
cakkhu-dvara vithi arises. When the sound strikes the ear-base,
sota-dvara vithi arises, and so on.

5 Those, who have difficulty to understand the five
upadanakkhandhas, may understand the twelve ayatanas and thus
see the absence of an ego-entity called ‘atta’ or ‘self’.

This understanding may lead to their liberation.

6 One other reason why the ‘ayatanas’ are so-called is that they cause

the long cycle of misery.

4 EIGHTEEN ELEMENTS (Dhatus)

“Dhatu” is that which bears its own characteristics. It exists in
nature and functions its purpose, but it is not a living being.

Buddha has divided all the realities into 18 dhatus or elements for
the benefit of those who could not understand upadanakkhandhas
and ayatanas to show them clearly that there is no ‘atta’ nor ‘a living
being’. The eighteen dhatus are equally divided into three groups:
(a) six subjective elements, (b) six objective elements, and
(c) six intellectual elements.

a Six Subjective Elements (Dvaras — doors)

1 Cakkhu-dhatu — cakkhu-pasada — eye-door,

2 Sota-dhatu — sota-pasada — ear-door,
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Ghana-dhatu — ghana-pasada — nose-door,

Jivhadhatu — jivha-pasada — tongue-door,

Kaya-dhatu — kaya-pasada — body-door,

Mano-dhatu — pafica-dvaravajjana and 2 sampaticchanas.
Six Objective Elements (Sense-objects)

Ripa-dhatu — vanna — visible object,

Sadda-dhatu — sadda — sound,

Gandha-dhatu — gandha — odour,

Rasa-dhatu — rasa — taste,

11 Photthabba-dhatu — pathavi, tejo, vayo — tangible object
12 Dhamma-dhatu— 52 cetasikas, 16 sukhuma-riipas and Nibbana
(the same as dhammayatana).

¢ Six Intellectual Elements (Consciousness elements)

13 Cakkhu-vifnfana-dhatu — eye-consciousness element
2 cakkhu-vififiana cittas — 2 eye-consciousnesses

14 Sota-vifinana-dhatu — ear-consciousness element
2 sota-vififana cittas — 2 ear-consciousnesses

15 Ghana-vififiana-dhatu — nose-consciousness element
2 ghana-vififiana cittas — 2 nose-consciousnesses

16 Jivha-vifinana-dhatu — tongue-consciousness element
2 jivha-vififana cittas — 2 tongue-consciousnesses

17 Kaya-vififnana-dhatu — body-consciousness element
2 Kaya-vififiana cittas — 2 body-consciousnesses

18  Mano-vifiiana-dhatu — mind-consciousness element
76 cittas excluding 10 dvipaica-vififiana cittas and 3 mano-
dhatu cittas.

Notes:

1 Based on six doors and six sense-objects, six types of
consciousness arise. Thus there are 18 dhatus or elements.

2 The 18 dhatus include all ripas, all cittas, all cetasikas and
Nibbana just like the 12 ayatanas.

3 The 4 essential elements, viz., pathavi-dhatu, apo-dhatu, tejo-
dhatu and vayo-dhatu should not be counted among the 18
elements, which of course include the 4 essential elements in
Nos. 11, 12.

4 Twelve Ayatanas become 18 Elements by dividing Manayatana
(89 cittas) into 7 Consciousness Elements (Nos. 6, 13 to 18).

—
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5 FOUR NOBLE TRUTHS (Ariya-saccas)

‘Sacca’ means ‘truth’. The truth that can be understood fully only

by ariyas (noble persons) is called ariya-sacca (Noble Truth).

There are four Noble Truths which are the briefest synthesis of

the entire teachings of the Buddha. They encompass everything and
contain all those manifold doctrines of the threefold Canons ( Tipitaka).

They are truly universal laws of the highest form and those who

see them clearly become noble persons.

The Abhidhamma names, the common names and the meanings

of the four Noble Truths are described in Table 7.3.

Table 7.3 Four Noble Truths

THE ESSENTIAL ELEMENTS OF EACH NOBLE TRUTH AND
WHAT THE TRUTH TEACHES

1

Eighty-one lokiya cittas, 51 lokiya-cetasikas excluding lobha, and
28 types of riipa are the essential elements of the Noble Truth of
Suffering. They cause the long cycle of rebirth and misery in the
three spheres, namely, Kama-loka, Ripa-loka and Arupa-loka.

The first Truth teaches us that all forms of existence whatso-
ever are unsatisfactory as they are subject to suffering (dukkha).
The real essence of the Noble Truth of the Cause of Suffering is
tanha which is lobha present in 8 lobha-milla cittas. Tanha brings
about rebirth and misery in the unending chain of continuous
existence.
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The second Truth teaches us that all suffering, including all
rebirth, is produced by craving (tanha).
The real essence of the Noble Truth of the Cessation of Suffering
is Nibbana which arises as the result of the cessation of craving.

The third Truth teaches us that extinction of craving necessa-
rily results in Extinction (Nirodha) of rebirth and suffering. The
extinction of rebirth and suffering results in eternal peace (santi-
sukha) which is Nibbana.

The eight maggangas present in magga-cittas are the essential ele-
ments of the Noble Truth of the Path leading to the Cessation of
Suffering.

The fourth Truth teaches us that the eight maggangas are the
real means by which the extinction of rebirth and suffering can be
brought about.

The Noble Truth of Suffering and the Noble Truth of the Cause of
Suffering are known as ‘ Mundane truths’ (Lokiya-saccas); the lat-
ter is the cause and the former is the effect.

Tho Noblo Tevdl of tho Coceadion of Cuféozing and the Noble
Common i
Abhidhamma Name ON ° Meanings ffering are known
ame gain the latter is
1 Dukkha Ariya- Dukkha the Noble Truth
sacca Sacca of Suffering  life is not worth
2 Dukkha-samudaya Samuydaya the Noble Truth of the dhatus and saccas.
Ariya-sacca Sacca Cause of Suffering should exert the
avanamaya-fana).
3 Dukkha-nirodha Nirodha the Noble Truth of the
Ariya-sacca Sacca Cessation of Suffering
4 Dukkha-nirodha- the Noble Truth of the
L Magga ]
gamninipatipada Sacca Path leading to the
Ariya-sacca Cessation of Suffering
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Chapter 8 CAUSES OR CONDITIONS
(Paccaya)

INTRODUCTORY

‘Paccaya’ means ‘cause or condition’. It is something on which
something else, the so-called ‘conditioned-thing’ (paccayuppanna),
is dependent, and without which the latter cannot be.

Paccaya is the cause of the conditioned thing.

Paccayuppanna is the result of the cause. It is the conditioned
thing. In conditioning its effect or result, the cause or condition acts
in two supportive ways:

1 it causes the effect which has not arisen to arise, and
2 it strengthens the effect which has already arisen.
There are two methods of conditioning:
1 Paticcasamuppada-method — the Law of Dependent
Origination,
2 Patthana-method — the Law of Causal Relations.

The first method describes the cause and the effect without men-
tioning how the cause conditions the effect to arise. However,
paticcasamuppada is a very important doctrine as it describes eleven
causal relations which explain the conditionality and dependent na-
ture of uninterrupted flux of manifold physical and mental phenome-
na of existence. In other words it explains how each individual is
involved in the Wheel of Existence undergoing the round of rebirth,
which is really the round of suffering.

Patthana method not only describes the cause and the effect but
also explains how the cause conditions the effect to arise. It is won-
derful to learn that there are 24 modes of conditionality which corre-
lates all the mental and material phenomena by cause and effect rela-
tions with specific illustrations occurring in real life.

1 THE LAW OF DEPENDENT ORIGINATION

(Paticcasamuppada)

The paticcasamuppada method of correlating the cause and the
effect is generally known as the Law of Dependent Origination. The
brief essential statement of the law runs as follows.
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1 Avijja-paccaya sankhara —

Dependent on ignorance arises kamma formations.

2 Sankhara-paccaya vifiianam —

Dependent on kamma formations (in the past life) arise rebirth
consciousness ( in the present life).

3 Vififiana-paccaya nama-riipam —

Dependent on rebirth consciousness arise mentality and
materiality,

4 Nama-rilpa-paccaya salayatanam —

Dependent on the mentality and materiality arise six sense-bases.

5 Salayatana-paccaya phasso —

Dependent on the six sense-bases arise contact between sense
object and conscoiousness.

6 Phassa-paccaya vedana —

Dependent on contact arises feeling.
7 Vedana-paccaya-tanha —
Dependent on feeling arises craving.

8 Tanha-paccaya upadanam —

Dependent on craving arises grasping or clinging,

9 Upadana-paccaya bhavo —

Dependent on grasping arises rebirth-producing kamma

(kamma-bhava) and rebirth-process (upapatti-bhava).

10 Bhava-paccaya jati — Dependent on the rebirth-producing kamma
(in the present life) arises rebirth (in the future life).

11 Jati-paccaya jara-maranam-soka-parideva-dukkha-domanassa-
upayasa sambhavanti = Dependent on rebirth arise ageing, death,
worry, lamentation, pain, grief and despair.

Thus arises the whole mass of suffering again in the future.

EXPLANATION OF THE CAUSAL RELATIONS
1 Avijja-paccaya Sankhara

Avijja conditions sarikhara to arise or, in other words, sarikhara
arises as a consequence of avijja.

Now avijja is ignorance or delusion. Essentially it is moha present
in 12 akusala-cittas. As ignorance, it blinds man’s mental eyes preven-
ting him from seeing the true nature of things. As delusion it tricks
beings by making life appear to them as permanent (nicca), pleasant
(sukha), substantial (atta) and beautiful (subha) while everything in
reality is impermanent (anicca), suffering (dukkha), void of substance
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and self (anatta), and loathsome (asubha).

There are eight important objects (departments) which are
covered by avijja so that their true nature is not known. These are:
(1) dukkha sacca, (2) samudaya sacca, (3) nirodha sacca, (4) magga
sacca, (5) the past khandha-groups and ayatana-groups, (6) the future
khandha-groups and ayatana-groups, (7) the front end and the rear
end of the present khandha-groups and ayatana-groups, and (8) Paticca-
samuppada causal relations which include kamma and its effect.

Sarikhara means rebirth-producing volitions (cetana) or kamma-
formations. It refers to puffiabhi-sankhara, apufifiabhi-sankhara and
anenjabhi-sanikhara.

1 Puffabhisankhara represents the 13 cetanas (volitions) present in
8 maha-kusla cittas and 5 riipavacara-kusala cittas. It is so called
because it conditions good resultant mental aggregates
(vipakanamakkhandha) and kamma-born materiality (katatta-riipa)
to arise in the blissful sense sphere and in the fine-material sphere.

2 Apunnabhisankhararepresents the 12 cetanas present in 12 akusala
cittas. It is so called because it conditions bad resultant mental
aggregate and kamma-born materiality (vipaka-namakkhandha and
katatta-riipa) to arise in the four woeful abodes.

3 Anenjabhisankhara represents the 4 cetanas present in 4
ariipavacara-kusala cittas. It is so called because it conditions the
arising of unshakable ariipa existence.

In short, sarikhara represents the 29 types of kamma associated
with 17 lokiya kusala cittas and 12 akusala cittas.

How does avijja condition sarikhara to arise? Because of igno-
rance about kamma and its effect, people commit immoral actions for
immediate self-benefit. Because of the delusion thinking that sensual
pleasure and celestial pleasure are real forms of happiness, people
perform meritorious deeds (dana, sila and bhavana) in order to attain
such happiness either in the present life or in future lives. Thus people
accumulate both moral kammas and immoral kammas (sarikhara) as
the result of ignorance or delusion (avijja).

2 Sankhara-paccaya Vifiianam
Sankhara conditions resultant consciousnesses (vififiana) to arise or,
in other words, vififiana arises as a consequence of sarkhara.

Here sarikhara means the 29 moral cetanas and immoral cetanas
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(kammas) mentioned above. Vifiiana means rebirth-consciousness
which is the initial resultant of kamma-formations. But sarikhara goes
on producing vipaka-cittas throughout the whole new life. So all the
32 lokiya-vipaka-cittas are taken to represent ‘viffana’ as the direct
effect of sarnkhara.

Thus the second causal relation should be interpreted as follows.

At patisandhi-kala, 11 akusala cetanas (excluding uddhacca-
cetana) and the 17 lokiya kusala cetanas condition the arising of the
19 rebirth consciousnesses. At pavatti-kala all the 12 akusala cetanas
and the 17 lokiya kusala cetanas continue to condition the arising of
the 32 lokiya-vipaka cittas. These can be split up as follows.

1 Apufnabhisanikhara (12 akusala cetanas) conditions the arising
of 7 akusala-vipaka cittas.

2 Puffabhisankhara (8§ maha-kulala cetanas and 5 riipavacara-kusala
cetanas) condition the arising of 8 kusala-ahetuka-vipaka cittas,

8 maha-vipaka cittas and 5 riipavacara-vipaka cittas.

3 Anenjabhisarikhara ( 4 ariipavacara cetanas ) conditions the
arising of 4 ariipavacara-vipaka cittas.

So it should be understood that from the very first moment of
conception in the mother’s womb, the kamma-resultant conscious-
ness of the embryonic being is functioning, and it goes on function-
ing as life-continuum and seeing cosciousness, hearing conscious-
ness, etc., throughout the whole new life. Of course, it terminates as
death-consciousness finally.

3 Viffdana-paccaya Nama-riipam

Viffnana conditions mentality-materiality (nama-riipa) to arise or,
in other words, nama-riipa arises as a consequence of vififiana.

Viffana here represents two entities: vipaka-vififiana and kamma-
vifiiana. Vipaka-vifinana means the 32 lokiya-vipaka cittas mentioned
in the second causal relation.

Kamma-vifiiana means cittas associated with cetana-kamma, and
it refers back to the 29 moral kammas and immoral kammas which we
have described as sarikhara. This back-reference is required because
only kusala kammas and akusala kammas, and not the vipaka cittas,
can produce 18 types of kammaja-riipa.

In nama-riipam, nama indicates the 35 cetasikas which associate
with the 32 Jokiya-vipaka cittas. In terms of groups of existence, the
35 cetasikas represent three mental aggregates — viz., vedanakkhandha,
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safilakkhandha and sankharakkhandha. The second part, ripam,
means the 18 kamaja riipas.

To summarise, 32 lokiya vipaka-vifiianas condition the arising of
35 cetasikas or three namakkhandhas, whereas 29 kamma-vififianas
condition the arising of 18 kammaja-riipas. These phenomenon con-
stitute the third causal relation.

We should remember that kamma starts producing kammaja-riipas
from the very first moment of conception in the mother’s womb, and
it keeps on doing so incessantly at every sub-moment till death. We
have learnt these in Chapter 6 in connection with the arising of mate-
rial phenomena in individuals (Page 189). Among these kammaja-
riipas, the vital nonad (i.e.jivita-navaka-kalapa) serves as the riipa-
patisandhi of Asafifiasatta brahmas.

So far, i.e., up to the third causal relation, we have seen that avijja
(ignorance) conditions the arising of 29 types of kammas, which in
turn condition the arising of 32 lokiya vipaka cittas and 18 kammaja-
riapas. The 32 lokiya vipaka cittas , in their turn, condition the arising
of 35 cetasikas, i.e., three mental aggregates.

Since vipaka cittas represent vififlanakkhandha, and kammaja riipas
represent riipakkhandha, we now have all the five aggregates of exis-
tence for the new embryo to manifest itself as a living being.

It should be noted, however, that only the 4 mental aggregates
arise in Ariipa-planes, only the materiality aggregate arises in the mind-
less Asaiifia-plane, and all the five aggregates arise in Kama-planes
and Rilpa-planes.

4 Nama-riipa-pacaya Salayatanam
Nama-riipa conditions salayatana to arise, or in other words, salayatana
arises as a consegence of nama-ripa.

Nama-riipa here means the 35 cetaskas (three namakkhandhas)
which associate with the 32 lokiya-vipaka cittas, and 18 kammaja-
ripas as stated in the third causal relation.

Salayatana refers to the six ajjhattikayatanas (six internal bases),
namely, cakkhayatana, sotayatana, ghanayatana, jivhayatana,
kayayatana and manayatana. The first five ayatanas represent the five
pasada-riipas which are present in 18 kammaja-riipas. Manayatana
here respresents only the 32 lokiya-vipaka cittas as we are describing
the cause-effect relations.

We have seen in the third causal relation that 35 cetasikas arise as
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a consequence of the 32 lokiya-vipaka cittas. Now we see that the 35
cetasikas re-condition the arising of the 32 lokiya-vipaka cittas. This
illustrates affia- maffa-paccaya (condition by way of mutuality) be-
tween cittas and cetasikas.

S Salayatana-paccaya Phasso

Salayatana conditions the arising of phassa or, in other words,
phassa arises as a consequence of sajayatana.

Salayatana means the six internal bases as described above and
they serve as six sense-doors.

Phassa here indicates the phassa cetasika present in the 32 lokiya-
vipaka cittas and they arise when six sense objects come in contact
with six sense-doors.

To describe the individual co-relations, cakkhayatana conditions
the arising of cakkusamphassa (i.e., phassa associated with cakkhu-
vififiana); sotayatana conditions the arising of sotasamphassa;
ghanayatana conditions the arising of ghanasamphassa; jivhayatana
conditions the arising of jivhasamphassa; kayayatana conditions the
arising of kayasamphassa; manayatana conditions the arising of
manosamphassa. Samphassa is synonymous with phassa.

Cakkhayatana (eye-base) is cakkhu-pasada, the eye-door, where
the visible object strikes to give rise to seeing consciousness (cakkhu-
vifiiana). Then the phassa associated with the seeing consciousness is
said to be conditioned by the eye-base. The remaining five phassas
are produced similarly.

Without the five physical bases or sense-doors, there can be no
sense impressions; and without the sixth base or 32 lokiya-vipaka cittas
containing 19 bhavariga cittas which serve as mind-doors, there can
be no mental impression.

6 Phassa-paccaya Vedana

Phassa conditions the arising of vedana or, in other words, vedana
arises as a consequence of phassa.

Here phassa is the phassa-cetasika associated with the 32 lokiya-
vipaka cittas. Vedana is also the vedana cetasika present in the 32
lokiya-vipaka cittas.

Phassa and vedana arise simultaneously in the same conscious-
ness. Nevertheless phassa is regarded as the cause, and vedana as the
effect. In accordance with the six types of phassa that have been enu-
merated in the previous causal relation, there are six types of vedana.
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Because of cakkusamphassa, cakkhusamphassaja-vedana arises.
Because of sotasamphassa, sotasamphassaja-vedana arises. Because
of ghanasamphassa, ghanasamphassaja-vedana arises. On account of
jivha samphassa, jivhasamphassaja-vedana arises. On account of
kayasamphassa, kayasamphassaja-vedana arises. On account of
manosamphassa, manosamphassaja-vedana arises.

Cakkhusamphassaja-vedana means the vedana (feeling) in the eye-
consciousness produced by cakkhusamphassa. The remaining vedanas
should be similarly understood.

7 Vedana-paccaya Tanha

Vedana conditions tanha to arise or tanha arises as a consequence
of vedana.

Vedana here means the six vedanas enumerated above as
cakkhusamphassaja-vedana, sotasamphassaja-vedana, and so on. In
the causal relations explaining how each individual is going round
and round in the wheel of existence, the cause produces the effect,
and the effect becomes the cause to produce its effect again. Some
author, however, like to take all the vedanas associated with the 81
lokiya cittas as the cause, since vedana is playing the role of the cause
here.

Now the tanha (craving) which arises as the result of vedana (feel-
ing) is also of six types — viz., riipa-tanha (craving for visual object),
sadda-tanha (craving for sound), gandha-tanha (craving for odour),
rasa-tanha (craving for taste), photthabba-tanha (craving for tangible
object), and dhamma-tanha (craving for mind-object). These six types
of tanha exist internally in oneself and externally in others. So to-
gether they make 12 types of tanha. They become 36 when past, present
and future are taken into consideration. When multiplied by three types
of tanha enumerated as samudaya-sacca, they become 108 types of
tanha.

The three types of tanha enumerated as samudaya-sacca are:

Kama-tanha — craving for sensesual pleasures;

Bhava-tanha — craving for sensual pleasures associated with the

view of eternalism, i.e., enjoying pleasures thinking that they are

imperishable;

3 Vibhava-tanha — craving for sensual pleasures associated with the
view of nihilism, i.e., enjoying pleasures thinking that everything
is annihilated after death.

N =
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Essentially all the different modes of tanha represent lobha which

is associated with the eight lobha-milla cittas.

8 Tanha-paccaya Upadanam

Tanha conditions clinging (upadana) to arise or upadana arises as a

consequence of tanha.

Tanha here refers to the six types of craving for the six sense-
objects, namely, rilpa-tanha, sadda-tanha, gandha-tanha, rasa-tanha,
photthabba-tanha and dhamma-tanha or it may be taken as the 108
modes of tanha as described in the seventh causal relation.

Upadana stands for the four types of clinging or grasping — viz.,
kamupadana, difthupadana, silabbatupadana and attavadupadana—
which have been described in Chapter 7.

Let us first consider the arising of kamupadana as a consequence
of tanha. Kamupadana is the sense-desire or clinging to the five sense-
objects, and essentially it is lobha present in the eight lobha-miila cittas.

So we see that both the cause (tanha) and the effect (kamupadana)
respectively stand for lobha. How can lobha be the cause as well as
the effect? The explanation is fourfold.

1 Tanha is weaker than kamupadana in intensity. When we see a
beautiful object, first a weak attachment in the form of tanha arises.
When we think over and over how exceptionally beautiful the
object is, the attachment grows stronger and stronger until it be-
comes intensive craving or firm grasping which is kamupadana.

2 Other commentators have the view that the desire to get an object
is tanha and the strong attachment or firm grasping which deve-
lops after getting the object is kamupadana.

3 Furthermore, tanhais the opposite of appicchata (frugality) whereas
kamupadana is the opposite of santutthita (contentment). So it can
be said that tanha causes upadana to arise.

4 Tanha is the cause of suffering encountered in acquiring wealth
whereas kamupadana is the cause of suffering encountered in
guarding the wealth.

Thus it is appropriate to say that kamupadana arises as a conse-

quence of tanha.

We have to explain further how the remaining three graspings
arise as the results of tanha. These graspings are: ditthupadana (cling-
ing to false views), silabbatupadana (clinging to canine or bovine mo-
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rality) and attavadupadana (clinging to the ‘atta’ or ‘soul’ theory).

The clinging to the theory that “atta” or “I” exists is synonymous
with “sakkaya-ditthi” which is “personality-belief” taking the five
aggregates of existence as a person or as “I”. This belief is clearly the
outcome of the attachment (tanha) to oneself.

Those, who practise the canine or bovine morality or other futile
practices such as sleeping on thorns, are actually doing so for the
betterment of their ‘selves’ out of the attachment to their ‘selves’.

Thus the causal relation that tapha conditions the arising of upadana
is well justified.

9 Upadana-paccaya Bhavo

Upadana conditions bhava to arise or bhava arises as a conse-
quence of upadana.

‘Upadana’ here means the four graspings — kamupadana,
ditthupadana, silabbatupadana and attavadupadana — as described in
the eighth causal relation.

“Bhava” literally means “becoming” or “existence”. But here it
means the “kamma-bhava” as well as the “upapatti-bhava”.

Kamma-bhava means the rebirth-producing kamma. It includes
all the moral kammas and immoral kammas performed in this life. To
be more specific, it includes the 29 cetanas associated with 17 lokiya-
kusala cittas and 12 akusala cittas. It is the same as sarikhara which is
explained in the first causal relation. The only difference between
sarikhara and kamma-bhava is that the former pertains to the past and
the latter to the present.

Kamma-bhava is the active kamma-process of becoming whereas
upapatti-bhava is the passive kamma-resultant process, the so-called
‘rebirth-process’. In essence, upapatti-bhava stands for 32 lokiya-
vipaka cittas, their associated 35 cetasikas and 18 kammaja riipas.
Note that these essential elements are the same as those symbolised
by “vififiana”and “nama-ripa” in the second and third causal rela-
tions.

As sankhara conditions the arising of “vififiana” and “nama-ripa”
in the past, so too kamma-bhava will condition the arising of “upapatti-
bhava” in the future.

Upadana cannot condition the rebirth-process directly. It can only
condition new kamma-process of becoming. When one is strongly
craving for something, he will act in one way or another to possess
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that thing, and in doing so, new kamma-processes are performed.

If he performs moral kamma, it will condition the rebirth-process
in blissful planes. If he carries out immoral kamma, that kamma will
condition the rebirth-process in four woeful abodes.

10 Bhava-paccaya jati

Bhava conditions jati to arise or jati arises as a consequence of
bhava.

‘Bhava’ here means the kamma-bhava which stands for the 29
types of moral kammas and immoral kammas as described in the ninth
causal relation.

‘Jati’ refers to the arising or becoming of upapatti-bhava, the re-
birth-process. Right at the first moment of conception (patisandhi-
kala), there arise 32 lokiya vipaka cittas, 35 cetasikas associated with
the lokiya vipaka cittas and 18 kammaja riipas which make up upapatti-
bhava. The 32 lokiya vipaka cittas and 18 kammaja rilpas comprise
all the 20 forms of rebirth-process.

Thus through moral and immoral kamma-processes (kamma-
bhava) are conditioned the rebirth-processes (upapatti-bhava). The
tenth causal relation combines the second and the third causal rela-
tions; they teach practically the same thing, namely, that kamma is the
cause of rebirth.

11 Jati-paccaya jara-maranam soka parideva dukkha
domanassa upayasa sambhavanti

Jati conditions jara-marana to arise or jara-marana arises as a con-
sequence of jati. Now jati refers to the arising of upapatti-bhava which
is the same thing as the arising of 32 lokiya vipaka cittas, 35 associ-
ated cetasikas and 18 kammaja-riipas.

Now every ultimate reality (paramattha) has the characteristics of
arising (uppada), existing (thiti) and perishing (bhariga). Thus after
uppada, thiti and bhariga must inevitably follow. Uppada is called jati;
thiti, jara; and bhanga, marana. So jara-marana must arise as a conse-
quence of jati.

As the arising, the existing and the perishing of upapatti-bhava
are designated as jati, jara, and marana respectively, we should note
that beings are facing rebirth, decay (ageing) and death at every
consciousness moment according to Abhidhamma.

Conventionally, we think that we are born just once, become old
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as the years pass by, and then die just once in this life. The pheno-
menon that death arises as a consequence of rebirth at every con-
sciousness moment is known as ‘khanika-marana’.

As the results of rebirth (jati), worry (soka), lamentation (parideva).
pain (dukkha), grief(domanassa) and despair (upayasa) may also arise.
These five resultants are not primary nor inevitable; they are second-
ary and may or may not arise depending on conditions. They are
absent in brahma-loka and may be also unknown to an embryo, which
dies in the womb or in an egg.

Thus we should differentiate between primary and secondary
effects of rebirth.

Jara and marapa are the primary and compulsory resultant of
jati; soka, parideva, dukkha, domanassa and upayasa are secondary
and optional resultant of jati.

Soka (worry or sorrow) is the unpleasant feeling (domanassa-
vedana) present in the 2 dosa-miila cittas.

Parideva (lamentation) is cittaja-vipallasa-sadda-riipa which
means mind-produced-reversal sound.

Dukkha (pain) is the vedana-cetasika associated with dukkha-
sahagata kaya-vififiana citta.

Domanassa (grief) is the vedana-cetasika associated with the 2
dosa-milla cittas.

Upayasa (despair) is the resentment produced by excessive men-
tal suffering. It is anger (dosa) present in the 2 dosa-miila cittas. A
comparison between grief, lamentation and despair states that grief is
like the boiling of oil in a vessel; lamentation (viz., the outward ex-
pression of grief) is like the overflow (boiling over) from the vessel
when the cooking is done by a fierce fire; despair is like the simmer-
ing in the vessel of what remains after boiling over until it is all boiled
away.

SOME NOTABLE ASPECTS OF THE LAW

In the Law of Dependent Origination, twelve factors (arniga), three
periods (kala), twenty modes (akara), three connections (sandhi), four
abridgements (sarnikhepa), three rounds (vatta) and two roots (miila)
should be taken into consideration.

1 Twelve Factors (Arga)
Avijja, sankhara, vififiana, nama-riipa, salayatana, phassa, vedana,
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tanha, upadana, bhava, jati, jara-marana.
2 Three Periods (Kala)

1 Past — avijja, sanikhara,

2 Present — vifiiana, nama-riipa, salayatana, phassa, vedana,

tanha, upadana, kamma-bhava,

3 Future — upapatti-bhava, jara-marana.

In the past, because a person’s mind is blinded by ignorance
(avijja), he does not understand the misery of the round of rebrith
(samsara). So he performs both moral and immoral kammas
(sarikhara). Thus avijja and sarnikkhara belong to the past.

The past kamma produces rebirth in the present life. Thus starting
from the very moment of conception till death, vifiiana, nama-riipa,
salayatana, phassa, vedana, tanha, upadana and kamma-bhava arise.
So these eight factors belong to the present.

The kamma-bhava performed in this life produces rebirth in the
form of upapatti-bhava in the subsequent life. The arising, the exist-
ing and the perishing of upapatti-bhava are called jati, jara and marana,
respectively. Thus upapatti bhava, jara-marana belong to the future.

(Note that bhava has been divided into kamma-bhava and upapatti-
bhava; the former belongs to the present and the latter, to the future.)

3 Twenty modes (Akara)

1 Past Causes (Atita Hetu) —

avijja, sankhara, tanha, upadana, kamma-bhava.
2 Present Effects ( Vattamana Phala) —

vifiiana, nama-riipa, salayatana, phassa, vedana.
3 Present Causes ( Vattamana Hetu) —

tanha, upadana, kamma-bhava, avijja, sankhara.
4 Future Effects (Anagata Phala) —

vifiiana, nama-riipa, salayatana, phassa, vedana.

When we look at the past period, we see only avijja and sarikhara
to be taken as the past causes. But avijja is kilesa-vatta-dhamma; so
also are tanha and upadana. Since these vatta-dhammas occur together
in the same lobha-milla citta, tanha and upadana must also be included
in the past causes.

Again sarikhara is a kamma-vatta-dhamma, and so also is kamma-
bhava. Thus when sankhara is taken into account, kamma-bhava is
also implicitly accounted for. So we have five dhammas — viz., avijja,
sankhara, tanha, upadana and kamma-bhava — as the past causes.
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Vififiana, nama-riipa, salayatana, phassa and vedana in the present
period are the present effects of the past causes.

Again in the present period, tanha, upadana and kamma-bhava
can act as the present causes for future rebirth. As reasoned above,
when tanha and upadana are taken into account, avijja is also impli-
citly accounted for. Furthermore, sarikhara must also be grouped to-
gether with kamma-bhava. So we get tanha, upadana, kamma-bhava,
avijja and sarikhara as the present causes which will condition the
rebirth-process in the subsequent life.

In the future period, upapatti-bhava, jati and jara-marana are
present. Upapatti-bhava represents 32 lokiya vipaka cittas (vifiiana),
their associated 35 cetasikas (nama) and 18 kammaja riipas (riipa).
Now when vififiana, nama-rilpa are present, salayatana, phassa and
vedana also arise.

Now jati and jara-marana represent becoming, decay and death,
respectively. The question arises here as to which entities come into
being, decay and die. The answer is: Vififiana, nama-rilpa, salayatana,
phassa and vedana come into being, decay and die’. The arising, the
existing and the perishing phenomena of these entities are taken as
jati, jara and marana, respectively. So we get vifilana, nama-riipa,
salayatana, phassa and vedana as the future effects. Thus it is stated
in Visuddhi Magga (Path of Purification) that:

“Five causes were there in the past;

Five fruits we find in present life;

Five causes do we now produce;

Five fruits we reap in future life.”

We should note that, although Paticcasamuppada states one cause
for one effect, and the effect becomes the cause to give rise to an-
other effect, actually many causes take part at the same time to give
rise to many effects in real life.

The twenty modes discussed above may be illustrated as in Table
8.1 to show the relationship of dependence between three successive
lives.

4 Four Abridgements (Sarnkhepa)

The Five Past Causes constitute an abridgement.
The Five Present Effects constitute an abridgement.
The Five Present Causes constitute an abridgement.
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The Five Future Effects constitute an abridgement.
Table 8.1 Causal Relations between Three Successive Lives

3 Periods 12 Factors 20 Modes
Past 1 Avijja (Ignorance) Kamma-bhava
2 Sankhara (Kamma-process)
(Kamma-formations) 5 Causes: 1, 2,
8,9, 10
3 Vianapa (Conciousness) Upapatti-bhava
4  Nama-riipa (Mentality (Rebirth-process)
- Materiality) 5 Effects: 3, 4
5 Salayatana (6 Bases) 5,6,7
Present | © Phassa (Contact)
7 Vedana (Feeling)
8 Tanha (Craving) Kamma-bhava
9 Upadana (Grasping) (Kamma-process)
10 Kamma-bhava 5 Causes: 1, 2,
(Kamma — formations) 8,9, 10

Future | (Upapatti-bhava)

11 Jati (Rebirth) (Rebirth-process)

12 Jara-marana 5 Effects: 3, 4
(Ageing and Death) 5,6,7

Upapatti-bhava

5 Three Connections (Sandhi)

In Table 8.1 it will be seen that the connection between sarikhara
and vififiana constitutes the connection between the Past Causes and
the Present Effects; the connection between vedana and tanha consti-
tutes the connection between the Present Effects and the Present
Causes; and the connection between kamma-bhava and upapatti-bhava
represents the connection between the Present Causes and the Future
Effects.

At present we are concerned with the middle link, that is the con-
nection between vedana and tanha. If we are mindful at the six doors
to note seeing as just seeing, hearing as just hearing, and so on and
not to let vedana develop into tanha, then we are reconstituting the
link as ‘vedana — paffa’ instead of ‘vedana — tanha’. This means that
we are stopping the wheel of Paticcasamuppada momentarily and try-
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ing to cut the link with mindfulness.

6 Three Rounds (Vatta)

‘Vatta’ means going round and round like the rotation of a wheel.
The wheel of Paticcasamuppada may be divided into three segments
called ‘three rounds’ or ‘three vattas’.

1 Kilesa-vatta (Round of Defilements) — avijja, tanha, upadana.

2 Kamma-vatta (Round of Kamma) — kamma-bhava, sankhara.

3 Vipaka-vatta (Round of Resultants) — upapatti-bhava, vififiana,

nama-riipa, salayatana, phassa, vedana, jati-marana.
Explanation

Avijja, tanha, upadana are defilements (kilesa). So they are grouped
as kilesa-vatta.

Kamma-bhava and sankhara are kamma-formations. So they are
grouped as kamma-vatta.
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Fig. 8.1 The Wheel of Becoming and Dying (Paticcasamuppada)
in terms of 12 Factors

236 The Essence of Buddha Abhidhamma

/ A \\“\\
L iy e 94
Y, 25 [ ]
o '.Q,i&-%%@dm {/9@
N <
LA % 9
FEI e
7 QN -
g % %
vg et § G} e \
g o = % «
S m w
=R ;
W3 /
5% /
%. (=3 |
%
Kilegq .vat™®
&

- W et - 9 //
;_,/

Fig. 8.2 The Wheel of Becoming and Dying (Paticcasamuppada)
in Terms of Three Rounds

L
-

p ;%.\iw'éFive Effo . )
et o n" ts ~
_agnhand Name,, 2
- ayatana,pha 9 \
L N © 36‘8 i
157 ‘yedanz %
o> @ ; <,
& 5L BT T
2 59 FEZ @
FSE 2% 1
o -
Sa§ ghe g
@ = c sy 5 o9
0; ‘('6/“9 L 'Q‘P /
® q}g, < o /-’
(@5\ Euepeh . Q’g /-*’
bo,ﬁeud'euexe"g-; v
N S, gy feuets ¥

43 Juaseid o

Fig. 8.3 The Wheel of Becoming and Dying (Paticcasamuppada)
in Terms of Twenty Modes



Causes or Conditions 237

Upapatti-bhava, vififiana, nama-riipa, saldayatana, phassa, vedana,
jati, jara-marana are the resultant (vipaka) of kamma-formations. So
they are grouped as vipaka-vatta.

In the past, because of ignorance (avijja), we have false view and
attachment (tanha) to sense-objects. When the attachment and the false-
view grow up to strong craving or grasping (upadana), we perform
wholesome or unwholesome deeds; so (kamma-bhava and sankhara)
arise. This illustrates how kilesa-vatta gives rise to kamma-vatta in the
past.

Now because of kamma-formations (kamma-bhava and sarnikkhara)
in the past, vipaka-vatta — viz., upapatti-bhava, vifiiana, nama-ripa,
salayatana, phassa, vedana, jati, jara-marana — arises in the present
life. At the same time avijja, tanha and upadana come along with
vififiana as anusaya-kilesas (latent defilements). When the six bases
(salayatana) are in contact with the sense-objects and phassa and vedana
arise, those anusaya-kilesas arise as full-fledged kilesas. So we get
kilesa-vatta again.

As the result of kilesa-vatta, kamma-vatta arises. As the result of
kamma-vatta, vipaka-vatta arises. And as the result of vipaka-vatta
kilesa-vatta arises again. So the rounds of vatta will keep on rotating,
and so does the wheel of Paticcasamuppada, for ever.

7 Two Roots (Miila)

The wheel of Paticcasamuppada (see Table 8.1) can be divided
into two portions. The first portion starts from the Past Causes and
ends at the Present Effects comprising avijja, sarikhara, viiiana, nama-
riipa, salayatana, phassa and vedana. In this portion, avijja is the root
or origin (miila).

The second portion starts from the Present Causes and ends at the
Future Effects covering tanha, upadana, bhava, jati and jara-marana.
In this portion tanha is the root or origin (miila).

So the two roots of Paticcasamuppada are avijja and tanha. If we
cut off these two roots, the wheel of Paticcasamuppada will be des-
troyed for ever as far as we are concerned, just as a tree will die when
its main roots are cut off.

We can cut off the two main roots of Paticcasamuppada by tran-
quillity meditation and insight-meditation. When we see all the true
nature of mentality and materiality and open up the eight departments
which are covered up by avijja, then tanha has no place to attach to.
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So both avijja and tanha will be cut off and we shall be liberated from
the round of samsara.

8 The Cause of Avijja

In expounding the Law of Dependent Origination, the Buddha
began with avijja (ignorance) and went on explaining that because of
avijja, sankhara arises; because of sankhara, vififiana arises; and so
on. So one would enquire whether avijja is the first cause or there is
another cause for avijja.

The answer is definite: avijja is not the first cause and the four
asavas (cankers or intoxicants) are the cause of avijja.

The four asavas are kamasava (attachment to sensual pleasures),
bhavasava (attachment to jhanas and brahma existences), ditthasava
(false views) and avijjasava (ignorance).

When a great loss in our property or close relatives occurs, great
sorrow (soka), lamentation (parideva), grief (domanssa) and despair
(upayasa) arise in our mind. This shows how attachment to our proper-
ty and relatives (kamasava) conditions sorrow, lamentation, grief and
despair to arise.

Also when brahmas, who live in jhana peace, approach death,
they feel scared and sad. Thus sorrow, grief and despair also arise in
them and this arising is a consequence of bhavasava.

Those, who cling to false views such as sakkaya-ditthi (personali-
ty-belief) taking the body or the mind as ‘I’ , feel sad or angry when
something is wrong with the body or the mind. Thus difthasava also
causes sorrow or worry, lamentation, grief and despair to arise.

Also on account of ignorance about the true nature of mentality
and materiality, sorrow, lamentation, pain, grief and despair arise. Thus
avijjasava is also one of the causes for the arising of soka, parideva,
dukkha, domanassa and upayasa.

Now when soka, parideva, dukkha, domanassa, and upayasa arise,
akusala cittas also arise. Since moha (avijja) is associated with all these
akusala cittas, avijja also arises.

Thus on account of the four asavas, soka, parideva, dukkha,
domanassa and upayasa arise, and when soka, parideva, dukkha,
domanassa and upayasa arise, avijja also arises. Thus the four asavas
are the cause of avijja.
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9 No Beginning in Samsara

‘Samsara’ literally means ‘perpetual wandering’. It is a name
given to the continuous process of ever again and again being born,
growing old, suffering and dying. To put it more precisely, samsara is
the unbroken chain of the fivefold khandha-combinations which con-
stantly change from moment to moment and continuously follow one
upon another through inconceivable periods of time.

As no one can trace the limits of space, so also no one can trace
back to the beginning of samsara and nobody can conceive when it
will end. Compared to the course of samsara, a single lifetime consti-
tutes only a tiny and fleeting fraction.

The ‘round of rebirth’ in the thirty-one planes of existence ac-
cording to the causal relations has been explained by the Law of De-
pendent Origination. This law can be satisfactorily verified by insight
meditation and I have seen this being done in International Pa-auk
Forest Buddha Sasana Centres in Myanmar.

When we draw a circle, we have to begin from some point, and
when we have completed the circle, no beginning nor the end can be
seen. Similarly, when the Law of Dependent Origination is explained,
the explanation must start from some point, and avijja is an appropri-
ate point. When the explanation is over, we see that there is no begin-
ning nor the end. The wheel of Paticcasamuppada will keep on rotat-
ing for each individual until and unless he can cut off the two main
roots, i.e. avijja and tanha.

In Digha Nikaya (Sutta 15) the Buddha said: “Profound,

Ananda, is this Dependent Origination and profound does

it appear. It is through not understanding, not penetrating

this law, that this world resembles a tangled ball of thread,

a bird’s nest, a thicket of reed, and that man does not

escape from the lower states of existence, from the course

of woe and perdition, suffering from the round od rebrith.”

2 PATTHANA METHOD

The twenty-four conditions (paccayas) are enumerated in Pali as
follows:
(1) Hetu-paccayo, (2) arammana-paccayo, (3) adhipati-paccayo,
(4) anantara-paccayo, (5) samanantara-paccayo, (6) sahajata-paccayo,
(7) afiiamafifia-paccayo, (8) nissaya-paccayo, (9) upanissaya-paccayo,
(10) purejata-paccayo, (11) pacchajata-paccayo, (12) asevana-paccayo,
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(13) kamma-paccayo,(14) vipaka-paccayo, (15) ahara-paccayo,
(16) indriya-paccayo, (17) jhana-paccayo, (18) magga-paccayo,
(19) sampayutta-paccayo, (20) vippayutta-paccayo, (21) atthi-paccayo,
(22) natthi-paccayo, (23) vigata-paccayo, (24) avigata-paccayoti.

This short Pali-gatha is very useful for demarcating a place of
sanctuary to protect oneself from the attack of wicked men , wild
beasts and ghosts.

THE 24 MODES OF CONDITIONS
Hetu-paccayo — Root condition
Arammana-paccayo — Object condition
Adhipati-paccayo — Predominance condition
Anantara-paccayo — Contiguity condition
Samanantara-paccayo — Immediacy condition
Sahajata-paccayo — Co-nascence condition
Anfflamaffa-paccayo — Mutuality condition
Nissaya-paccayo — Dependence condition
Upanisaya-paccayo — Powerful Dependence condition
10 Purejata-paccayo — Pre-nascence condition

11 Pacchajata-paccayo — Post-nascence condition
12 Asevana-paccayo — Repetition condition

13 Kamma-paccayo — Kamma condition

14 Vipaka-paccayo — Kamma-result condition

15 Ahara-paccayo — Nutriment condition

16 Indriya-paccayo — Faculty condition

17 Jhana-paccayo — Jhana condition

18 Magga-paccayo — Path condition

19 Sampayutta-paccayo — Association condition
20 Vippayutta-paccayo — Dissociation condition
21 Atthi-paccayo — Presence condition

22 Natthi-paccayo — Absence condition

23 Vigata-paccayo — Disappearance condition

24 Avigata-paccayo — Non-disappearance condition

EXPLANATION

The above short Pali is known as “Paccayuddeso.” It mentions
just the names of twenty four conditions or causes that operate in
natural processes. Even this short Pali is very useful for demarcating
a place of sanctuary to protect oneself from all sorts of danger such as
the attack by wicked persons, wild beasts and ghosts.
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Paccayuddeso Pali should be recited frequently to protect oneself
from danger, to get one’s good wishes fulfilled, and to strengthen
one’s wisdom.

‘Paccayaniddeso’ Pali is also recited by many persons nowadays.
This Pali describes (1) the conditioning states (paccayadhamma),

(2) the conditionally arisen states (paccayuppannadhamma), and

(3) the conditioning force or property of the condition (paccayasatti).
This Pali describes briefly and precisely the operation of the twenty-
four conditions in natural processes.

The conditioning force or property (paccayasatti) of each condi-
tion (paccaya) describes the particular way in which the conditioning
state functions as a condition for the conditioned state either by pro-
ducing it, by supporting it, or by maintaining it.

The property of each condition will be described below together
with the operation of the condition in natural phenomena according
to “Paccayaniddeso Pali’. In fact the paccayaniddeso Pali for each
condition together with its meaning will be mentioned below.

The Property of each Condition and its Application
according to Paccayaniddeso

1 Root Condition (Hetupaccayo)

Hetu as condition refers to the six roots: lobha, dosa, moha, alobha,
adosa, and amoha. It resembles the main roots of a tree. As the main
roots make the tree grow, remain firm and flourish, so too the six
roots support the cittas and the cetasikas associated with them and
also the cittaja-rtipa to grow and to be firm and strong.
Paccayaniddeso Pali
(i) Hetupaccayo ti — hetii hetusampayuttakanam dhammanam

tamsamutthananafica riipanam hetupaccayena paccayo.

(ii) The six roots (lobha, dosa, moha, alobha, adosa, amoha) support
the cittas and the cetasikas associated with them and also the ma-
teriality produced by the cittas to arise and to be firm by root
condition.

2 Object Condition (Arammanapaccayo)

Arammana stands for the six sense objects. Now an invalid
person may get up by pulling a rope line and may stand with the
support of a walking stick. Just as the rope line and the walking
stick give support to an invalid person to get up and stand, so also
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the six sense objects give support to cittas and cetasikas to enable

them to arise.

Paccayaniddeso Pali

(i) Arammanapaccayoti — rilpayatanam cakkhuvifiianadhatuya
tamsampayuttakanafica dhammanam arammanapaccayena
paccayo.

(i) Saddayatanam sotavififianadhatuya tamsampayuttakanafica
dhammanam arammanapaccayena paccayo.

(iii) Gandhayatanam ghana vififanadhatuya tamsampayuttakanafica
dhammanam arammanapaccayena paccayo.

(iv)Rasayatanam jivhavififanadhatuya tamsampayuttakanafica
dhammanam arammanapaccayena paccayo.

(v) Photthabbayatanam kayavifiianadhatuya
tamsampayuttakanafica dhammanam arammanapaccayena
paccayo.

(vi) Rupayatanam saddayatanam ghandhayatanam rasayatanam
photthabbayatanam manodhatuya tamsampayuttakanafica
dhammanam arammanapaccayena paccayo.

(vii) Sabbe dhamma manovififianadhatuya tamsampayuttakanafica
dhammanam arammanapaccayena paccayo.

(viii) Yam yam dhammam arabbha ye ye dhamma uppajjanti
cittacetasika dhamma, te te dhamma tesam tesam dhammanam
aramanapaccayena paccayo.

Meaning

(i) Visible object supports the eye consciousness and its
concomitants to arise by object condition.

(it) The sound supports the ear consciousness and its concomitants
to arise by object condition.

(iii) The smell supports the nose consciousness and its concomitants
to arise by object condition.

(iv) The taste supports the tongue consciousness and its concomi-
tants to arise by object condition.

(v) The tangible object supports the body consciousness and its
concomitants to arise by object condition.

(vi) The visible object, the sound, the smell, the taste and the
tangible object support the mind-elements (sampaticchanadvi
and paficadvaravajjana) and their concomitants to arise by
object condition.
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(vii) All the six sense objects support the mind-consciousness
element (76 cittas) and their concomitants to arise by object
condition.

(viii) Grasping any dhamma as object, these dhammas, viz.,
consciousness and its concomitants, arise; the former dhamma
supports the latter dhamma to arise by object condition.

3 Predominance Condition (Adhipatipaccayo)

Adhipati means supreme, sovereign, chief, king, etc. The king of
a country, by using his authority over all his country men, can con-
tribute to the peace and prosperity of his country to a great extent.
This means that he can condition his country by way of his predomi-
nance over all others.

In natural phenomena, there are two kinds of predominance —
namely, arammanadhipati and sahajatadhipati. Arammanadhipati is
an outstanding object which can draw our attention to it. We cannot
help but observe it or listen to it. Sahajatadhipati means a predominant
factor that arises together with its associates. This factor refers to the
four adhipatis — viz., chanda (strong wish or will), viriya (strenuous
effort), citta (keen consciousness), and vimamsa (investigating wis-
dom).

In one and the same state of consciousness, only one of these
four adhipatis can be predominant. This predominant factor then con-
ditions its associates (citta and cetasikas) and also the materiality pro-
duced by the citta to accomplish the goal set by chanda, etc.

Paccayaniddeso Pali

(1) Adhipatipaccayoti — Chandadhipati chandasampayuttakanam
dhammanam tamsamutthananafica rilpanam adhipatipaccayena
paccayo.

(it) Viriyadhipati viriyasampayuttakanam dhammanam
tamsamutthananafica ripanam adhipatipaccayena paccayo.

(iii) Cittadhipati cittasampayuttakanam dhammanam
tamsamutthananafica ripanam adhipatipaccayena paccayo.

(iv) Vimamsadhipati vimamsasampayuttakanam dhammanam
tamsamutthananafica ripanam adhipatipaccayena paccayo.

(v)Yam Yam dhammam garum katva ye ye dhamma uppajjanti
cittacetasika dhamma, te te dhamma tesam tesam dhammanam
adhipatipaccayena paccayo.
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Meaning

(1) Predominant desire or will (chanda) conditions the citta and the
cetasikas associated with it and also the materiality produced
by the citta to accomplish the task desired by chanda by pre-
dominance condition.

(i1)) Predominant effort (viriya) conditions the citta and the cetasikas
associated with it and also the materiality produced by the citta
to accomplish the task in hand by predominance condition.

(iii) Predominant consciousness (citta) conditions its concomitants
and also the materiality produced by it to accomplish the task in
hand by predominance condition.

(iv) Predominant investigating wisdom (vimamsa) conditions the
citta and the cetasikas associated with it and also the materiality
produced by the citta to accomplish the task in hand by pre-
dominance condition.

(v) Grasping attentively any dhamma as an outstanding object,
these dhammas, viz., consciousness and its concomitants, arise;
the former dhamma is related to the latter dhammas by predomi-
nance condition.

4 Contiguity Condition (Anantarapaccayo)

‘Contiguity’ means proximity without any separation in time
and space. When a king dies, his eldest son becomes king without
any interruption in the lineage of monarchy. Thus we can say that
the king helps his eldest son to become king by contiguity condi-
tion.

In the same way when a consciousness together with its con-
comitants dissolve, another consciousness with its concomitants
arise without any time-gap. This phenomenon arises because the
former citta and cetasikas condition the next citta and cetasikas to
arise without interruption by means of contiguity condition.
Paccayaniddeso Pali
(i) Anantarapaccayoti — Cakkhuvifiianadhatu tamsampayuttaka ca

dhamma manodhatuya tamsampayuttakanafica dhammanam

anantarapaccayena paccayo. Manodhatu tamsampayuttaka ca
dhamma manovifilanadhatuya tamsampayuttakanafica
dhammanam anantarapaccayena paccayo.

(ii) Sotavifinanadhatu tamsampayuttaka ca dhamma manodhatuya
tamsampayuttakanafica dhammanam anantarapaccayena
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paccayo. Manodhatu tamsampayuttaka ca dhamma
manoviffanadhatuya tamsampayuttakanafica dhammanam
anantarapaccayena paccayo.

(iii)) Ghanavifiianadhatu tamsampayuttaka ca dhamma
manodhatuya tamsampayuttakanafica dhammanam
anantarapaccayena paccayo. Manodhatu tamsampayuttaka ca
dhamma manovififianadhatuya tamsampayuttakanafica
dhammanam anantarapaccayena paccayo.

(iv) Jivhaviffanadhatu tamsampayuttaka ca dhamma manodhatuya
tamsampayuttakanafica dhammanam anantarapaccayena
paccayo. Manodhatu tamsampayuttaka ca dhamma
manoviffanadhatuya tamsampayuttakanafica dhammanam
anantarapaccayena paccayo.

(v) Kayavifinanadhatu tamsampayuttaka ca dhamma manodhatuya
tamsampayuttakanafica dhammanam anantarapaccayena
paccayo. Manodhatu tamsampayuttaka ca dhamma mano-
vifiianadhatuya tamsampayuttakanafica dhammanam
anantarapaccayena paccayo.

(vi) Purima purima kusala dhamma pacchimanam pacchimanam
kusalanam dhammanam anantarapaccayena paccayo.

(vil) Purima purima kusala dhamma pacchimanam pacchimanam
abyakatanam dhammanam anantarapaccayena paccayo.

(viii) Purima purima akusala dhamma pacchimanam pacchimanam
akusalanam dhammanam anantarapaccayena paccayo.

(ix) Purima purima akusala dhamma pacchimanam pacchimanam
abyakatanam dhammanam anantarapaccayena paccayo.

(x) Purima purima abyakata dhamma pacchimanam pacchimanam
abyakatanam dhammanam anantarapaccayena paccayo.

(xi) Purima purima abyakata dhamma pacchimanam pacchimanam
kusalanam dhammanam anantarapaccayena paccayo.

(xii) Purima purima abyakata dhamma pacchimanam pacchimanam
akusalanam dhammanam anantarapaccayena paccayo.

(xiii) Yesam Yesam dhammanam anantara ye ye dhamma uppajjanti
cittacetasika dhamma, te te dhamma tesam tesam dhammanam
anantarapaccayena paccayo.

Meaning

(i) Eye-consciousness and its concomitants condition
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sampaticchana (mind-element) and its concomitants to arise by
contiguity condition; sampaticchana and its concomitants
condition santirana (mind-consciousness element) and its
concomitants to arise by contiguity condition.

(ii) Ear-consciousness and its concomitants condition sampaticchana
(mind-element) and its concomitants to arise by contiguity
condition; sampaticchana and its concomitants condition
santirana (mind-consciousness element) and its concomitants to
arise by contiguity condition.

(iii) Nose-consciousness and its....... (as above).
(iv) Tongue-consciousness and ....... (as above).
(v) Body-consciousness and its........ (as above).

(vi) Preceding javana kusala cittas and their concomitants condition
subsequent javana kusala cittas and their concomitants to arise
by contiguity condition.

(vii) Preceding javana kusala cittas and their concomitants condi-
tion subsequent avyakata (tadalambana or bhavariga) cittas and
their concomitants to arise by contiguity condition.

(viii) Preceding javana akusala cittas and their concomitants
condition subsequent javana akusala cittas and their concomitants
to arise by contiguity condition.

(ix) Preceding javana akusala cittas and their concomitants condition
subsequent avyakata (tadalambana or bhavanga) cittas and their
concomitants to arise by contiguity condition.

(x) Preceding avyakata (kiriya or vipaka or phala) cittas and their
concomitants condition subsequent avyakata cittas and their
concomitants to arise by contiguity condition.

(xi) Preceding avyakata (votthapana or manodvaravajjana) citta and
its concomitants condition subsequent kusala citta and its
concomitants to arise by contiguity condition.

(xii) Preceding avyakata (manodvaravajjana) citta and its con-
comitants condition subsequent akusala citta and its concomi-
tants to arise by contiguity condition.

(xiii) Soon after the dissolution of a certain dhamma, these
dhammas, viz., consciousness and its concomitants arise; the
former dhamma conditions the latter dhamma to arise by conti-
guity condition.
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5 Immediacy Condition (Samanantarapaccayo)

‘Immediacy’ means the same thing as ‘contiguity’. Anantara-
paccaya and samanantara-paccaya are identical; ‘sama’ means ‘well’.
Both anantara and samanantara refer to any state of consciousness
and its concomitants, which is the condition for the immediately fol-
lowing state in the process of consciousness.

Paccayaniddeso Pali
(1) Samanantarapaccayoti — Cakkhuvififiana-dhatu
tamsampayuttaka ca dhamma manodhatuya
tamsampayuttakanafica dhammanam
samanantarapaccayena paccayo.
(i) Manodhatu tamsampayuttaka ca dhamma manoviffianadhatuya
tamsampayuttakanafica dhammanam samanantara-
paccayena paccayo.
(iii) Sotaviffnanadhatu tamsampayuttaka ca dhamma.....as above.
(iv) Ghanaviffianadhatu tamsampayuttaka ca dhamma.....as above.
(v) Jivhavifinanadhatu tamsampayuttaka ca dhamma.....as above.

(vi) Kayavinnanadhatu tamsampayuttaka ca dhamma.....as above.
(vii)Purima purima kusala dhamma pacchimanam pacchimanam
kusalanam dhammanam samanantara-paccayena paccayo.
(viii) Purima purima kusala dhamma pacchimanam pacchimanam

abyakatanam dhammanam samanantara-paccayena paccayo.
(ix) Purima purima akusala dhamma ............ as above.

(X) Purima purima abyakata dhamma.......as in anantarapaccaya —
(just change anantara to samanantara).

(xi) Yesam yesam dhammanam samamantara ye ye dhamma
uppajjanti cittacetasika dhamma, te te dhamma tesam tesam

dhammanam samanantarapaccayena paccayo.

Meaning: The same as in anantarapaccaya — just change

‘contiguity’ to ‘immediacy’.

6 Conascence Condition (Sahajatapaccayo)

Conascence means co-arising; the paccaya and the paccayuppanna
arise together. For instance, when we light an oil lamp, the light spreads
out simultaneously. Thus we may say that the lamp conditions the
light to spread out by conascence condition.

In any natural process in which the conditioning state (paccaya)
and the conditionally arisen state (paccayuppanna) arise together
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simultaneously, then the former is said to condition the latter to arise
by conascence condition.

Paccayaniddeso Pali

(i) Sahajatapaccayoti — Cattaro khandha ariipino afiiamaffam
sahajatapaccayena paccayo.

(i1) Cattaro mahabhiita afifiamafiiam sahajatapaccayena paccayo.

(iii) Okkantikkhane namariipam afflamaffam sahajatapaccayena
paccayo.

(iv) Cittacetasika dhamma cittasamutthananam ripanam
sahajatapaccayena paccayo.

(v) Mahabhiita upadariipanam sahajatapaccayena paccayo.

(vi) Ripino Dhamma ariipinam dhammanam kifici kale sahajata-
paccayena paccayo, kifici kale na sahajatapaccayena paccayo.

Meaning

(i) The four immaterial or mental aggregates (cittas and cetasikas)
mutually condition one another to arise together by co-nascence
condition.

(i1)) The four great essentials (pathavi, apo. tejo, and vajo) mutually
condition one another to arise together by co-nascence condi-
tion.

(iii) At the moment of conception, mentality (patisandhi citta and
cetasikas) and materiality (kammajariipa) mutually condition
one another to arise together by co-nascene condition.

(iv) Consciousness and its concomitants condition the mind-
produced materiality (cittajariipa) to arise together with them by
conascence condition.

(v) The great essentials (mahabhiitas) condition their derived
materiality (upadariipa) to arise together with them by co-nascence
condition.

(vi) Material phenomena are sometimes related to immaterial (i.e.
mental) phenomena by conascence condition and are sometimes
not related by conascence condition.

7 Mutuality Condition (Afifiamaififiapaccayo)

When three sticks are propped up together in the form of a pyra-
mid, they balance one another. If one stick is removed, the other two
will fall. This mutual or reciprocal support among the sticks illustrates
mutuality condition.
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In material and mental phenomena, in which the cause (paccaya)
and the effect (paccayuppanna) mutually condition the arising of each
other, then we say that the cause and the effect support each other by
mutuality condition.

Paccayaniddeso Pali

(1) Anfnamaffiapaccayoti — Cattaro khandha ariipino
afiflamafifiapaccayena paccayo.

(ii) Cattaro mahabhiita afiiamafilapaccayena paccayo.

(iii) Okkantikkhane namariipam afilamaffia-paccayena paccayo.

Meaning

(i) The four immaterial or mental aggregates (cittas and cetasikas)
mutually support one another by mutuality condition.

(ii) The four great essentials (pathavi, apo, tejo, and vayo)
mutually support one another by mutuality condition.

(iii) At the moment of conception, mentality (patisandhi citta and
cetasikas) and materiality (kammajariipa) mutually support each
other by mutuality condition.

8 Support Condition (Nissayapaccayo)

Nissayapaccaya is a condition which aids by means of support or
dependence. For example, a man crosses a river by rowing a boat.
Then we say that the man and the boat mutually help each other to
cross the river by means of support condition.

Let us consider another example. Plants, animals and men depend
on the earth for their survival. Here the earth supports plants, animals
and men by way of support condition, but no reciprocity exists in this
case.

Paccayaniddeso Pali

(1) Nissayapaccayoti — Cattaro khandha ariipino afifiamaffiam
nissayapaccayena paccayo.

(ii) Cattaro mahabhiita afiflamafifiam nissayapaccayena paccayo.

(iii) Okkantikkhanenamariipam afilamaffiam nissayapaccayena
paccayo.

(iv) Cittacetasika dhamma cittasamutthananam rilpanam
nissayapaccayena paccayo.

(v) Mahabhuta upadariipanam nissayapaccayena paccayo.

(vi) Cakkhayatanam cakkhuvififianadhatuya tamsampayuttakanafica
dhammanam nissayapaccayena paccayo.

(vii) Sotayatanam sotavifiianadhatuya tamsampayuttakanafica
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dhammanam nissayapaccayena paccayo.

(viii) Ghanayatanam ghanavifiianadhatuya tamsampayuttakanafica
dhammanam nissaya-paecayena paccayo.

(ix) Jivhayatanam jivhavififianadhatuya tamsampayuttakanafica
dhammanam nissaya-paccayena paccayo.

(x) Kayayatanam kayavififanadhatuya tamsampayuttakanafica
dhammanam nissaya-paccayena paccayo.

(xi) Yam riipam nissaya manodhatu ca manovififianadhatu ca vattanti,
tam rilpam manodhatuya ca manoviifanadhatuya ca tamsam-
payuttakanafica dhammanam nissayapaccayena paccayo.

Meaning

(i) The four immaterial or mental aggregates mutually support one
another by support condition.

(i1)) The four great essentials mutually support one another by support
condition.

(iii) At the moment of conception, mentality and materiality mutually
support each other by support condition.

(iv) Consciousness and its concomitants support the mind-produced
materiality by support condition.

(v) The great essentials support their derived materiality by support
condition.

(vi) The eye-base (cakkhupasada) supports the eye-consciousness and
its concomitants by support condition.

(vii) The ear-base (sotapasada) supports the ear-consciousness and
its concomitants by support condition.

(viii) The nose-base (ghanapasada) supports the nose-consciousness
and its concomitants by support condition.

(ix) The tongue-base (jivhapasada) supports the tongue-consciousness
and its concomitants by support condition.

(x) The body-base (kayapasada) supports the body-consciousness and
its concomitants by support condition.

(xi) Depending on this materiality (i.e. heart-base) the mind-element
and the mind-consciousness element arise; that materiality sup-
ports the mind-element, the mind-consciousness element, and their
concomitants by support condition.

9 Powerful Support Condition (Upanissayapaccayo)
Upanissaya is a powerful cause which aids by means of support

condition. For example, the rain is a powerful cause that supports the
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growth of plants, animals, and men. Similarly parents are a powerful
support for their children.

In any phenomenon in which the cause is a powerful support for
its effect, then we say that the cause aids the effect to arise by means
of powerful support condition.

Paccayaniddeso Pali

(i) Upanissayapaccayoti — Purima purima kusala dhamma
pacchimanam pacchimanam kusalanam dhammanam upanissaya-
paccayena paccayo.

(i1) Purima purima kusala dhamma pacchimanam pacchimanam
akusalanam dhammanam kesanci upanissayapaccayena paccayo.

(iii) Purima purima kusala dhamma pacchimanam pacchimanam
abyakatanam dhammanam upanissayapaccayena paccayo.

(iv) Purima purima akusala dhamma pacchimanam pacchimanam
akusalanam dhammanam upanissaya-paccayena paccayo.

(v) Purima purima akusala dhamma pacchimanam pacchimanam
kusalanam dhammanam kesanci upanissayapaccayena paccayo.

(vi) Purima purima akusala dhamma pacchimanam pacchimanam
abyakatanam dhammanam upanissaya-paccayena paccayo.

(vil) Purima purima abyakata dhamma pacchimanam pacchimanam
abyakatanam dhammanam upanissaya-paccayena paccayo.

(viii) Purima purima abyakata dhamma pacchimanam pacchimanam
kusalanam dhammanam upanissaya-paccayena paccayo.

(ix) Purima purima abyakata dhamma pacchimanam pacchimanam
akusalanam dhammanam upanissaya-paccayena paccayo.

(x) Utubhojanampi upanissayapaccayenapaccayo; puggalopi
upanissaya paccayena paccayo; senasanampi
upanissayapaccayena paccayo.

Meaning

(i) Preceding wholesome dhammas (kusala cittas and cetasikas) give
powerful support to subsequent wholesome dhammas by power-
ful support condition.

(i1) Preceding wholesome dhammas sometimes give powerful sup-
port to subsequent unwholesome dhammas by powerful support
condition.

(iii) Preceding wholesome dhammas give powerful support to
subsequent indeterminate (abyakata = vipaka and kiriya) dhammas
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by powerful support condition.

(iv) Preceding unwholesome dhammas (akusala cittas and cetasikas)
give powerful support to subsequent unwholesome dhammas by
powerful support condition.

(v) Preceding unwholesome dhammas sometimes give powerful sup-
port to subsequent wholesome dhammas by powerful support con-
dition.

(vi) Preceding unwholesome dhammas give powerful support to
subsequent indeterminate dhammas by powerful support condi-
tion.

(vii) Preceding indeterminate dhammas give powerful support to
subsequent indeterminate dhammas by powerful support condi-
tion.

(viii) Preceding indeterminate dhammas give powerful support to
subsequent wholesome dhammas by powerful support condi-
tion.

(ix) Preceding indeterminate dhammas give powerful support to sub-
sequent unwholesome dhammas by powerful support condition.

(x) Also, weather, food, person, and lodging place give powerful sup-
port to living beings by powerful support condition.

10 Prenascence Condition (Purejatapaccayo)

Prenascence condition refers to something previously arisen, which
serves as the cause for something arising later. For example, the sun
and the moon have come into existence since the formation of the
solar system. They give light to the people who are living on the earth
now. So we may say that the sun and the moon aid the people by
means of prenascence condition.

Paccayaniddeso Pali

(1) Purejatapaccayoti — Cakkhayatanam cakkhuvifiiana-dhatuya
tamsampayuttakanafica dhammanam purejatapaccayena paccayo.

(ii) Sotayatanam sotavifiianadhatuya tamsampayuttakanafca
dhammanam purejatapaccayena paccayo.

(iii) Ghanayatanam ghanavifinanadhatuya tamsampayuttakanafica
dhammanam purejatapaccayena paccayo.

(iv) Jivhayatanam jivhavifilanadhatuya tamsampayuttakanafica
dhammanam purejatapaccayena paccayo.

(v) Kayayatanam kayavififianadhatuya tamsampayuttakanafica
dhammanam purejatapaccayena paccayo.
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(vi) Ripayatanam cakkhuvifilanadhatuya tamsampayuttakanafica
dhammanam purejatapaccayena paccayo.

(vii) Saddayatanam sotavififianadhatuya tamsampayuttakanafca
dhammanam purejatapaccayena paccayo.

(viii) Gandhayatanam ghanaviffianadhatuya tamsampayuttakanafica
dhammanam purejatapaccayena paccayo.

(xi) Rasayatanam jivhavififianadhatuya tamsampayuttakanafica
dhammanam purejatapaccayena paccayo.

(x) Photthabbayatanam kayavifilanadhatuya tamsampayuttakanafica
dhammanam purejatapaccayena paccayo.

(xi) Rapayatanam saddayatanam gandhayatanam rasayatanam
photthabbayatanam manodhatuya tamsampayuttakanafica
dhammanam purejatapaccayena paccayo.

(xii) Yam riipam nissaya manodhatu ca manovinnanadhatu ca vattanti,
tamrilpam manodhatuya tamsampayuttakanafica dhammanam
purejatapaccayena paccayo; manovifiiana dhatuya tamsampa-
yuttakanafica dhammanam kifici kale purejatapaccayena paccayo,
kifici kale na purejatapaccayena paccayo.

Meaning

(i) The eye-base conditions the eye-consciousness and its concomi-
tants to arise by prenascence condition.

(i) The ear-base conditions the ear-consciousness and its concomi-
tants to arise by prenascence condition.

(iii) The nose-base conditions the nose-consciousness and its concomi-
tants to arise by prenascence condition.

(iv) The tongue-base conditions the tongue-consciousness and its
concomitants to arise by prenascence condition.

(v) The body-base conditions the body-consciousness and its concomi-
tants to arise by prenascence condition.

(vi) The visible object conditions the eye-consciousness and its
concomitants to arise by prenascence condition.

(vii) The sound conditions the ear-consciousness and its concomi-
tants to arise by prenascence condition.

(viii) The smell conditions the nose-consciousness and its
concomitants to arise by prenascence condition.

(ix) The taste conditions the tongue-consciousness and its concomi-
tants to arise by prenascence condition.

(x) The tangible object conditions the body-consciousness and its
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concomitants to arise by prenascence condition.

(xi) The visible object, the sound, the smell, the taste, the tangible
object condition the mind-elements and their concomitants to arise
by prenascence condition.

(xii) Depending on this materiality (i.e. heart-base) the mind-
element and the mind-consciousness element arise; that materiali-
ty conditions the mind-element and its concomitants to arise by
prenascence condition; that materiality sometimes conditions the
mind-consciousness element and its concomitants to arise by
prenascence condition and sometimes does not condition the mind-
consciousness element and its concomitants to arise by prenascence
condition.

11 Post-nascence Condition (Pacchajatapaccayo)

This causal relation refers to the phenomena in which the cause
(paccaya) arises later and the thing to be conditioned (paccayuppana)
arises earlier. It may be illustrated by an offspring of a vulture. Now
the young offspring, after being hatched from the egg, feels hungry.
It expects its mother to bring food for it. But the mother vulture, as a
rule, never brings food for its offspring.

So the young bird has nothing to eat. But nature comes in to help.
The offspring’s volition (cetana) for eating food causes its body to
grow. When its feathers grow long enough, it will fly along with its
mother to get food.

Here the offspring’s body (paccayuppanna) has arisen earlier, and
the volition (paccaya) for eating arises later. Thus the volition aids the
bird’s body to grow by means of post-nascence condition.
Paccayaniddeso Pali

Pacchajatapaccayoti — pacchajata cittacetasika dhamma purejatassa

imassa kayassa pacchajatapaccayena paccayo.
Meaning

The post-nascent consciousness and its concomitants aid this
prenascent materiality (i.e. heart-base, eye-base, ear-base, etc.,) by
post-nascence condition.

12 Repetition Condition (Asevanapaccayo)

When we read a difficult passage, we may not understand it at
first. But if we keep on reading it again and again, we usually under-
stand it better. Also in learning by heart through constant repetition,
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the later recitation becomes gradually easier and easier. So we may
say that earlier learning aids later learning by means of repetition con-
dition.

Similarly in applying sandal-wood lotion to the face, one should
not apply a thick layer just once. One should apply a thin layer first,
fan it to dry, and then apply another layer and subsequent layers in a
similar way. The earlier applications will aid the later applications by
repetition condition to be firmer, smoother and also to smell sweeter.

In cognitive processes we have seen that the javana cittas usually
occur seven times. Here all the preceding javanas are for the succeed-
ing ones a condition by way of repetition.

Paccayaniddeso Pali

(i) Asevanapaccayoti : Purima purima kusala dhamma pacchimanam
pacchimanam kusalanam dhammanam asevanapaccayena
paccayo.

(i1) Purima purima akusala dhamma pacchimanam pacchimanam
akusalanam dhammanam asevanapaccayena paccayo.

(iii) Purima purima kiriyabyakata dhamma pacchimanam
pacchimanam kiriyabyakatanam dhammanam asevanapaccayena
paccayo.

Meaning

(i) Preceding javana kusala cittas and their concomitants enhance the
strength of subsequent javana kusala cittas and their concomi-
tants by repetition condition.

(ii) Preceding javana akusala cittas and their concomitants enhance
the strength of subsequent javana akusala cittas and their concomi-
tants by repetition condition.

(iii) Preceding functional indeterminate dhammas enhance the strength
of subsequent functional indeterminate dhammas by repetition con-
dition.

13 Kamma Condition (Kammapaccayo)

A well preserved seed, when placed in a well watered ground,
gives rise to an offshoot. Similarly wholesome kamma or unwhole-
some kamma, with the support of avijja and tanha, gives rise to a new
offspring in the form of five aggregates of existence.

In the two accounts stated above, the seed or kamma is the cause
(paccaya); and the offshoot or the five aggregates of existence is the
result or conditioned thing (paccayuppanna). The cause is said to con-
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dition the result to arise by way of kamma condition.

Paccayaniddeso Pali

(1) Kammapaccayoti : Kusalakusalam kammam vipakanam
khandhanam katatta ca riipanam kammapaccayena paccayo.

(ii) Cetana sampayuttakanam dhammanam tamsamutthananafica
rilpanam kamma-paccayena paccayo.

Meaning

(i) Moral kammas and immoral kammas produce their resultant
mental aggregates (vipaka citta and cetasikas) and kammajariipa
by kamma condition.

(i1) Volition (cetana) is related to its concomitants (i.e., citta and
cetasikas) and to the cittajartipa by kamma condition.

14 Kamma-result Condition (Vipakapaccayo)

Vipaka citta and its concomitant cetasikas are the kamma-result
of a past kamma. As they are caused to arise by the force of the past
kamma they have no worry at all for their arising. They can arise
peacefully and leisurely without any effort by the force of the kamma.

Now when two lazy men get together, they become lazier. Also a
cool breeze will make a person in the cool shade feel cooler. Similarly
vipaka citta and its concomitant cetasikas, which by nature arise peace-
fully, mutually aid one another by kamma-result condition to arise
more peacefully.

Paccayaniddeso Pali

(i) Vipakapaccayoti : Vipaka cattaro khandha ariipino afiiamafifam
vipakapaccayena paccayo.

Meaning

(i) The four resultant mental aggregates (vipaka citta and its associ-
ated cetasikas) are mutually related to one another by kamma-
result condition.

15 Nutriment Condition (Aharapaccayo)

Parents produce their children, support them and look after them
so that they will grow up happily. A pole, supporting a leaning old
house, makes the house stable and durable.

In the same way the four nutriments — namely, edible food (oja),
contact (phassa), volition (cetana), and consciousness (vififiana) pro-
duce their resultants or conditioned things and keep on supporting
them so that they are stable and durable. This type of conditioning
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process is known as nutriment condition.

Paccayaniddeso Pali

(i) Aharapaccayoti — Kabalikaro aharo imassa kayassa ahara-
paccayena paccayo.

(ii) Aripino ahara sampayuttakanam dhammanam
tamsamutthananafica riipanam aharapaccayena paccayo.

Meaning

(i) Edible food is related to this body by nutriment condition.

(i) The immaterial nutriments (phassa, cetana and vififiana) are re-
lated to their concomitants (citta and cetasikas) and to the cittajariipa
by nutriment condition.

16 Faculty Condition (Indriyapaccayo)

Indriyas, like ministers, have control over their respective depart-
ments or faculties, and by this virtue they contribute to the progress
and prosperity of the whole system. This contribution is said to take
place by means of faculty condition.

Of the 22 indriyas, the two bhavariipas do not participate as
faculty condition. The five physical sense-organs, in their capacity as
faculties, form a condition only for mental phenomena such as the
arising of eye-consciousness, etc. Physical vitality (jivitariipa) and all
the remaining faculties form a condition for the arising of the co-
nascent mental and physical phenomana.

Paccayaniddeso Pali

(1) Indriyapaccayoti — Cakkhundriyam cakkhuvifinanadhatuya
tamsampayuttakanafica dhammanam indriyapaccayena paccayo.

(i1) Sotindriyam sotavifiianadhatuya tamsampayuttakanafica
dhammanam indriyapaccayena paccayo.

(iii) Ghanindriyam ghanavinfianadhatuya tamsampayuttakanafica
dhammanam indriyapaccayena paccayo.

(iv) Jivhindriyam jivhavifilanadhatuya tamsampayuttakanafica
dhammanam indriyapaccayena paccayo.

(v) Kayindriyam kayavifiianadhatuya tamsampayuttakanafica
dhammanam indriyapaccayena paccayo.

(vi) Rapajivitindriyam katattariipanam indriyapaccayena paccayo.

(vii) Arapino indryiya sampayuttakanam dhammanam
tamsamutthananafica riipanam indriyapaccayena paccayo.

Meaning

(i) The eye-faculty (cakkhupasada) controls the eye-consciousness
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and its concomitants by faculty condition.

(i1)) The ear-faculty (sotapasada) controls the ear-consciousness and
its concomitants by faculty condition.

(iii)) The nose-faculty (ghanapasada) controls the nose-consciousness
and its concomitants by faculty condition.

(iv) The tongue-faculty (jivhapasada) controls the tongue-conscious-
ness and its concomitants by faculty conditon.

(v) The body-faculty (kayapasada) controls the body-consciousness
and its concomitants by faculty conditon.

(vi) Material life-faculty (jivitariipa) controls the kammajariipa by
faculty condition.

(vii) The immaterial or mental faculties control their respective con-
comitants (cittas and cetasikas) and the cittaja-riipa by faculty condi-
tion.

17 Jhana Conditon (Jhanapaccayo)

Jhana condition stands for the seven jhana-factors called jhanarigas.
These jhana factors condition their co-nascent citta, cetasikas, and
cittajaripa to focus on a particular object closely and fixedly. This type
of conditioning is said to occur by way of jhana condition.

Paccayaniddeso Pali

(1) Jhanapaccayoti — Jhanangani jhanasampayuttakanam dhammanam
tamsamutthananafica ripanam jhanapaccayena paccayo.

Meaning

(i) The jhana factors are related to their concomitants (i.e. cittas and
cetasikas) and to the cittaja-riipa by jhana condition.

18 Path Condition (Maggapaccayo)

Path condition stands for the 12 constituents of the path called
maggarngas. The wholesome path-constituents form a path, condition-
ing their co-nascent cittas, cetasikas, and cittaja riipas to bear results in
blissful states. The unwholesome path-constituents similarly form a
path, conditioning their co-nascent cittas, cetasikas, and cittajartipas
to bear results in woeful states. This type of conditioning is said to
take place by way of path condition.

Paccayaniddeso Pali
(1) Maggapaccayoti — Maggangani magga sampayuttakanam
dhammanam tamsamutthananafica riipanam magga paccayena
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paccayo.

Meaning
(i) The path factors are related to their concomitants (i.e. cittas and
cetasikas) and to the cittaja-riipa by path condition.

19 Association Condition (Sampayuttapaccayo)

Tea-essence, milk, sugar and hot water are so thoroughly mixed
in a cup of tea that they cannot be differentiated and they give a com-
bined pleasant taste.

Similarly consciousness and cetasikas, which together form the
four mental aggregates, are so thoroughly mixed that they cannot be
differentiated. Besides they arise together, dissolve together, have a
common physical base and a common object, and they mutually aid
one another by being associated together. They are said to aid one
another by way of association condition.

Paccayaniddeso Pali

(1) Sampayuttapaccayoti — Cattaro khandha ariipino afifiamanfiam
sampayuttapaccayena paccayo.

Meaning

(i) The four immaterial or mental aggregates (i.e. cittas and cetasikas)
are mutually related to one another by association condition.

20 Dissociation Condition (Vippayuttapaccayo)

The six tastes — viz., tart, bitter, sweet, sour, salty, acrid — do not
mix together; yet they support one another to give an agreeable taste
in curry.

Again in a crown or a necklace, the gold and the jewels do not
mix thoroughly; they can be easily differentiated by sight. Yet the
gold makes the jewels more beautiful, and the jewels make the gold
more attractive.

Similarly material groups and mental groups do not mix, neither
do they arise together nor dissolve together. Yet material groups aid
mental groups, and mental groups aid material groups in many ways.
They are said to aid one another by way of dissociation condition.

Paccayaniddeso Pali

(1) Vippayuttapaccayoti — Ripino dhamma ariipinam dhammanam
vippayuttapaccayena paccayo.

(i) Aripino dhamma rilpinarh dhammanam vippayuttapaccayena
paccayo.
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Meaning

(i) Material phenomena are related to mental phenomena by
dissociation condition.

(i) Mental phenomena (dhammas) are related to material phenomena
by dissociation condition.

21 Presence Condition (Atthipaccayo)

The earth can support plants and living beings to grow on it, be-
cause it is present. Parents can support and look after their children
while they are present or living.

Such a phenomena — either pre-nascent or conascent which through
its presence is a condition for other phenomena to arise is called
presence condition.

Paccayaniddeso Pali

(i) Atthipaccayoti — Cattaro khandha ariipino afiflamafifiam
atthipaccayena paccayo.

(i1) Cattaro mahabhiita afiflamafiiam atthipaccayena paccayo.

(iii) Okkantikkhane namariipam afilamafifam atthipaccayena paccayo.

(iv) Cittacetasika dhamma cittasamutthananam riijpanam
atthipaccayena paccayo.

(v) Mahabhiita upadariipanam atthipaccayena paccayo.

(vi) Cakkhayatanam cakkhuvifiianadhatuya
tamsampayuttakanafica dhammanam atthipaccayena paccayo.

(vii) Sotayatanam sotavifiianadhatuya tamsampayuttakanafica
dhammanam atthi-paccayena paccayo.

(viii) Ghanayatanam ghanavifiianadhatuya tamsampayuttakanafca
dhammanam atthipaccayena paccayo.

(ix) Jivhayatanam jivhavifilanadhatuya tamsampayuttakanafica
dhammanam atthipaccayena paccayo.

(x) Kayayatanam kayavifianadhatuya tamsampayuttakanafica
dhammanam atthipaccayena paccayo.

(xi) Ripayatanam cakkhuvififnanadhatuya tamsampayuttakanafica
dhammanam atthipaccayena paccayo.

(xii) Saddayatanam sotavifinanadhatuya tamsampayuttakanaifica
dhammanam atthipaccayena paccayo.

(xiii) Gandhayatanam ghanavifiianadhatuya tamsampayuttakanafica
dhammanam atthipaccayena paccayo.

(xiv) Rasayatanam jivhavifinanadhatuya tamsampayuttakanafica
dhammanam atthipaccayena paccayo.
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(xv) Photthabbayatanam kayavifiianadhatuya tamsampayuttakanafica
dhammanam atthipaccayena paccayo.

(xvi) Rupayatanam saddayatanam gandhayatanam rasayatanam
photthabbayatanam manodhatuya tamsampayuttakanafica
dhammanam atthipaccayena paccayo.

(xvii) Yam riipam nissaya manodhatu ca manovifiianadhatu ca vattani,
tamrilpam manodhatuya ca manovifiianadhatuya ca
tamsampayuttakanafica dhammanam atthipaccayena paccayo.

Meaning

(1) The four immaterial or mental aggregates mutually aid one
another by presence condition.

(i1) The four great essentials (mahabhiitas) mutually aid one another
by presence condition.

(iii) At the moment of conception, mentality (patisandhi citta and
cetasikas) and materiality (kammajariipa) mutually aid one another
by presence condition.

(iv) Consciousness and its concomitants condition the mind-produced
materiality (cittajariipa) to arise by presence condition.

(v) The great essentials condition their derived materiality (upadariipa)
to arise by presence condition.

(vi) The eye-base aids the eye-consciousness and its concomitants to
arise by presence condition.

(vii)The ear-base aids the ear-consciousness and its concomitants
to arise by presence condition.

(viii)The nose-base aids the nose-consciousness and its concomi-
tants to arise by presence condition.

(ix) The tongue-base aids the tongue-consciousness and its concomi-
tants to arise by presence condition.

(x) The body-base aids the body-consciousness and its concomitants
to arise by presence condition.

(xi) The visible object aids the eye-consciousness and its concomi-
tants to arise by presence condition.

(xii) The sound aids the ear-consciousness and its concomitants to
arise by presence condition.

(xiii) The smell aids the nose-consciousness and its concomitants to
arise by presence condition.

(xiv) The taste aids the tongue-consciousness and its concomitants
to arise by presence condition.
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(xv) The tangible object aids the body-consciousness and its conco-
mitants to arise by presence condition.

(xvi) The visible object, the sound, the smell, the taste, and the
tangible object aid the mind-elements and their concomitants to
arise by presence condition.

(xvii) Depending on this materiality (i.e. heart-base) the mind-elements

and the mind-consciousness elements arise; that materiality aids the

mind-elements, the mind-consciousness elements and their concomi-
tants to arise by presence condition.

22 Absence Condition (Natthipaccayo)

The absence of the sun contributes to the appearing of the moon;
the absence of light gives rise to darkness; the death of a king contri-
butes to the enthronement of his eldest son — these examples illustrate
how something can condition another thing to arise by being absent.

In mental phenomena, a consciousness and its concomitants which
have just dissolved form the necessary condition for the immediate
arising of the following consciousness and its concomitants.
Paccayaniddeso Pali
(1) Natthipaccayoti — Samanantaraniruddha citta-cetasika dhamma

patuppannanam cittacetasikanam dhammanam natthipaccayena

paccayo.

Meaning

(i) Consciousness and its concomitants, which have just ceased in
contiguity, are related to the present consciousness and its conco-
mitants, which have arisen in a similar manner, by absence con-
dition.

23 Disappearance Condition (Vigatapaccayo)

When something dissolves or disappears, it no longer exists, it is
absent. So vigata-paccaya is synonymous with natthi-paccaya.

Disappearance condition, like absence condition, applies only to
mental phenomena in which a consciousness with its concomitants
can arise only when the preceeding consciousness together with its
concomitants dissolves or disappears.

Paccayaniddeso Pali

(1) Vigatapaccayoti — Samanantara vigata citta-cetasika dhamma
patuppannanam citta-cetasikanam dhammanam vigatapaccayena
paccayo.
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Meaning

(i) Consciousness and its concomitants, which have just disappeared
in contiguity, are related to the present consciousness and its conco-
mitants, which have arisen in a similar manner by disappearance
condition.

24 Non-Disappearance Condition (Avigatapaccayo)

If something does not disappear, it is present. So ‘avigatapaccaya’
is identical with ‘atthipaccaya’.

The great ocean, by its non-disappearance, contributes to the hap-
piness of the fish and the sea-turtles which live in it.

Such a phenomenon — either prenascent or co-nascent — which
through its non-disappearance is a condition for other phenomena to
arise is called non-disappearance condition.

Paccayaniddeso Pali

(i) Avigatapacayoti — Cattaro khandha artipino afilamaffiam
avigatapaccayena paccayo.

(i) Cittaro mahabhiita afifiamafifiam avigata paccayena paccayo.
(The rest are the same as in atthipaccayo — just change ‘atthi’ to

‘avigata’. At the end, say ‘Paccayaniddeso nitthito’.)

Note: The meaning is also the same as in atthipaccayo — just change

‘presence condition’ to ‘non-disapperance condition’.

SUMMARY OF CAUSAL RELATIONS

1 Mentality is related to mentality in six ways — viz., anan-
tara, samanantara, asevana, sampayutta, natthi and vigata.
How is mentality related to mentality in six ways?
Citta and cetasikas which have just ceased are related to the
present citta and cetasikas by way of anantara (contiguity),
samanantara (immediacy), natthi (absence) and vigata (disappear-
ance) conditions.
Preceding javanas are related to subsequent javanas by way of
asevana (repetition) condition.
Co-nascent citta and cetasikas are mutually related by way of
sampayutta (association) condition.

2 Mentality is related to mentality and materiality in five ways
— viz., hetu, jhana, magga, kamma and vipaka.
How is mentality related to mentality and materiality in five ways?
Hetus (roots), jhanangas (jhana-factors) and maggangas (path-
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constituents) are related to co-nascent mentality and materiality

by way of hetu (root), jhana (absorption) and magga (path)

conditions.

Co-nascent cetana (sahajata-kamma) is related to co-nascent
mentality and materiality by way of kamma condition. So also
asynchronous volition (nanakkhanika-kamma) is related to men-
tality and materiality born of kamma by way of kamma condition.

The four resultant mental aggregates (vipaka-namakkhandhas)
are related to one another and also to co-nascent materiality by
way of vipaka (kamma-result) condition.

3 Mentality is related no materiality only in one way — that
is pacchajata (post-nascence).

Subsequent cittas and cetasikas are related to preceding and
previous material bases (heart-base and sense-bases) by way of
pacchajata condition.

4 Materiality is related to mentality only in one way — that is
purejata (pre-nascence).

The six bases (vatthu) during life are related to the seven
vifiiana-dhatus (i.e., all cittas) by way of purejata condition. So
also are the five sense-objects related to the five vififiana-vithis
(five-door cognitive series) by way of purejata-condition.

5 Concepts, mentality and materiality are related to mentality in
two ways — viz., arammana and upanissaya.

Arammana-paccaya consists of the six sense-objects which
comprise concepts, mentality and materiality. They are related to cittas
and cetasikas by way of arammana (object) condition.

Upanissaya-paccaya (powerful dependence condition) is three-
fold, namely, powerful dependence as object, powerful dependence
as contiguity, and powerful dependence as intrinsic nature.

Of them the object itself, when it becomes prominent and attracts
our attention, serves as a powerful dependence. Cittas and cetasikas,
which have just ceased, act as the powerful dependence of
contiguity.

The powerful dependence of intrinsic nature is of several kinds;
akusala dhamma such as raga, dosa, etc., kusala dhamma such as
saddha, sati, etc., bodily pleasant feeling, bodily pain, person, food,
weather, season, lodging place, etc. These are related by way of
powerful dependence to moral states, immoral states (akusala), result-
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ant states (vipaka) and functional states (kiriya) which subsequently
arise either internally (ajjhattika) or externally (bahiddha). Powerful
kamma is also similarly related to its effects.

6 Mentality and materiality are related to mentality and
materiality in nine ways — viz., adhipati, sahajata, afilamafia,
nissaya, ahara, indriya, vippayutta, atthi and avigata.

1 Therein the relation of adhipati (predominance) is twofold:

i Very prominent object which draws one’s attention is related
to cittas and cetasikas by way of objective predominance
(arammanadhipati) condition.

ii The fourfold co-nascent predominance (chanda, viriya, citta,
vimamsa) is related to co-nascent citta, cetasikas and
materiality by way of co-nascent predominance (sahajatadhipati)
condition.

2 The relation of sahajata (co-nascence) is threefold:

i Co-nascent citta and cetasikas are related to one another and
also to co-nascent materiality by way of sahajata condition.

ii The four great essential elements (mahabhiita) are related to one
another and also to co-nascent derived materiality (upada-riipa)
by way of sahajata condition.

iii At the moment of conception, the heart-base (hadaya-vatthu)
is related to the rebirth consciousness and its concomitants by way
of sahajata condition

3 The relation of afiiamaiifia (mutuality) is threefold:

i Co-nascent citta and cetasikas are mutually related by way of
afiiamanfia condition.

ii The four great essential elements are mutually related by way of
afiiamanfia condition.

iii At the moment of conception, the heart-base is related to the
rebirth-consciousness and its concomitants by way of affiamanfa
condition.

4 The relation of nissaya (dependence) is threefold:

i Co-nascent citta and cetasikas are related to one another and
also to co-nascent materiality by way of nissaya condition.

ii The four great essential elements are related to one another and
also to co-nascent derived materiality by way of nissaya
condition.

iii The six bases (vatthu) are related to the seven vififiana-dhathus
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by way of nissaya condition.

5 The relation of ahara (nutriment) is twofold:

i Edible food is related to materiality groups by way of ahara-
condition.

ii The three mental nutriments (phassa, cetana, and vifilana) are
related to co-nascent mentality and materiality by way of ahara-
condition.

6 The relation of indriya (faculty of control) is threefold:

i The five sensitive organs (pasada-riipas) are related to pafica-
vifiiana (eye-consciousness, ear-consciousness, etc.), by way
of indriya condition.

il Jivita-riipa (material vitality) is related to kammaja-riipas by
way of indriya condition.

iii Mental indriyas (immaterial controlling factors) are related to
co-nascent mentality and materiality by way of indriya condition.

7 The relation of vippayutta (dissociation) is threefold:

i At the moment of conception, the heart-base is related to the
rebirth-consciousness and its concomitants by way of sahajata-
vippayutta condition. Citta and cetasikas are also similarly related
to co-nascent materiality.

ii Subsequent cittas and cetasikas are related to preceeding and
previous material bases (heart-base and sense-bases) by way of
pacchajata-vippayutta condition.

iii The six bases during life are related to the seven vififiana-dhatus
(i.e., all cittas) by way of purejata-vippayutta condition.

8 The relation of atthi (presence) and avigata
(non-disappearance) are each fivefold.

The relations of sahajata (co-nascence), purejata (prenascence),
pacchajata (post nascence), ahara (nutriment), and riipa-jivitindriya
(material vitality) also serve as the relations for atthi and avigata.
Atthi and avigata are more or less identical.

A GENERALISED SUMMARY
All the 24 relations are reducible to these four: (1) arammana,
(2) upanissaya, (3) kamma and (4) atthi.
DIVISION OF MENTALITY AND MATERIALITY
The materiality aggregate (riipakkhandha) consisting of 28 kinds
of riipa is called riipa (materiality).
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The four mental aggregates (namakkhandhas) consisting of all
cittas and all cetasikas, and Nibbana are the five kinds of non-materi-
ality called nama. It is significant that Nibbana is classed under men-
tality: this is so because Nibbana serves as a sense-object which is
observed by lokuttara-cittas and consequently it causes lokuttara-cittas
and cetasikas to bend towards it.

CONCEPT (Paniatti)

Apart from nama and riipa, there is paffatti (concept). Pafifiatti is
twofold:

1 Attha-paiiiatti — Form-concept

It is the name of something that makes the form, shape, mass,
appearance, etc., of the thing be known in communication.

The thing we refer to may be a man, a dog, a house or a mountain
which are not ultimate realties. Also the form, shape, mass, appear-
ance, etc., of the thing are not real. They are just ideas or concepts
which appear in the mind. Furthermore, the name is not a reality since
various names can be chosen to refer to a particular thing.

2 Sadda-paiiiiatti — Sound-concept

Since ‘sadda’ signifies “sound”, “sadda-paffatti”’ refers to spoken
words in various languages. When we mention the names of various
things in communication, we make the things known to others.

So by attha-pafifatti something is made known by giving it an
appropriate name, and by sadda-paffatti we are making that some-
thing known to others by speaking the name out.

For illustration, the spoken word ‘man’ let others know that we
refer to the form, shape, mass and appearance of a man. So it is ‘sadda-
pannatti’. Now the form, shape, mass and appearance of the man which
are made known by the word ‘man’ should be regarded as ‘attha-
paffatti’.

VARIOUS FORMS OF FORM CONCEPT (Attha-paiifiatti)

In discussing the various forms of attha-pafifatti, the external
octad (suddhatthaka-kalapa) will be referred to as ‘mahabhiita’
(great essential elements).

1 Santana-pafifatti —

Such words as ‘land’, ‘mountain’, ‘hill’, ‘field’, and the like, are

so named on account of the mode of linking and spreading out of

mahabhitta. They are called ‘santana-pafifatti’.
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2 Samiha-paiifatti —

Such terms as ‘house’, ‘school’, ‘chariot’, ‘cart’ and the like are so

named on account of the mode of combination of materials. They

are called ‘samitha-paffatti’.
3 Sandhana-paififatti —

Such terms as ‘plate’, ‘bowl’, ‘saucer’, ‘spoon’, ‘tea-cup’ and the

like are so named on account of the form or shape of the material

(porcelain in this case). They are called ‘sandhana-pafnatti’.

4 Satta-pafifiatti —

Such terms as ‘man’, ‘woman’, ‘child’, ‘person’, ‘dog’, and the

like are so named on account of the five aggregates. They are

called ‘satta-pannatti’.
5 Disa-paififiatti —

Such terms as ‘east’, ‘west’, ‘north’, ‘south’, ‘direction’ and the

like, are so named on account of the revolution of the sun and the

moon, etc. They are called ‘disa-pafnatti’.
6 Kala-pafifiatti —

Such terms as ‘morning’, ‘noon’, ‘afternoon’, ‘evening’, ‘night’,

‘time’ and the like are so designated on account of time. They are

called ‘kala-pannatti’.
7 Akasa-paiifiatti —

Such terms as ‘cave’, ‘well’, ‘hole’, ‘tunnel’, and the like are so

named on account of empty space (akasa). So they are called

‘akasa-paffatti’.

8 Kasina-pafiatti —

Such terms as ‘pathavi-kasina’, ‘tejo-kasina’, ‘ vayo-kasina’, and

the like, are so designated on account of the predominant element

in mahabhiita. They are called ‘kasina-paffatti’.
9 Nimitta-paffatti —

Such terms as ‘parikamma-nimitta’, ‘uggaha-nimitta’, ‘ patibhaga

nimitta’ and the like are so designated on account of the degree of

concentration in meditation. They are called ‘nimitta-pafifatti’.
Note:

The various forms of attha-pafifatti do not exist in the ultimate
sense. They refer to objects made up of real things but appear in the
mind as images.

Though they do not exist in the ultimate sense, they become ob-
jects of thought in the form of shadows of (ultimate) things. They are
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used in conversation to express one’s view and to let others know
one’s wish.

SIX NAMES FOR SOUND CONCEPT (Sadda-pafiiiatti)

The spoken words of different languages are all sadda-pannatti.
Each and every sadda-paffatti has the following six names.
1 Nama —

It is the name of somethng and it is always bent towards the mean-
ing it could express.

For example the word ‘bhiimi’ could express the meaning of ‘land’
and so it is always bent towards that meaning. Moreover, because it
could express so, it always let the meaning ‘land’ bend towards it as
its own meaning.

2 Nama-kamma -
The name bhiimi has been given to it by some important learned
men in the past. So it is also known as ‘nama-kamma’.

3 Nama-dheyya —
The name bhiimi has been long established by learned people.
Thus it is also called nama-dheyya.

4 Nama-nirutti —

Because the name bhiimi lies hidden before it is sopken, and it

should be exposed by expressing it in language. So it is called

nama-nirutti.
5 Nama-byafijana —

Because the name bhiimi can show its meaning very clearly, it is

called nama-byanjana.
6 Namabhilapa —

The word bhiimi should be spoken with the intention of expres-

sing the meaning of it. So it is called namabhilapa.

SIX KINDS OF SOUND CONCEPT

1 Vijjamana-paiifiatti (real concept)
When a name is given to something which exists in reality, then
that name is called ‘vijjamana-pafnatti’. All the names of the
ultimate realities (paramatthas) belong to this class;
e.g., Ripa, citta, cetasikas, vedana, safifa, vitakka.

2 Avijjamana-paififiatti (unreal concept)
When a name is disignated to something which does not exist in
reality, then that name is called ‘avijjamana-paffatti’. All the names
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of things which are not ultimate realities belong to this class.
e.g., Man, dog, house, school, hill, cave.

3 Vijjamanena-avijjamana-paiiatti (real and unreal concept)
It is a sadda-paffatti which makes known a compound-name
formed by combining a real concept with an unreal concept;

e.g., Chalabhififia — a possessor of sixfold super-knowledge.

In this compound name. ‘sixfold abhifiia’ is a real concept
while ‘possessor’ is an unreal concept since it is a name given to
the five aggregates.

e.g., Te-vijja — a possessor of threefold supernormal knowledge.

4 Avijjamanena-vijjamana-paififiatti (unreal and real concept)
It is a sadda-paffatti which makes known a compound-name
formed by combining an unreal concept with a real concept.

e.g., Itthi-sadda — woman’s voice.

The voice does exist as a sound, so it is a real concept. But
‘woman’ is an unreal concept, because it is a name given to
the five aggregates.

e.g., Itthi-ripam — woman’s feature; Purisa-sadda — man’s voice.

5 Vijjamanena-vijjamana-pafifiatti (real and real concept)

It is a sadda-paffatti which makes known a compound-name
formed by combining a real concept with a real concept.
e.g., Cakkhu-vififiana, sota-pasada, ghana-samphassa, riipa-tanha.

6 Avijjamanena-avijjamana-paiifiatti (unreal and unreal concept)
It is a sadda-pafifiatti which makes known a compound-name
formed by combining an unreal concept with an unreal concept.
e.g., Raja-putta (king’s son), movie-actress, company-director.
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Chapter 9 MEDITATION SUBJECTS

(Kammatthana)

INTRODUCTORY

‘ Kammatthana’ means ‘working-ground’ (for meditation)’ or ‘sub-
ject of meditation’. This ‘working ground’ or ‘subject of meditation’
will serve as the training ground or the training tool for mental cul-
ture. There are two aspects of mental culture — one dealing with ‘calm’
and the other with ‘insight’. Both aspects will be treated in the present
chapter.

The methods of mental training, i.e. meditation, as taught by the
Buddha are unique in that they can stop worry, relax mental tension,
eradicate mental depression, offer instant peace of mind, and lead to
samadhi (concentration), jhana (mental absorption), vipassana-nana (in-
sight), and the four Paths and their Fruits (maggas and phalas) which
are the highest and noblest attainment in life.

This chapter will give a brief but authentic and fruitful account of
samatha-bhavana (tranquillity-meditation) and vipassana-bhavana
(insight-meditation).

MEDITATION (Bhavana)

‘Bhavana’ is generally rather vaguely translated as ‘meditation’. It
is better be called ‘mental development’. It is a process of mental
culture that produces so much good effect that it should be developed
repeatedly in one’s mind. There are two kinds of bhavana:

1 Samatha-bhavana — development of concentration,

2 Vipassana-bhavana — development of insight wisdom.

TRANQUILLITY MEDITATION (Samatha-bhavana)

‘Samatha’ means tranquillity’ which is the concentrated, un-
shaken, undefiled and peaceful state of mind. It is called ‘calm’ be-
cause it calms down the five hindrances (nivaranas) including pas-
sions.

In essence ‘samatha’ stands for the ekaggata-cetasika (samadhi)
present in lokiya-kusala cittas or lokiya-kiriya cittas. It refers to that
samadhi (concentration) which can calm down the five hindrances
and also to the higher jhana-samadhi which can calm down the lower
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Jhana factors, viz., vitakka, vicara, piti and sukha.
INSIGHT MEDITATION (Vipassana-bhavana)

‘Vipassana’ means ‘insight’, i.e., the intuitive insight into the
impermanent (anicca), miserable (dukkha) and impersonal (anatta) na-
ture of all bodily and mental phenomena of existence.

In essence, ‘vipassana’ stands for the paffa-cetasika (wisdom)
present in maha-kusala cittas and maha-kiriya cittas.

MEDITATION SUBJECTS (Kammatthanas)

Here ‘kammatthana’ is taken to mean the object of meditation.
As consciousness cannot arise without an object, we need suitable
objects for mental training.

Buddha has prescribed 40 objects for samatha-bhavana. They are
known as ‘samatha-kammatthana’. They comprise the following seven
classes:

1 Kasina — 10 kasina objects,

Asubha — 10 loathsome objects,

Anussati — 10 recollection objects,

Brahma-vihara — 4 sublime living.

Aruppa — 4 immaterial spheres,

Ahare-patikilla-safifia — 1 object (loathsomeness of food),
Catu-dhatu-vavatthana — 1 object (defining 4 elements),

The object of meditation for vipassana-bhavana is ‘tilakkhana’,
i.e., the triple symbol comprising anicca (impermanence), dukkha (suf-
fering) and anatta (not-self) of all material and mental phenomena of
existence.

TEN KASINAS
‘Kasina’ means ‘whole’, ‘all’, ‘complete’. It is so called because

it should be observed wholly or completely in meditation, and also

because the light radiated from the conceptualized image is extended
to all directions without any limitation.
Because it should be observed wholly, the shape of kasina should

be circular with its diameter equal to one span and four fingers, i.e.,

about 12 to 15 inches.

1 Pathavi-kasina — earth kasina, i.e., pure earth or dawn-coloured
clay made in the form of a disk of one foot in diameter either on
earth or on a canvas.

2 Apo—kasipa — water-kasina, i.e., water placed in a suitable circular
vessel or container about one foot in diameter.
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3 Tejo-kasina — fire-kasina; it may be prepared by placing evenly
burning charcoal in an old tray, or one may look through a hole of
an old-tray into the middle part of a big fire.

4  Vayo-kasina — air-kasina; to develop it, one concentrates on the
wind which blows the hair-tops or the grass-tops or which touches
the cheek.

5 Nila-kasina — brown-kasina; take a brown circle of paper or cloth
on a white background.

6 Pita-kasina — yellow or gold-coloured kasina; prepare as above.

7 Lohita-kasina — red-kasina; prepare as above.

8 Odata-kasina — light-kasina; take a white circle of paper or cloth
on a black background.

9 Aloka-kasina — light-kasina; it may be developed by concentrat-
ing on the morning or evening sun, on the moon, or on a circle of
light cast on the floor by sunlight entering through a hole in the
wall.

10 Akasa-kasina — space-kasina; it may be developed by looking
through a hole in the wall towards the outside space having sky as
background.

An example of meditation on kasina was described on (pp. 46-48;
286-288). One can develop all the five riipavacara-jhanas by meditat-
ing on a kasina. One can then proceed to develop four ariipavacara-
Jhanas and five lokiya-abhififianas (mundane super-knowledge) based
on the ten kasinas.

MEDITAION ON FOULNESS (Asubha Bhavana)

They refer to ten kinds of corpses which were found in ancient
Indian cemeteries where dead bodies were not buried or cremated and
where flesh-eating animals such as dogs, wolves and vultures fre-
quent.

In modern days any kind of corpse which shows the loathsome-
ness of the body is a suitable object for meditation.

We are, as a rule, very strongly attached to our body as well as to
other’s bodies by lust (raga). The best way to suppress that lust and
the best remedy to cure the raga-disease is asubha-bhavana. It was
made a standard or compulsory kammatthana during the time of the
Buddha, especially for young monks.

Even now it is included in the four kammatthanas which serve as
guardians or protectors. They are called caturarakkha-kammatthanas
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— four guardian meditations for protecting oneself from internal

and external dangers. Ten kinds of corpses are:

Uddhumataka — rotten and bloated corpse.

Vinilaka — discoloured corpse which becomes brownish black.

Vipubbaka — one with cracked skin and pus oozing out.

Vicchiddaka — one which has been cut into two or three pieces.

Vikkhayitaka — one which has been gnawn and mangled by dogs,

vultures, etc.

6 Vikkhittaka — one which has been bitten and scattered into pieces
by dogs, vultures, etc.

7  Hatavikkhittaka — one which has been mutilated and cut by knife,
axe, etc., and thrown away as fragments.

8 Lohitaka — a bloody corpse.

9 Puluvaka — worm-infested corpse.

10 Atthika — a skeleton.

Meditation on any kind of corpse will lead to the first jhana. As
the object is very disgusting, it is impossible to fix the mind on the
object without vitakka. So vitakka cannot be removed in order to at-
tain the second jhana.

TEN RECOLLECTIONS (Ten anussatis)
‘Anussati’ means repeated reflection or constant mindfulness. It
stands for sati-cetasika.

1 Buddhanussati (Recollection of the Buddha’s Virtues)

Reflection on the nine virtues of the Buddha, as for example, “Such
indeed is the Exalted One — worthy, fully enlightened, endowed with
wisdom and conduct, well-farer, knower of the worlds, an incompa-
rable charioteer for training individuals, teacher of gods and men,
omniscient, and holy”.

Or one may choose the virtue one likes best and reflect on it again
and again as, for example, ‘Araham, araham’. In so reflecting one
should visualize the virtue as:

“Buddha is the holiest person as He has discarded all defilements
completely, and thus He is worthy of worship by men and gods.”
The second method is more effective for developing concentration.
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2 Dhammanussati (Recollection of the Virtues of Dhamma)
Reflection on the virtues of the Dhamma (the Doctrine) as, for
example, “Well-expounded is the doctrine by the Exalted One, to be
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realized by oneself, of immediate fruit, inviting investigation, leading
to Nibbana, to be understood by the wise, each one for himselt.”

Here again one may choose the virtue one likes best and reflect
on it repeatedly.

3 Samghanussati (Recollection of the Virtues of the Samgha)

Reflection on the virtues of Samgha — the order of Brotherhood of
the Noble Ones. One may reflect on the nine virtues as follows:

“Of good conduct is the Order of the disciples of the Exalted One;
of upright conduct is the Order of the disciples of the Exalted One; of
wise conduct is the Order of the disciples of the Exalted One; of duti-
ful conduct is the Order of the disciples of the Exalted One. The four
pairs of persons constitute eight individuals. This Order of the noble
disciples of the Exalted One is worthy of offerings, is worthy of hos-
pitality, is worthy of gifts, is worthy of reverential salutation, is an
incomparable field of merit for the world.”

Here also one may choose the virtue one likes best and reflect on
it repeatedly.

4 Silanussati (Recollection of the virtues of one’s Morality)
Reflection on the perfection of one’s morality (sila).

5 Caganussati (Recollection of the Virtues of one’s Offering)
Reflection on one’s own charitable offering (dana).

6 Devatanussati (Recollection of One’s Virtues similar to Deities’
Virtues)
Reflection on one’s own virtues with a consideration on deities as
witnesses. For example, “Deities are born in such exalted states on

account of their faith, morality, charity, knowledge, wisdom, moral

shame and moral dread. I too possess these virtues.”

7 Upasamanussati (Recollection of the Virtues of Nibbana)
Reflection on the virtues of Nibbana.

8 Marananussati (Recollection of the Nature of one’s death)
Reflection on the nature of one’s own death as, for example, “My
death is certain, my being alive is uncertain.”

9 Kayagatasati (Recollection of 32 Bodily Parts)

Reflection on the 32 impure parts of the body such as head-hair,
body-hair, nails, teeth, skin, flesh, sinews, bones, marrow, kindneys,
heart, liver, diaphragm, spleen, lungs, bowels, mesentery, stomach,
faeces, brain, bile, phlegm, pus, blood, sweat, lymph, tears, grease,
saliva, nasal mucus, articular fluid and urine.”
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In the Buddha’s time many monks attained arahatship by meditat-
ing on these impure parts. Kayagatasati develops asubha-safifia (notion
of loathsomeness) on the body just as asubha-bhavana does. This
loathsomeness of the body leads to dispassion, i.e. the suppression of
raga (lust).

10 Anapanassati (Mindfulness of Breathing)
Mindfulness on the in-breath and out-breath of one’s respiration.

A BRIEF COMMENT ON ANUSSATIS

Of the ten Anussatis, kayagatasati can lead to the first jhana;
anapanassati, to all the five riipavacara jhanas; and the rest, to
neighbourhood concentration (upacara-samadhi).

Buddhanussati and marananussati are included in the four guar-
dian meditations. By reflecting on the virtues of the Buddha repeat-
edly for a long time, one’s body becomes venerable as a pogada and
so it may not be insulted by beasts, ghosts or wicked persons.

Also one has the notion of living together with the Buddha, and
thus one develops faith on the Buddha, moral shame and moral dread
to a great extent.

Reflection on death repeatedly enables one to comprehend the
fleeting nature of life. When one has the notion that one’s death may
come at any moment, one sheds all pride, anger, attachment, etc., and
one endeavours to make the best use of one’s life by working for
self-development instead of wholly indulging in sensual pleasure.

Anapanassati is one of the best kammatthanas for developing con-
centration as well as insight. It is the staple kammatthana practised by
all Bodhisattas and Buddhas. It is easy to practise and can be practised
anywhere at any time while sitting, standing, walking or lying. Breathing
exists all the time and what is required is just to be mindful of it.

The mindfulness (sati) should be placed at the tip of the nose where
the breath touches and pushes itself in and out. From that watch-point,
one must be aware of the in-going breath and the out-going breath. It
is like sitting at the gate of entrance and ckecking the people going in
and coming out.

In the Suttas this simple method of mindfulness of respiration is
explained as follow:

Here, bhikkhus, a bhikkhu goes to the forest, or goes to the foot
of a tree, or goes to a secluded place, sits down, crosses his legs, sets
his body erect, closes his eyes, establishes mindfulness and breathes
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normally.

He breathes in mindfully, he breathes out mindfully.

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

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

3 ‘I shall breathe in experiencing the whole breath body’: thus he
trains. ‘I shall breathe out experiencing the whole breath body:’
thus he trains.

4  ‘Ishall breathe in tranquillizing the body-formation: thus he trains.
‘I shall breathe out tranquillizing the body-formation’: thus he
trains.

As breathing occurs rhythmically it can draw one’s attention to-
wards it and builds up concentration very quickly. If the mind wan-
ders out to some external object such as tea-shop, cafeteria, movie-
house, etc., note that it is there and focus it back on respiration. When
the five hindrances (nivaranas) are suppressed completely, rapture
(piti), tranquillity of mind (passaddhi), pleasant feeling (sukhavedana)
and concentration (samadhi) will becom distinct, and one experiences
happiness one has never experienced before. One feels very light in
body and mind and very peaceful. Some even feel as if they are
flotaing in the air.

About this time a conceptualized light image (nimitta) in the form
of a white mass or bright star or a sparkling diamond or a bright ruby
or the like usually appears. The five jhana-factors also become dis-
tinct and strong, and one may be assured that one has attained
neighbourhood-concentration. If one carries on the mindfulness
exercise earnestly and intently, very soon one may attain the first jhana
and the higher jhanas.

Based on the jhana-concentration, one may carry on the insight-
meditation by investigating the mental and material phenomena in
mind and body in detail. Then by contemplating on tilakkhana, i.e.,
the three characteristics of impermanence, suffering and not-self —
one develops insight knowledge (vipassana-nana) which will gradu-
ally lead to the Path and its Fruition.

SUBLIME LIVING (Four Brahma-viharas)
‘Brahma’ means ‘sublime’ and ‘vihara’ means ‘abode’ or ‘state of
living’. Thus ‘brahmavihara’ refers to ‘sublime abode’ or ‘sublime
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state of living’. This ‘sublime state of living’ is similar to the moral
living of celestial Brahmas. So it is called ‘ Brahmavihara’.

The four Brahma-viharas, also known as ‘four Appamafnas’,
meaning ‘four boundless states’. They are so called because those
who practise these exercises are radiating loving-kindness or compas-
sion or sympathetic joy to all beings without limit or obstruction.

1 Metta — loving-kindness, benevolence, goodwill.

It is defined as that which softens one’s heart. It is the wish for the
good, safety and happiness of all beings. Benevolent attitude is its
chief characteristic.

It is not carnal love (raga) or personal affection (pema). Its direct
enemy is hatred or ill-will (dosa) or aversion (kodha). Its indirect
enemy is pema (lobha). It has the ability to quench ill-will. Metta stands
for adosa-cetasika.

The culmination of metta is the identification of oneself with all
beings, i.e., one no longer differentiates between oneself and others
in the order or priority.

2 Karuna — compassion

It is defined as that which makes the hearts of the noble quiver
when others are subject to suffering or that dissipates the sufferings
of others. The wish to remove the sufferings of others is its chief
characteristic.

Its direct enemy is cruelty or wickedness (himsa) and its indirect
enemy is passionate grief (domanassa). It discards cruelty or wicked-
ness. It stands for the karuna-cetasika.

Karuna embraces sorrow-stricken beings with the ardent wish to
free them from all sufferings.

3 Mudita — sympathetic joy, appreciative joy

It is the congratulatory attitude of oneself. Its chief characteristic
is to be happy and full of joy in others’ prosperity and success. Its
direct enemy is jealousy, and its indirect enemy is exhilaration (pahasa).
It eliminates dislike (arati). It stands for the mudita-cetasika.

Mudita embraces all prosperous beings with the ardent wish that
their prosperity will last for a long time.

4 Upekkha — equanimity, mental balance

It literally means ‘to view impartially’, that is with neither attach-
ment nor aversion. Impartial attitude is its chief characteristic.

It is not hedonic indifference nor the neutral feeling (upekkha-
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vedana). It stands for tatramajjhattata-cetasika and means perfect
equanimity or a well-balanced mind. It stays in between karuna and
mudita. It keeps the mind balanced and unwavering amidst the vicis-
situdes of life such as praise and blame, pain and happiness, gain and
loss, repute or disrepute.

Its direct enemy is passion (raga) and its indirect enemy is callous-
ness. It eliminates clinging and averison.

LIVING IN THE SUBLIME ABODE

Any one who is practising one of the four Brahma-viharas to at-
tain jhana is said to be living in the sublime abode.

To practise metta, one extends one’s loving-kindness towards all
beings, sincerely wishing them: “May all living beings be free from
danger, free from bodily pain and mental suffering, and may they be
well and happy.”

To practise karuna, one embraces all sorrow-stricken beings, sin-
cerely wishing them: “May all miserable living beings be free from
miseries.”

To exercise mudita, one embraces all prosperous beings, wishing
them sincerely: “May their gain and prosperity remain with them for a
long time.”

To exercise upekkha, one embraces the good and the bad, the
loved and the unloved, the sorrow-stricken or the prosperous, with
equanimity contemplating that “All beings are as they are conditioned
by their own-kammas.”

Meditation practice of the first three Brahma-viharas can lead to
four riipavacara jhanas whereas upekkha-exercise leads to the fifth
Jjhana. Remember that only the fifth jhana is associated with equanimi-
ty and neutral feeling (upekkha-vedana).

Only when one can pervade all beings with jhana-metta, jhana-
karuna, jhana-mudita and jhana-upekkha, one is living truly in the
sublime state.

The stereotype text on the development of these four sublime states
of living is mentioned in the Suttas as follows.

“There, O monks, the monk with a mind full of loving-kindness
pervading first one direction, then a second one, then a third one, then
a fourth one, just so above, below and all around, and everywhere
identifying himself with all, he is pervading the whole world with
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mind full of loving-kindness, with mind peaceful, developed, un-
bounded, free from hate and ill-will ”.

The same theme follows with compassion, sympathetic joy and
equanimity.

PERCEPTION OF LOATHSOMENESS ON FOOD
(Ahare-patikiila-safifa)

It is the repeated contemplation to develop the perception of loath-
someness on the food and drinks we eat and swallow. How do we
develop the notion of loathsomeness on the food we are eating?

When the various dishes of food are arranged attractively, they
appeal to our appetite. Note that when they are mixed up, their attrac-
tiveness is reduced. On chewing the food in our mouth, note how
tiresome it is to lower the jaw and raise it repeatedly, pounding on the
food as if we are pounding chili in a mortar with pistle.

Also note that, while chewing, saliva, bile, phelgm and other di-
gestive juices are produced at the bottom of the tongue, and that the
tongue is mixing them with food which becomes sticky and loath-
some. On swallowing the food, it reaches the stomach which has never
been cleaned for the whole life. There it has to be further digested.
The undigested food collects in the bowels and it has to be discarded
from time to time in the toilet. As the excrement is very loathsome,
one has to hide shamefully in the toilet to discard it.

Now attachment to food (rasa-tanha) is a strong form of lobha
which is a hindrance to the development of concentration. So the Bud-
dha advised His Disciples to suppress it by means of Ahare-patikiila-
safifia — the perception of loathsomeness on food.

DEFINING THE FOUR ELEMENTS (Catu-dhatu-vavatthana)

‘Catu-dhatu’ means the four essential elements, namely, patthavi,
apo, tejo and vayo. ‘ Vavatthana’ means the knowledge of character-
izing (the elements).

As the four essential elements form the basis of all material phe-
nomena, their characteristics must be investigated and put into know-
ledge.

In Chapter 6 we have learnt that our body is made up of 21 kinds
of material groups called kalapas, and each kalapa comprises at least
the four essential elements and their four material qualities — viz.,
visible form (vanna), smell (gandha), taste (rasa) and nutriment (0ja).
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Thus the four great elements are present in every part and particle
of our body. Pathavi must be characterized as the element of exten-
sion with the characteristics of hardness and softness. Apo must be
known as the element of cohesion with the characteristics of cohe-
siveness and fluidity. Tejo is the element of heat with the characteris-
tics of hotness and coldness. Vayo is the element of motion with the
characteristics of pushing and supporting.

We must investigate in the body the characteristics of hardness
and softness, cohesiveness and fluidity, hotness and coldness, push-
ing and supporting which are present in every part and particle of the
body. We must feel these characteristics and be conscious of them in
the mind to be sure of their presence. When they become distinct in
the mind, one keeps on concentrating on them and noting them to
develop one’s concentration . The highest samadhi attainable here is
the neighbourhood concentration as the object of meditation is too
deep and vast.

According to the results discovered in Pa-auk Forest Meditation
Center, catu-dhatu-vavatthana is the most effective kammatthana for
developing concentration very quickly. When one attains the
neighbourhood-concentration, one can see through the body to ob-
serve the flesh, the sinew, the bone, the heart , the liver, etc., as one
should see in kayagatasati-meditation.

Then one can use the skeleton which one penetratively sees in
one’s body as the object of asubha-kammatthana and meditate on it to
raise the concentration to the level of first jhana.

Furthermore, the whiteness of the bone, preferably the skull, of
the meditator sitting in front, can be used as the object of odata-kasina.
One meditates on it to raise the concentration further to the level of
fifth jhana.

These step-wise methods of developing concentration are described
in Visuddhi Magga and they are successfully put into practice in Pa-
Auk Forest Meditation Centres.

FOUR IMMATERIAL SPHERES (Aruppas)

The four immaterial spheres of unbounded space (akasa), un-
bounded consciousness, nothingness, and neither-perception nor non-
perception are employed as the objects of meditation to develop the
four ariipavacara-jhanas, respectively.

In practice one has to develop the five riipavacara-jhanas first on
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one of the kasinas, and then, making the fifth-jhana as the base, one
goes higher to the four ariippas to develop the four ariipavacara-jhanas.

SIX TYPES OF TEMPERAMENT (Caritas)
There are six types of persons according to their temperament or

nature.

1 Raga-carita — the greedy-natured temperament of those who
indulge in sensuous pleasure without shame;

2 Dosa-carita — the hate-natured temperament of those who get

angry easily even over trivial things;

Moha-carita — the stupid or dull-natured temperament;

4  Saddha-carita — the faithful-natured temperament of those who
venerate the Triple-Gem piously;

5 Buddhi-carita — the intelligent-natured temperament of those who
rely on reason and would not believe easily;

6 Vitakka-carita— the ruminating-natured temperament of those who
think over this and that without accomplishing much.

COUPLING MEDITATION WITH TEMPERAMENT
The forty kammatthanas should be coupled with six caritas suita-

bly for beneficial results.

1 The greedy-natured persons should exercise the ten asubhas and
kayagatasati as these kammatthanas can suppress passion effec-
tively.

2 The hate-natured persons should practise the four Brahmaviharas
and the four colour-kasinas, i.e., nila, pita, lohita and odata kasinas.
These kammatthanas are pure and serene and can delight persons
who exercise them.

3 The stupid and dull-natured persons as well as the ruminating-
natured persons should practise anapanassati.The minds of these
people are restless and distracted because of uddacca, vicikiccha
and vitakka. In anapanassati the in-breathing and the out breath-
ing have to be noted rhythmically. So anapanssati can control and
calm down the restless minds.

4  The faithful-natured persons should practise Buddha-nussati,
dhammanussati, samghanusssati, silanussati, caganussati and
devatanussati. Saddha (faith) is already strong in these persons
and it will be further strengthened to great benefits by practising
these anussati-kammatthanas.

5 The intelligent-natured persons should practise marananussati,

W
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upasamanusssati, ahare-patikiila-safina and catu-dhatu-vavatthana.
The subjects of these kammatthanas are deep and subtle, and thus
they can stimulate and strengthen the wisdom of the intelligent-
natured persons.

6 The kammatthanas which are suitable to all types of persons are
pathavi-kasina, apo-kasina, tejo-kasina, vayo-kasina, aloka-kasina,
akasa-kasina and the four aruppas.

THREE STAGES OF TRANQUILLITY MEDITATION

Bhavana (meditation) may be divided into three classes in accor-
dance with the degree of concentration or mental culture they can
give rise to.

1 Parikamma-bhavana — the preparatory stage of meditation

The meditation-objects such as kasinas are called parikamma-
nimitta, meaning, preparatory image. By observing an earth disk, one
may meditate: “Pathavi, pathavi’ repeatedly either by murmuring it
slowly or by just noting it in the mind. This early stage of meditation,
that can develop ‘parikamma-samadhi’, is called, parikamma-
bhavana. It paves the way for the arising of higher-bhavanas later
on.

When the meditator sees the earth-disk with closed eyes as he has
seen it with open eyes, the sign is called the acquired sign or learn-
ing sign (uggaha nimitta). He focuses his attention on this acquired
sign and meditates on ‘pathavi, pathavi’ until a clear bright sign called
the ‘counter sign’ (patibhaga nimitta) appears. The meditation up to
the stage just before the counter sign appears is called the preparatory
stage of meditation.

‘Parikamma-samadhi’ is preparatory concentration’ which is the
initial and still undeveloped concentration of mind. All stages of con-
centration starting from this initial stage up to the stage just below the
neighbourhood-concentration is termed ‘parikamma-samadhi.’

2 Upacara-bhavana — the neighbourhood stage of meditation
‘Upacara’ means ‘neighbourhood’ or ‘moment of access’.

‘Upacara-bhavana’ is that meditation which has come to the
neighbourhood of jhana, magga or phala. It may also be regarded as
the meditation which is about to enter the absorption-stage of medita-
tion called appana-bhavana. It is the stage of meditation when the
counter sign appears.

Parikamma-bhavana itself is developed into the upacara-bhavana.
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The object of upacara-bhavana is the counter sign.

The concentration associated with upacara-bhavana is called
‘upacara-samadhi’ which is translated as ‘neighbourhood-con-
centration or access-concentration’. It represents the degree of
concentration just before entering the absorption (jhana).

3 Appana-bhavana — the absorption stage of meditation

The meditation, which has developed to jhana, magga or phala, is
called ‘appana-bhavana’. The jhana, magga or phala remains ab-
sorbed or fixed in their respective objects.

The object of jhana is ‘patibhaga nimitta’ whereas the object of
magga or phala is Nibbana. The concentration associated with the
appana-bhavana is called the ‘appana-samadhi’.

BHAVNA AND MEDITATION SUBJECT (Kammaithana)

1 Parikamma-bhavana is attainable in all the forty kammatthanas.

2 Parikamma-bhavana and upacara-bhavana occur in the first eight
anussatis and also in ahare-patikiila-safina and catudhatu-
vavatthana (totalling 10 kammatthanas).

3 All three types of bhavana occur in the remaining 30
kammatthanas, viz., 10 kasinas, 10 asubhas, 4 Brahma-viharas, 4
aruppas, kayagatasati and anapanassati.

JHANA AND MEDITATION SUBJECT
Please look at Table 9.1 and note the following.

1 There are 25 meditation subjects which can produce riipavacara
first jhana (add 1 + 2 + 3 in the Table 9.1).

2 Fourteen kammatthanas can give rise to riipavacara second-,
third-, and fourth jhanas (add 1 + 3).

3 Twelve kammatthanas can give rise to ripavacara fifth jhana
(add 1 + 4).

4 Four aruppas can produce four ariipavacara jhanas.

Ten kammatthanas comprising the first 8 anussatis, aharepatikiila-

safifia and catudhatu-vavatthana cannot give rise to any jhana.

They can, however, help to attain neighbourhood concentration.

)
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Table 9.1
Differentiation of Kammatthanas by means of Jhanas
No. Kammatthana Total Jhanas attainable
1 10 Kasinas 11 5 Riapavacara Jhanas
Anapanassati
2 10 Asubhas, 11 Rapavacara tirst Jhana
Kayagatasati
3 Metta, Karuna, Mudita 3 First-second-third-fourth
Rapavacara Jhanas
4 Upekkha 1 Rapavacara
fifth Jhana
5 4 Aruppas 4 4 Arilpavacara
Jhanas

MEDITATION SIGN (Bhavana-nimitta)

‘ Nimitta’ means mark, sign, image etc. Here it refers to the ‘men-
tal image’ obtained in meditation. Three types of nimitta are to be
noted.

1 Parikamma-nimitta — preparatory image or sign
It is the object of parikamma-bhavana. It is the objcet perceived at
the early stages of meditations.

2 Uggaha-nimitta — acquired image or learning sign

As the meditation proceeds, the meditator finds that he can see the
object, e.g., kasina, without looking at it directly. He has acquired the
image in his mind, and he can see it with eyes closed. The acquired
image is still unsteady and unclear; it arises when the mind has reached
a certain degree of concentration.

3 Patibhaga-nimitta — counter image or counterpart sign

As the meditation proceeds on, at the point when the concentra-
tion reaches upacara-samadhi, the acquired image suddenly changes
into a bright clear and steady image. It is similar to the original object,
but it is many times brighter and clearer than the acquired image. It is
entirely free from faults such as unevenness, graininess, etc., that may
be present in the original object. It is immovable as if it remains fixed
in the eye. As soon as this image arises, the stage of upacara-bhavana
and neighbourhood concentration is reached.
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MEDITATION SIGN AND MEDITATION SUBJECT
Table 9.2
Differentiation of Kammatthanas by Nimittas

No. Kammatthana Total Nimitta attainable

1 All Kammatthanas 40 | Parikamma-nimitta

and Uggaha nimitta (not
distinguishable in

some Kammaftthanas)

2 10 Kasinas, 22 Parikamma-nimitta,
10 Asubhas Uggaha nimitta,
Kayagatasati Patibhaga-nimitta
Anapanassati may all appear.

3 First 8 Anussatis 18 | Parikamma-nimitta
4 Brahma-viharas and Uggaha nimitta only.
4 Arupas, Ahare- Patibhaga-nimitta
patikila-saina, Not formed.
Catudhatuvavatthana

PRACTICAL COUPLING OF BHAVAHA WITH NIMITTA

The preparatory stage of meditation (parikamma-bhavana) takes
as its object the preparatory sign (parikamma-nimitta) and the acquired
sign (uggaha-nimitta). Upacara-bhavana and appana-bhavana take the
counter sign (patibhaga nimitta) as their object. This coupling of
bhavana with nimitta will be illustrated by the meditation on pathavi
kasina.

Pathavi-kasina is prepared by smearing pure dawn-coloured clay
on a mat or canvas to form an earth disk of about 12 to 15 inches in
diameter. The surface of the earth disk should be made as smooth as
possible. This earth disk is known as kasina-mandala.

Now this earth-disk is placed on the ground about 45 inches away
from the place where one is going to sit. One should sit comfortably
on a stool of one foot high, keeping the upper part of the body erect.

1 Parikamma-nimitta and Parikamma-bhavana
The meditatior looks at the earth-circle attentively, saying men-
tally: “Pathavi, pathavi’ or “earth, earth”. Now, from this time on-
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wards, the earth-disk that he is looking at is called ‘ parikamma-nimitta’
and the meditation he is doing is called ‘parikamma-bhavana’ (the pre-
paratory stage of meditation).

2 Uggaha-nimitta and Parikamma-bhavana

After meditating for some time, perhaps a few days or weeks, he
will be able to close his eyes and visualise the object. This means that
he could see the earth-disk vividly in his mind as he has seen it with
open eyes even though his eyes are closed. This visualised object or
acquired image is called ‘uggaha-nimitta’.

Although the image has changed, his bhavana does not change
yet. At this stage he is meditating on uggaha-nimitta with parikamma-
bhavana.

3 Patibhaga-nimitta and Upacara-bhavana

From the time the acquired image appears, it is no longer necessary
to look at the original earth-circle, unless his concentration disperses.
By concentrating his mind on the acquired image, he keeps on medi-
tating: ““Pathavi, pathavi” or “earth, earth”.

When his concentration reaches the level of upacara-samadhi, the
uggaha-nimitta changes into patibhaga-nimitta (counter-image). This
change is very distinct and is easily noticed as the patibhaga-nimitta is
very different from uggaha-nimitta. The change is as distinct as tak-
ing out a mirror from its leather-case, or as a flock of herons flying
out of dark clouds.

The parikamma-bhavana is now raised to the level of upacara-
bhavana. The meditation is now at the stage of patibhaga-nimitta and
upacara-bhavana (the neighbourhood stage of meditation).

At this stage all the hindrances (nivaranas) are suppressed, and the
five jhana-factors become quite strong and function their duties effi-
ciently. Therefore the mind is well fixed on the counter-image. For
this reason, upacara-bhavana is also called access jhana (upacara-
Jhana).

4 Patibhaga-nimitta and Appana-bhavana

Concentrating on the patibhaga-nimitta, the meditator carries on
his meditation, noting: “Pathavi, pathavi”’ as before. When the counter-
image is firm and immovable, it is made to expand by his will-power
inch by inch until it fills every space in all directions. Concentrating
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on this new abstract image, he keeps on meditating: “pathavi, pathavi’.
If he is an intelligent, quick-witted person, he soon reaches appana
when the first jhana arises. If he is a slow-witted person, he must try
hard to maintain the patibhaga-nimitta with special care, and if he
keeps on meditating, he too attains the first jhana sooner or later.

He is now at the stage of patibhaga-nimitta and appana-bhavana
(the absorption stage of meditation). This means that the object of
appana-bhavana is the counter sign of the earth-disk.

TOWARDS THE SECOND AND HIGHER JHANAS
The yogi (meditator), who has attained the first jhana, should de-

velop five kinds of abilities with respect to that jhana. These abilities

are called ‘vasitas’, meaning literally ‘habits’.

1 Avajjana-vasita— the ability to reflect on the jhana factors quickly;

2 Samapajjana-vasita — the ability to develop the jhana quickly;

3 Adhitthana-vasita — the ability to remain in the jhana as long as
one wishes;

4  Vutthana-vasita — the ability to come out from the jhana (medita-
tive absorption) at the moment one has pre-determined, e.g., one
hour after developing jhana;

5 Paccavekkhana-vasita — the ability to review the jhana factors
quickly by reducing the number of bhavariga-cittas between vithis.

Now in order to eliminate vitakka to go up to the second jhana, the
yogi contemplates on the coarse nature of vitakka how it can divert
the mind towards a sense object and thus destroy the jhana. He also
contemplates on the subtle nature of the second jhana which is free
from vitakka.

Then concentrating on the patibhaga-nimitta of pathavi-kasina,
he tries to develop the three stages of bhavana in the normal order of
parikamma, upacara and appana, without letting vitakka associate with
the citta. This series of bhavana without a desire for vitakka is known
as ‘vitakka-viraga-bhavana’. The culmination of this bhavana is the
attainment of the second jhana.

The second jhana contains only four jhana-factors, viz., vicara,
piti, sukha, ekaggata, which are subtler than those present in the first
Jhana.

The yogi then tries to develop the five abilities called ‘visita’ (habit)
with respect to the second-jhana. He then eliminates vicara in a similar
way to attain the third jhana. The fourth and the fifth jhanas are at-
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tained by eliminating piti and sukha respectively in a similar manner.

TOWARDS ARUPA-THANAS

Ripavacara fifth jhana is used as the base for going up to ariipa-
vacara jhanas. First the five abilities called ‘ vasita’ with respect to the
fifth jhana must be developed. Then the yogi contemplates on the
faults of materiality (riipa) to suppress his attachment to materiality.
He may reason like this:

“This body is subject to hotness and coldness, hunger and thirst,
and to all kinds of diseases. Because of it, one quarrels with others. To
clothe it, to feed it, and to house it, one has to go through many
miseries.”

The yogi should also contemplate how subtle and calm the ariipa-
vacara jhana is to strengthen his desire to attain it.

Then he develops the five riipavacara jhanas one after one on any
of the nine kasinas, excluding akasa-kasina. He comes out from the
fifth jhana and, without paying attention to the patibhaga-nimitta, he
concentrates on the space behind it and meditates repeatedly: “Space
is infinite! space is infinite!”. This is parikamma-bhavana — the pre-
requisite for the arising of higher bhavanas.

The patibhaga-nimitta will be in front of him so long as he still has
a subtle desire (nikanti) for it. When that desire is gone, the patibhaga-
nimitta is also gone unfolding infinite space. Concentrating on this
space, he meditates on: “Space is infinite! Space is infinite!”.

When his desire (nikanti) for the riipavacara fifth jhana disap-
pears, he is said to reach upacara-bhavana. If he goes on meditating
earnestly and strenuously, he may soon reach the appana-bhavana
and attain the first ariipavacara jhana called ‘akasanafica-yatana kusala
citta’.

He then develops the five abilities (vasita) with respect to the first
ariipa jhana. Then to develop the second ariipa jhana, he contemplates
on the unsatisfactoriness of the first ariipa jhana for being close to
riipavacara-jhanas and for being coarse compared to the second
ariipavacara jhana. Then concentrating on akasanaficayatana kusala
citta which focuses on infinite space, he meditates: “consciousness is
infinite; consciousness is infinite”. This is the new parikamma-bhavana.
When his subtle clinging (nikanti) to the first ariipavacara jhana dis-
appears, he comes to upacara-bhavana.When he attains the second
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ariipavacara jhana called ‘vifiianaficayatana-kusala citta’, he reaches
appana-bhavana.

Similarly by practising the parikamma-bhavana on the non-exis-
tence of akasanaficayatana kusala citta, mentally repeating: “There is
nothing whatsoever!”, the third ariipavacara jhana, called ‘akifcan-
flayatana kusala citta’, is attained.

Furthermore by practising the parikamma-bhavana on ‘akificafifia-
yatana kusala citta’, mentally repeating: “This citta is calm! It’s excel-
lent!’, the fourth ariipavacara jhana called ‘nevasaffia-nasinayatana
kusala citta’ is finally attained.

GOING HIGHER TO SUPERNORMAL KNOWLEDGE
(Abhifiiia)

‘Abhififia’ is ‘higher power’ or ‘supernormal knowledge’. Those
who have attained five riipavacara jhanas and four ariipavacara jhanas
in all the ten kasinas may further develop five mundane (lokiya)super
normal knowledges by practising these jhanas in various ways based
on ten kasinas.

1 Iddhividha Abhiiifia —

Powers of creating forms, flying through the air, walking on

water, diving into the earth, etc.
2 Dibba-sota Abhififia —

Divine ear or clairaudience, which enables one to hear subtle or

coarse sounds, far or near.

3 Paracitta-vijanana (Ceto-pariya fiana) —

Power to penetrate the mind of others to discern their thoughts.
4 Pubbenivasanussati —

Power to remember the former existences of oneself and the former

worlds.

5 Dibba-cakkhu —

Divine eye or clairvoyance, which enables one to see subtle or

coarse things far or near and also celestial worlds and woeful

abodes.

The last one, i.e., dibba-cakkhu, may be extended to two more

Supernormal Powers:

6 Yathakammiipagafiana —

Power of seeing beings in the 31 planes of existence and

knowing their respective kammas which have given rise to their

rebirths.
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7 Anagatamsafiana —

Power of knowing future existences and future worlds.

So we may say there are seven lokiya-abhififias. But when we count
five mundane supernormal knowledges (five lokiya abhifiias), (6)
and (7) are included in dibba-cakkhu. Also cutilpapatafiana, which is
the knowledge with regard to the dying and reappearing of beings, is
included in dibba-cakkhu.

In counting six abhififias, a supramundane power (lokuttara
abhifia) is added to the five lokiya abhififias. This lokuttara abhififia
is called Asavakkhaya-fana.

8 Asavakkhaya-iiana (Arahatta-magga-fiana) —

Knowledge associated with Arahatta-magga that can extinct all

cankers (asavas).

Chajabhififia is an Arahant who possesses the six super-knowleges
mentioned above. It should be noted that the five mundane supernor-
mal knowledges are attainable through the utmost perfection of men-
tal concentration (samadhi) and they are the culmination of samatha-
bhavana (tranquillity-meditation). The supramundane power, i.e.,
Asavakkhaya-fiana, which is Arahatta Magga-nana, is attainable
through penetrating insight (vipassana) and it is the culmination of
vipassana-bhavana (insight meditation).

VIPASSANA BHAVANA - INSIGHT MEDITATION
In the exercises on vipassana-bhavana (insight-meditation) one
should have the knowledge of the following:
Sevenfold Visuddhi — seven stages of purity,
Ti-lakkhana — three characteristic marks,
Threefold Anupassana — 3 methods of contemplation,
Ten Vipassana-fianas — 10 insight-knowledges,
Threefold Vimokkha — 3 ways of emancipation,
Threefold Vimokkha-mukha — 3 doors of emancipation.

SEVEN STAGES OF PURIFICATION (Visuddhi)
‘Visuddhi’ means ‘purification’ or ‘purity’. There are seven stages
in purifying the mind by Threefold Noble Training.
Sila-visuddhi — purity of morality,
Citta-visuddhi — purity of mind,
Ditthi-visuddhi — purity of view,
Karikha-vitarana-visuddhi — purity by transcending doubt,
Maggamagga-fianadassana-visuddhi — purity by knowledge and
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vision in discerning the Path and not-Path,

6 Patipada-fianadassana-visuddhi — purity by knowledge and vision
of the Path-progress,

7  Nanadassana-visuddhi — purity by knowledge and vision of the
four Paths.

In Majjhima Nikaya (Sutta 24) the simile of the stage coach is
mentioned comparing the sevenfold Visuddhi with seven stage-coaches.
One mounts the first coach and travels to the purity of morality and
takes the second coach. Then one mounts the second coach and trav-
els to the purity of mind and takes the third coach, and so on.

In exactly the same way one purifies one’s morality to get to the
starting point of the purification of the mind. Then one purifies the
mind in order to get to the starting point of the purification of view.
Then one purifies one’s view to arrive at the starting point of the pu-
rification by transcending doubt. One proceeds in this way until the
four Paths and their Fruits are attained.

There in Majjhima Nikaya it is said that the real and ultimate goal
does not consist in the purity of morality, or of mind, or of view, etc.,
but in total deliverance from and extinction of defilements.

THREE CHARACTERISTIC MARKS (Ti-lakkhana)

There are three characteristic marks of mental and material phe-
nomena, i.e., of the five-aggregates of existence. They form the ob-
jects of insight-meditation.

1 Anicca-lakkhana — the characteristic mark of impermanence,
2 Dukkha-lakkhana — the characteristic mark of suffering,
3 Anatta-lakkhana — the characteristic mark of not-self.

“Whether Perfect Ones (Buddhas) appear in the world or whether
Perfect Ones do not appear in the world, it still remains a firm condi-
tion, and immutable fact and fixed law, that all formations are imper-
manent, that all formations are subject to suffering, that everything is
without a self’. (Anguttara Nikaya, Book IV, Sutta 134)

THREE METHODS OF REFLECTION (Anupassana)

This topic describes three methods for conducting insight-medita-
tion on mentality and materiality, i.e., on the five aggregates of exis-
tence.

1 Aniccanupassana — repeated reflection on the impermanent
nature of mind and matter in the five aggregates of existence.
2 Dukkhanupassana — repeated reflection on the unsatisfactory
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nature of mind and matter in the five aggregates of existence.

3 Anattanupassana — repeated reflection on the selfless or no-
soul nature of mind and matter in the five aggregates of
existence.

By observing the incessant arising and dissolving of the ultimate
nama and riipa, one understands the impermanent nature as well as
the unsatisfactory nature of mentality and materiality. To be subject
to incessant dissolving of nama-riipa itself means suffering. Since the
body and mind are made up of five aggregates and all these aggre-
gates are incessantly forming and perishing, leaving no single entity
as permanent, one realizes that there is no self and no soul. Thus in
vipassana, one actually sees the ultimate realities and knows their
nature.

In aniccanupassana, one concentrates on the impermanent nature
of the ultimate mentality and materiality, and reflects repeatedly
“anicca, anicca, anicca...” for about thirty minutes. Then one takes up
dukkhanupassana.

In dukkhanupassana, one concentrates on the unsatisfactory and
painful nature of the ultimate mentality and materiality, and relfects
repeatedly “dukkha, dukkha, dukkha,...” for about thirty minutes.
Then one proceeds with anattanupassana.

In anattanupassana, one concentrates on the selfless or no-soul
nature of the ultimate nama and riipa, and reflects repeatedly “anatta,
anatta, anatta,...” for about thirty minutes. Then one takes up
aniccanupassana again.

As one carries on the vipassana meditation in this manner, the ten
insight-knowledges (vipassana-fianas) will arise in due course. Soon
after the last insight-knowledge arises, magga-fiana and phala-fiana
(the Path and is Fruition) also arise.

TEN INSIGHT KNOWLEDGES (Vipassana-iianas)

1 Sammasana-fiana —
The knowledge of defining mentality-materiality as imperma-
nent, painful and not-self,

2 Udayabbaya-iiana —
The knowledge that comprehends distinctly the mentality-
materiality at the genetic moment as well as at the perishing
moment together with the three characteristic marks of existence.

3 Bharga-iana —
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The knowledge of discerning the rapid and incessant dissolution
of mentality-materiality;

4 Bhaya-fiana —
The knowledge of discerning the fearful nature of all formations
(mentality-materiality) which appear as terror.

5 Adinava-fiana —
The knowledge of realization of the fault and unsatisfactoriness
in all formations as they arise and perish very rapidly and
incessantly;

6 Nibbida-iiana —
The knowledge of feeling bored and disgusted with all forma-
tions as they are known to be with fault and unsatisfactoriness.

7 Muccitukamyata-fiana —
The knowledge of the desire for deliverance from all formations
in the 31 planes of existence;

8 Patisarikha-iana —
The knowledge of exertion for deliverance by reinvestigating all
formations in the 31 planes of existence in terms of three charac-
teristic marks of existence;

9 Sarnkharupekkha-fiana —
The knowledge of equanimity towards all formations (mentality-
materiality) in the 31 planes of existence;

10 Anuloma-iiana —
Conformity knowledge which conforms to the functions of truth
both in the nine preceeding insight knowledges and in the 37 fac-
tors of enlightenment that follow.

THREE WAYS OF EMANCIPATION (Vimokkha)

‘Vimokkha’ means ‘emancipation, liberation or deliverance’. It
refers to the emancipation from the entanglement of nama-riipa, i.e.,
from the round of rebirth or the samsara of misery.

Here ‘vimokkha’ stands for magga-phala (the Path and its Frui-
tion) which has emancipated from defilements (kilesas).
1 Suidifiata-vimokkha — emancipation through the concept of void by

anattanupassana.

‘Sufifiata — void or emptiness; here it means the absence of ‘atta’
or ‘self’ or any permanent entity in nama-riipa and in the five aggre-
gates of existence. The yogi who practises anattanupassana realizes
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this concept of void, and if he attains emancipation while practising

anattanu-passana, his magga-phala or emancipation is known as

‘Sufiflata-vimokkha’.

2 Animitta-vimokkha — emancipation through the concept of
signlessness by aniccanupassana.

‘Nimitta’ means mark, sign, image, etc. So ‘animitta’ means no
mark, no sign, no image, etc. While practising aniccanupassana, the
yogi is observing the incessant dissolution of nama-riipa in the five
aggregates all the time. In the ultimate state the five aggregates, which
are nothing but mentality and materiality, perishing quickly and hav-
ing no form, no sign, no image. So while the yogi is observing the
incessant dissolution of nama and riipa, he observes no form and no
sign at all; he is having the concept of signlessness. If he emancipates
from defilements through aniccanupassana, his magga-phala or eman-
cipation is known as ‘Animitta-vimokkha’.

3 Appanihita-vimokkha — emancipation through the concept
of desirelessness by dukkhanupassana.

The yogi, while practising dukkhanupassana, is observing the
unsatisfactory or suffering nature of nama-riipa in the five aggre-
gates all the time. So he has no desire for nor attachment to the nama-
ripa. In other words he is having the concept of desirelessness
(appanihita). And if he emancipates from defilements through dukkha-
nupassana, his magga-phala or emancipation is called ‘Appanihita-
vimokkha’.

TRIPLE GATE-WAY TO LIBERATION (Vimokkha-mukha)
‘Mukha’ means ‘door or gateway’. The three doors to emancipa-
tion or liberation from the entanglement of defilements refer back to
the three anupassanas.
1 Anattanupassana is Sufifata-vimokkha-mukha.
It realizes that the nama-riipa formations are void of ‘atta’ or ‘self’
or ‘ego’. Suffata refers to ‘void of atta’.
2 Aniccanupassana is Animitta-vimokkha-mukha.
It understands that the nama-riipa formations are formless, signless
or imageless. Animitta refers to the signless state of nama-riipa.
3 Dukkhanupassana is Appanihita-vimokkha-mukha.
It understands that the nama-riipa formations are just suffering or
misery. So it develops no desire (tanha) for nama-riipa forma-
tions. Appanihita refers to the state of desirelessness.
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In Visuddhi Magga (Chapter XXI, paragraph 70), the following
message is given:

1 “Whosoever, being filled with determination (adhimokkha),
considers all formations as impermanent (anicca), such a person
attains the signless liberation.

2 “Whosoever, being filled with tranquillity,considers all formations
as painful (dukkha), such a person attains the desireless
liberation.

3 “Whosoever, being filled with wisdom, considers all formations
as not-self (anatta), such a person attains the void (sufifata)
liberation.”

SEVEN STAGES OF THE PATH OF PURIFICATION

It is clearly stated in Maha-satipatthana Sutta that the only way
towards absolute purity and extinction of all sufferings is the Noble
Eightfold Path (atthanigika-magga).

The eight constituents of the Path can be divided into three groups
called sikkha (learning or training).

1 Sila-sikkha — training of morality
It comprises three maggangas (constituents of the Path):

i Samma-vaca — right speech,

il Samma-kammanta — right action,

iii Samma-ajiva — right livelihood.

2 Samadhi-sikkha — training of concentration
This training also comprises three path-factors:

i Samma-vayama — right effort,

il Samma-sati — right mindfulness,

iii Samma-samadhi — right concentration.

3 Paijifia-sikkha — training of wisdom
This training consists of two path-factors:

i Samma-ditthi — right view,

il Samma-sanikappa — right thought.

Though the right view (wisdom) should guide the way throughout
the course of purification, one should begin with sila-sikkha for the
purpose of laying down the Foundation of the Path. Based on sila-
foundation, one shall develop concentration (samadhi-sikkha), and
based on concentration, one shall practise vipassana to develop wis-
dom (pafifia).

So in the Path of Purification ( Visuddhi Magga), sila-visuddhi (pu-
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rity of morality) comes first, and citta-visuddhi (purity of the mind
which refers to samadhi-sikkha) comes next. The remaining five
visuddhis correspond to paffa-sikkha (training of wisdom.)

The progress along the Path will be marked by the seven visuddhis,
the last visuddhi being the end of the Path. Each visuddhi is
characterised by certain vipassana-fianas (insight-knowledge). These
phenomena together with the practical aspects of samatha-vipassana
meditation will now be described.

1 PURITY OF MORALITY (Sila-Visuddhi)

A lay-person can attain the purity of morality by fulfilling the
three morality Path-factors.

1 Right speech — abstaining from lying, slandering, harsh speech
and vain talk;

2 Right action — abstaining from killing, stealing and sexual
misconduct;

3 Right livelihood — abstaining from a livelihood connected with
immoral speech or immoral action.

A person can fulfil the above moral requirements by observing
five moral precepts. It is better to observe eight, nine or ten precepts,
because most meditation centres in Myanmar ask their yogis to ob-
serve eight or nine precepts. Then the yogis will have more time to
meditate and will meditate better without consuming food in the after-
noon and in the evening. Fresh fruit-juices and certain light drinks
without milk, barley or any cooked vegetables are, however, allowed.
abstaining from sensual pleasure is required to develop the right con-
centration.

For monks the purity of morality consists of four kinds of moral
disciplines:

1 Patimokkha-samvara-sila — observing 227 rules of moral
discipline as prescribed by the Buddha in Patimokkha,

2 Indriya-samvara-sila — mindfulness to prevent the arising of
defilements (kilesas) at the six sense-doors (eye, ear, nose, tongue,

body and mind),

3 Ajivaparisuddhi-sila — discipline as regards purity of livelihood,

4  Paccayasannissita-sila — contemplation of the purpose of using
the necessaries of life in order to prevent the arising of defile-
ments in using them.

Lay-persons should also observe the above moralities for these
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moralities develop not only moral culture but also mental culture —
both of which pave the way to the arising of concentration. Of course
eight or nine precepts serve as Patimokkha-samvara-sila for lay-people.

2 Purity of Mind (Citta-Visuddhi)

For purity of mind, the yogis must develop the three concentra-

tion Path-factors:

1 Right effort — undertaking tranquillity meditation diligently,

2 Right mindfulness — being mindful on the object of meditation,

3 Right concentration — focusing one’s mind on the object of
meditation.

When the meditation progresses to the stage of upacara-bhavana,
neighbourhood or access-concentration is attained. At this stage, all
the hindrances (nivaranas) are temporarily driven away from the mind.
So the mind is free from defilements (kilesas) and it is pure. The yogi
is said to attain citta-visuddhi at this stage. If, however, the yogi can
raise his concentration to jhana-samadhi by continuing his meditation
till appana-bhavanais attained, then his mind will be free from defile-
ments for longer periods of time. The jhana-concentration is much
more stable than access-concentration.

It is definitely stated in Abhidhamma that in order to attain the
purity of mind, one must attain either upacara-samadhi (access-con-
centration) or appana-samadhi (jhana-concentration). Appana-samadhi
means the concentrations associated with the fivefold riipavacara
jhanas or the fourfold riipavacara jhanas.

So to attain the Purity of Mind, one must at least develop access-
concentration. Without this concentration one cannot penetrate into
the ultimate realities in insight-meditation, and so one cannot gain
insight-knowledge.

As access concentration is unstable, it is better to develop the fourth
rtparacare jhana which is very stable and very powerful, radiating
very bright and penetrative light. With the help of this light, one can
discern ultimate realities-clearly. Since the Buddha used the fourth
ruparacare jhana in the fourfold jhana method for his vipassana medi-
tation, it is regarded as the best concentration for understaking
vipassana.

The reader should not forget the simile of the stage-coach. If one
misses one coach, one cannot catch the remaining coaches. If one
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cannot develop Moral Purity, one shall miss the Purity of the Mind. If
one cannot develop the Purity of the Mind, one shall miss all the next
coaches.

3 Purity of View (Ditthi-visuddhi)

The meditator (yogi) should undertake riipa-kammatthana, i.e.,
Catudhatuvavatthara meditation, to break down his body into tiny
particles called riipa-kalapas (material groups) and to see them arising
and dissolving incessantly. He analyses the material groups to know
the ultimate riipas, viz., pathavi, apo, tejo, vayo, vanna, gandha, rasa,
oja, jivita-ripa (material life), cakkhu-pasada, etc. Then he characterises
each riipa by means of its characteristic (lakkhana), its function (rasa),
the result of its function or the way it appears to the yogi’s mind-eye
(paccupatthana), and the nearest cause which condition its arising
(padatthana).

Then he performs nama-kammatthana by observing the cognitive
consciousnesses as they occur in succession in cognitive series. He
investigates thoroughly all the cittas arising in all six types of cogni-
tive series at six sense-doors. After differentiating each citta, he in-
vestigates the cetasikas which associate with each citta.

He then characterises each citta and each cetasika by means of
lakkhana, rasa, paccupatthana and padatthana as he has done with
each riipa.

By characterising each type of citta, each type of cetasika and
each type of riipa in his mind and body, he comes to know that only
the feeling group (vedana), the perception group (saffia), the group
of mental formations (sankhara), the consciousness group (vifiiana)
and materiality group (rilpa) exist, and that nothing else, such as ‘atta’,
‘self’ or ‘ego’ , ever exists.

He also understands that just as the combination of wheels, axle,
vehicle-body, horse, etc., is called a carriage, so also the combination
of the five groups (khandhas) is called ‘I, you, he, she or person’.

His view is now free from the wrong notion that ‘I, you, he, she,
atta, self or person exists’. He is said to attain the Purity of View
(Ditthi Visuddhi).

The ability to characterize each type of citta, each type of cetasika
and each type of riipa by means of lakkhana, rasa, paccupatthana and
padatthana is called ‘nama-riipa-pariccheda-fiana’ (the knowledge
of characterization of mentality and materiality). This knowledge
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is the landmark of the Purity of View.

Note: The characterization of cittas, cetasikas and rilpas by means of
lakkhana, rasa, paccupatthana and padatthana is systematically car-
ried out in Pa-auk Forest Meditation Centers.

4 PURITY BY TRANSCENDING DOUBT

(Karnkha-vitarana-visuddhi)

‘Kankha’ means ‘doubt’, it may be either intellectual or ethical
doubt, i.e., methodical doubt or sceptical doubt. Only the sceptical
doubt, which is identical with vicikiccha, is rejectable and kammically
unwholesome, as it hinders the inner development of man.

The 16 doubts enumerated in the Suttas, such as the second Sutta
in Majjhima Nikaya, are as follows.

a Five doubts concerning the past:

i Have I been born in the past?

ii  Or, have I not been born in the past?

iii What have I been in the past?

iv. How have I been in the past?

v From what state into what state did I change in the past?

b Five doubts concerning the future:

i Shall I be born again in the future?

ii  Or, shall I not be born in the future?

iii  What shall I be in the future?

iv. How shall I be in the future?

v From what state into what state shall I change in the future?
¢ Six doubts concerning the present:

i Am I existing? ii ~ Or, am I not existing?

iii  What am I? iv. How am I?

v Whence has this being come?

vi  Whether will it go?

‘Karnkha-vitarana-visuddhi’ means ‘purity by transcending doubt’
or ‘purification by overcoming doubt’. Thus in order to reach this
stage of purity, one need to transcend or overcome the 16 doubts
mentioned above as well as the 8 types of vicikiccha described in
Abhidhamma (See Chapter 2, p.74).

So one need to know one’s past lives as well as one’s future lives
and how the past, the present and the future are inter-related by the
Law of Dependent Origination.

It is stated clearly in Visuddhi Magga (II, 221 Myanmar) and
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Abhidhamma-atthakatha (II, 189 Myanmar) that there is no one, even
in a dream, who became enlightened without seeing the causal rela-
tions of Dependent Origination with his own wisdom-eye.

In order to correlate the past mental and material phenomena with
those of the present, one must know the mental and material ralities of
the past lives as well as those of the present life. Again to correlate the
present with the future, one should also know the mental and material
realities of the future lives.

How can one know the past mental and material phenomena which
have already dissolved and the future phenomena which do not come
into existence yet?

Well, the ability of the concentrated mind is marvellous. We have
learnt about pubbenivasanussati-abhififia which can remember thou-
sands of one’s past lives and anagatamsafiana which can know one’s
future existences.

In the case of insight-meditation (vipassana) we need not go to
the Abhififia-stage and we have no Abhififia — the power of which we
could make use of. But, if we have the necessary concentration and
the knowledge to characterize the mental and material phenomena
both internally (in one’s self) and externally (in others), then we can
trace the stream of arising and dissolving of mentality and materiality
backwards to past lives. This method is similar to tracing the stream of
arising and perishing of mentality and materiality backwards to past
lives in discerning past lives to develop Pubbenivasanussati Abhiffa.
This method is being practised satisfactorily in Pa-auk Forest Medita-
tion Centres.

In Pa-auk Forest Meditation centres the yogi performs some meri-
torious deeds at the shrine by offering candles and flowers. He
characterises the mental and material phenomena which arise during
this performance. He then goes to the meditation hall and meditates
together with the other yogis. He develops concentration, discerns his
mentality-materiality, and traces the series of mentality-materiality
backward to the previous performance of the meritorious deed and
again analyses the mental and material phenomena arising at the time.
If he observes the same results as he has noted before, he is assured
that he can characterize the near past mentality-materiality.

After that he can go on tracing the series of mentality-materiality
backward to observe the stream of mentality-materiality until he can
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discern the mentality-materiality at the time of conception in his
mother’s womb.

So now he knows the present five effects pertaining to the present
existence: rebirth consciousness and its associated mental factors,
kamma-born materiality including the sense -bases, the contact of the
sense-base with the sense-object, and the resultant feeling (vififnana,
nama-rilpa, sallayatana, phassa, vedana).

Then he goes on tracing the series of mentality-materiality back-
ward in the immediate past existence. He can actually observe his past
existence, the important events and the actions done in that existence.
Then he focuses his mind on the mentality-materiality which arose at
the time of near-death when the near-death sign appeared. From this
sign he discerns the kamma-formations and the kamma which pro-
duces the present existence. He can also discern the three supporting
forces, that is, ignorance, craving, and grasping, from their accompa-
nying consciousness which arose at the time when the near-death sign
appeared (avijja, tanha, upadana, sankhara, kamma-bhava).

Next he tries to discern whether the past five causes gave rise to
the present five effects. He can see the arising of the five effects due
to the five causes if they represent the true cause-effect relation. He
also feels convinced that the past existence was his real existence.

Then he traces the series of mentality-materiality backward in his
first past existence until he discerns the rebirth consciousness, its as-
sociated mental factors, the kamma-born materiality, the sense bases,
the contact of the sense base with the sense object and the resultant
feeling.

He then proceeds tracing the series of mentality-materiality in his
second past existence in order to find the five causes in that existence
that give rise to the five effects in the first past existence. If he is
successful, he can proceed to find the cause-effect relation of the
third past existence and the second past existence.

He must also discern the cause-effect relation of the present exis-
tence with the future existence. So he offers food to the Buddha again,
making a wish what he wants to be in the next existence. If he wishes
to become a celestial being, then thinking the celestial existence to
really exist is ignorance (avijja), the desire to become a celestial being
is craving (tanha), and clinging to that desire is grasping (upadana).
His wholesome consciousness and volition for offering food to the
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Buddha are kamma-formations (sarikhara) and the kamma seed de-
posited in his mental stream is kamma-bhava. So now he has deve-
loped the five causes for conditioning a new existence to arise.
Then he develops the concentration till it radiates very bright light
and intently tries to observe the new existence which will arise due to
the five present causes. Usually the new existence which he has wished
for appears vividly. He discerns the rebirth consciousness (vifiiana),
its associated mental factors (nama), the kamma-born materiality (riipa),
the contact (phassa) of the sense base and the sense object, and the
resultant feeling (vedana) at the moment of rebirth of the new exis-
tence.
He then tries to discern whether the present five causes give rise
to the future five effects. If they are the true cause-effect relation, he
can observe the arising of the five future effects due to the present
five causes. He continues to discern the cause-effect relation of the
first future existence and the second future existence in a similar way,
and so on until he can observe no more future existence.
So now he has successfully discerned the Paticcasamuppada causal
relations of his past three existences, the present existence and the
future existences in terms of five causes and five effects.
“Five causes were there in the past;
Five fruits we find in the present life;
Five causes do we now produce,
Five fruits we reap in future life.” (Vs. 2.214, Ps. 50)
He futher discerns the Paticcasamuppada causal relations from
one existence to another in terms of one cause and one effect as:
1 dependent on ignorance (avijja) arise kamma-formations (sarkhara);
2 dependent on kamma formatios arises the resultant consciousness
(vififiana);

3 dependent on the resultant consciousness arise associated mental
factors (nama) and kamma-born materiality (riipa);

4 dependent on mentality-materiality arise six internal bases
(salayatana);

5 dependent on six internal bases arises contact (phassa) with sense
objects;

6 dependent on contact arises feeling (vedana);

dependent on feeling arises craving (tanha);

8 dependent on craving arises grasping (upadana);

|
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9 dependent on grasping arises kamma-formations (kamma-bhava)
and rebirth process (upapatti-bhava);

10 dependent on kamma formations (in the present existence) arises
rebirth (jati) (in the future existence);

11 dependent on birth arise decay-and-death (jara-marana), worry
(soka), lamentation (parideva), pain (dukkha), grief (domanassa)
and despair (upayasa). (S.1.243).

After discerning clearly all the causal relations from the third
past existence to the last future existence, he can observe the
whole series of the arising and perishing of mentality-materiality
extending from the most past existence to the last future exist-
ence. So he can get rid of all the 16 doubts described earlier.

The causal relations as described by the Law of Dependent Origi-
nation and the 24 conditions of Patthana are the major causal relations
which govern the arising and the dissolving of the mental and mate-
rial phenomena occuring in ourselves as well as in others. There are
certain immediate causes which the yogi has to investigate.

For example, four causes must be present for the arising of
cakkhu-dvara vithi (the eye-door cognitive series). These causes are
the eye-door, the visible object, light and manasikara (attention). Similar
four causes are respectively required for the arising of the other door-
cognitive series.

Again in each cognitive series (vithi), moral consciousnesses
arise as javanas if there is ‘yoniso manasikara’ (wise reflec-
tion), and immoral consciousnesses arise as javanas if there is
‘ayoniso manasikara’ (unwise reflection). Depending on the
kamma-formations derived from these consicousnesses, rebirth con-
sciousness as well as other resultant consciousnesses arise in the next life.

The material groups are produced by four causes, viz., kamma,
citta, utu (tejo) and nutriment (oja). These causes together with their
resultants should be seen vividly by the concentrated mind-eye.

When the immediate causes as well as the major causes for the
arising of mental and material groups have been thoroughly investi-
gated, the yogi knows definitely that the five groups of existence that
constitute each living being are being produced by the respective ap-
propriate causes. So he is able to eliminate the *“ View of Uncausedness”
(Ahetuka-ditthi) which believes in the arising of living beings with-
out any cause, and also the ‘View of the Wrong Cause of Existence’
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(Visama-hetuka-ditthi) which believes in the creation of living beings
by a Creator.

Furthermore, since the yogi has observed the continuous chain of
cause and effect relations occuring in accordance with the Law of
Dependent Origination, he can discard the ‘ View of the Inefficacy
of Action’ (Akiriya-ditthi), the ‘View of Nihilism’ (Natthika-ditthi),
the ‘View of Eternity of the Soul or Ego’ (Sassata-ditthi) and the
‘View of Annihilation of the Soul or Ego’ (Uccheda-ditthi).

Numerous speculative opinions and theories, which at all times
have influenced and still are influencing mankind, and which are not
in accord with the causal relations, can all be eliminated.

Now the mind of the yogi is free from all false views. Thus the
stage of the ‘Purity of View’ (Ditthi Visuddhi) is further reinforced.
Besides since the yogi has now overcome all the 16 doubts (karikha)
mentioned above as well as the sceptical doubt (vicikiccha) with res-
pect to the causal relations, he is said to overcome or transcend all
doubts. So he has also attained the ‘Purity by Transcending Doubt’
(Kankha-vitarana Visuddhi).

The landmark of this stage of purity is Yatha-bhiita-fiana (the
knowledge which can discern the reality correctly) or Paccaya-
pariggaha-fiana (the knowledge which can discern all the causes
of mentality and materiality).

JUNIOR STREAM-WINNER (Cila-Sotapanna)

‘A stream-winner’ is a noble person who has eliminated two de-
filements (ditthi and vicikiccha) completely. He will never be reborn
in the woeful abodes and he is destined to enter Nibbana in due course.

Now the yogi, who has attained Nama-riipa-pariccheda-fiana
and Paccaya-pariggaha-fiana, has temporarily eliminated ditthi
and vicikiccha as described above. So he resembles a stream-
winner but he is not a sotapanna yet. He is called a cilla-sotapanna
meaning a ‘junior stream-winner’. He will not be reborn in the
woeful abode in his subsequent life.

The two knowledges, i.e., Nama-riipa-pariccheda-fiana and
Paccaya-pariggaha-fiana, are very important. They are the basic
knowledges in insight-meditation and they constitute the foundations
for the arising of ten insight-knowledges in later stages. They are not
included in vipassana-fianas because they do not concentrate on the
three characteristic marks (tilakkhana) of existence.
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They are important because they eliminate the wrong views
(miccha-ditthi) and strengthens the right view (samma-ditthi). The
wrong views are rejected for being a source of evil aspirations and
conduct. It is stated in Anguttara Nikaya (Book II, Sutta 22) that

“No other thing than evil views do I know, O monks, whereby

to such an extent the unwholesome things not yet arisen arise,

and the unwholesome things already arisen are brought to growth

and fullness. No other things than evil views do I know, whereby

to such an extent the wholesome things not yet arisen are hin-

dered in their arising, and the wholesome things already arisen

disappear. No other thing than evil views do I know, whereby

to such an extent human beings at the dissolution of the body at

death are passing to a way of suffering into a world of woe,

into hell.”

Furthermore, in Anguttara Nikaya (Book II, Sutta 23) it is stated
that:

“Whatever a man filled with evil views performs or undertakes,

or whatever he possesses of will, aspiration, longing and ten-

dencies, all these things lead him to an undesirable, unpleasant

and disagreeable state, to woe and suffering”.

5 PURITY OF VISION IN DISCERNING THE PATH AND

NOT-PATH (Maggamagga-fiannadassana Visuddhi)

The criteria of this Purity of Vision is Sammasana-fiana and the first
part of Udayabbaya-fiana. Sammasana-fiana is the knowledge that
can investigate the three characteristic marks of mentality-materiality
in the five aggregates of existence. Udayabbaya-fiapa is the know-
ledge that can discern the arising and passing away of the ultimate
mentality-materiality together with three characteristic marks.

Strictly speaking vipassana-bhavana which is the investigation of
the three characteristic marks of mentality and materiality in the thirty-
one planes of existence, begins at this stage. There are four methods
for investigating the three characteristic marks of existence.

1 Kalapa-samasana Method

This is the investigation of all conditioned things (sarikhara or
nama-riipa) in the thirty-one planes of existence in terms of five ag-
gregates of clinging without differentiating them as belonging to the
past, present or future.

Considering all the mental groups in the 31 planes that have arisen



Meditation Subjects 307

with causes, he meditates: “This material group has the nature to dis-
solve and pass away, so it is impermanent (anicca). It has the nature
of fearfulness because of their incessant dissolution, so it is unsatis-
factory or suffering (dukkha). It possesses no substantial entity which
does not perish, so it is not ‘I’, not ‘person’, not ‘ego’ nor ‘atta’ (anatta).

Then he considers all the feeling group, the perception group, the
group of mental formations and the consciousness group in turn and
meditates in the same way as above.

2 Addhana-sammasana Method

This method investigates the conditioned things in the 31 planes
of existence by way of duration. He divided the conditioned things
into the past, the present and the future groups. He meditates like this:

“The material group in the past life has all perished in the past life.
It does not proceed or pass on to the present. Because of its nature of
perishing, it is anicca. Because of its nature of fearfulness, it is dukkha.
Because of its nature of not ‘ego or atta, ’it is anatta”.

Then considering the fact that all the material groups in the present
life will perish in this life and will not pass on to the future life, he
again meditates on the present material groups as anicca, dukkha, and
anatta.

He meditates in the same way on the four mental groups,
considering one group at a time.

3 Santati-sammasana Method

This method investigates the conditioned things in the 31 planes
of existence in terms of continuous series. To practise this method the
yogi divides the material groups in one life as a series of hot riipa, a
series of cold riipa, etc. He then meditates thus:

“The hot series of riipa has all perished. It does not pass on to the
cold series of riipa. Because of its nature of perishing, it is anicca.
Because of its nature of fearfulness, it is dukkha. Because of its na-
ture of not ‘ego or atta’, it is anatta”.

Similarly considering the various cognitive series of conscious-
ness, he meditates that cakkhu-dvara vithi-cittas perish soon after they
are formed and they do not pass on to sota-dvara vithi-cittas, that
sota-dvara vithi-cittas also perish soon after they are formed and they
do not pass on to ghana-dvara vithi-cittas, and so on. So they are anicca,
dukkha and anatta on account of their perishing, fearfulness and not
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‘ego or atta’ natures.

4 Khana-sammasana Method

This method investigates the conditioned things in the 31 planes
of existence by way of momentariness. He meditates like this:

“The material group which is formed in the past moment has all
perished in the past. It does not pass on to the present moment. Be-
cause of its dissolution nature, it is anicca. Because of its nature of
fearfulness, it is dukkha. Because of its nature of not ‘ego or atta,’ it is
anatta.”

“The mental groups (citta and cetasikas) that have arisen at the
moment of atita-bhavanga have all perished at that moment. They do
not pass on to the moment of bhavariga-calana. Because of their na-
ture of perishing, they are anicca. Because of their nature of fearful-
ness, they are dukkha. Because of their nature of not ‘ego or atta,’
they are anatta.”

“The mental groups (citta and cetasikas) that have arisen at the
moment of bhavariga-calana have all perished at that moment. They
do not pass on to the moment of bhavarigu-paccheda. Because of
their nature of perishing, they are anicca. Because of their nature of
fearfulness, they are dukkha. Because of their nature of not ‘ego or
atta’, they are anatta.”

The yogi can extend this method as far as his knowledge can
embrace the natural phenomena of mentality and materiality.

For those yogis, who have systematically investigated the five
groups of existence in the present as well as in the past and the future
lives, and have characterized each type of riipa, citta and cetasikas by
means of lakkhana, rasa, paccupatthana, padatthana, and have also
correlated these ultimate realties according to the Law of Dependent
Origination, they can vividly see the long chain of arising and dis-
solving of nama-riipa phenomena extending from the earliest past
life they have investigated to the subsequent past lives, to the present
life and then to the future lives. Since they can see the arising and the
dissolution of individual nama and riipa in the chain, they can easily
meditate on the three characteristics of existence.

According to the experience of Pa-auk Forest yogis, the long chain
of arising and dissolving of the mental and material phenomena is so
distinct that they just watch the arising and the perishing of the phe-
nomena and meditate on them by way of aniccanupassana for about
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30 minutes and again by way of dukkhanupassana for another 30
minutes and again by way of anattanupassana for about 30 minutes.

As they keep on meditating and rotating the anupassanas in
turn, their ability to investigate the three characteristic marks of
nama and rilpa become better and better until they are able to see
the arising instant, the existing instant and the perishing instant of
each nama and riipa. This is the culmination of Sammasana-fiana.

Then the conditioned things are investigated according to the causal
relations. Because the cause arises, the effect arises. When the cause
dissolves, the effect also dissolves. The causes that condition riipa to
arise are avijja, tanha, kamma and ahara. The causes that condition
the cetasikas to arise are avijja, tanha, kamma and phassa. The causes
that condition the arising of cittas are avijja, tanha, kamma and nama-
riipa. These the yogi comes to know well.

By meditating in this way for thousands of times, the yogi’s in-
vestigating knowledge improves more and more until he is able to see
the arising instant and the perishing instant of nama-riipa very clearly.
At this stage, the yogi stops considering the cause-effect relations,
and concentrates on the arising instant and the perishing instant of
nama-riipa. The arising and the perishing phenomena of mentality
and material groups become very distinct when the knowledge known
as Udayabbaya-fiana which observes these phenomena also arises.

As this knowledge gathers in strength, the ten Upakkilesas
(impurities of vipassana) normally arise. The upakkilesas are
very distinct, and so they represent a very good criterion for judging
whether one has really attained Udayabbaya-fiana.

TEN IMPURITIES OF VIPASSANA (Upakkilesas)

1 Obhasa — rays emitting from the body on account of insight,

2 Piti — five kinds of rapture (unprecedented joy),

3 Passaddhi — both kaya-passaddhi and citta-passaddhi —
tranquillity or quietude,

4  Adhimokkha — the controlling faculty of strong faith,

Paggaha — intense effort which supports vipassana-citta,

6 Sukha — pleasant feeling in the whole body due to wholesome
mind-born materiality (cittaja-riipa),

7 Nanpa — quick insight wisdom,

8 Upatthana — mindfulness fixed on the meditation subject,

(91
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9 Upekkha — tatramajjattupekkha and avajjanupekkha, (the former
represents tatramajjattata cetasika which can observe phenomena
effortlessly; the latter refers to the cetana associated with avajjana-
citta that can reflect on phenomena quickly),

10 Nikanti — mild attachment to vipassana-fiana which is
accompanied by piti, passaddhi, sukha and obhasa.

Of the ten impurities mentioned above, only nikanti (attachment)
belongs to kilesas (defilements). The remaining ones are wholesome
qualities. Yet when one is presented with these qualities, especially
the body-rays, unprecedented joy, quietude and happiness on account
of pleasant feeling, strong religious fervour due to intense faith, the
insight wisdom and the ability to observe the arising and passing
away of conditioned things quickly and effortlessly, one may
develop grasping ditthi (the wrong view that they occur in
me), vicious mana (the pride that I alone possess these marvel-
lous qualities) and grasping tanha (strong attachment that the
qualities are mine). These ditthi, mana and tanha really defile
one’s meditation because they are real defilements (kilesas).

Some yogis with poor knowledge of Dhamma even think that
they attain Magga and Phala when they have the unusual aura, joy,
tranquillity and happiness.

All these people who have such a wrong view (ditthi) or a
vicious pride (mana) or a grasping attachment (tanha) are on the
wrong Path; their meditation will be at standstill and then decline.

Those people, who have sufficient knowledge of Dhamma,
know very well that these unusal phenomena of aura, joy, happi-
ness; etc., are just upakkilesas and that they do not represent a
Magga or Phala yet. To be on the right Path, one must meditate on
the arising and passing away of the conditioned things.

This knowledge which can differentiate between the wrong
Path and the right Path is called Maggamaga-fianadassana Visuddhi.
The yogi who possesses this knowledge is said to attain the Purity
of Vision discerning the Path and not-Path.

6 PURITY BY KNOWLEDGE AND VISION OF THE
PATH-PROGRESS (Patipada-fianadassana-visuddhi)
The Purity of Vision of the Path-progress ranges from the later
part of Udayabbaya-fiana to the last vipassana-fiana, covering nine
insight knowledges in all. These knowledges have to be developed
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one after another by earnestly and strenuously meditating on the three
characteristic marks of conditioned things (nama-riipa).

Udayabbaya-fiana — the knowledge of discerning the arising
and perishing of mentality-materiality

After attaining the Purity of Vision discerning the Path and not-
Path, the yogi earnestly undertakes the vipassana-meditation again,
meditating on the three characteristic marks of existence, with par-
ticular attention to the arising phenomena and the dissolving phenome-
na of the conditioned things, gradually the yogi’s Udayabbaya-fiana
becomes matured.

Bhariga-fiana — the knowledge of discerning the rapid and
incessant dissolution of mentality-materiality

As the insight knowledge of the yogi gradually developed, the
yogi is able to note the arising and passing away of nama and riipa
more and more quickly. Since nama and riipa are arising and passing
away at a tremendous rate of many billions per second, no yogi would
be able to observe all cittas and cetasikas as they arise and perish.
Even when he can note along fairly quickly, he will not observe the
arising phenomena any more; all he observes is only the dissolving
phenomena. Whatever he looks at, he observes the dissolution of con-
ditioned things.

The knowledge that observes the incessant perishing of the ulti-
mate nama and ripa is called Bhanga-fiana. If the yogi can observe
the perishing instant of the Bhariga-fiana, that investigates the dissolv-
ing instant of a conditioned thing, with a subsequent Bharga-fiana,
then his Bhariga-fiana is said to reach its culmination.

Bhaya-fiana — the knowledge of discerning the dreadful
nature of mentality-materiality

When the yogi observes the incessant dissolution of the condi-
tioned things continuously, he realizes the fearful nature of nama-
ripa and the five aggregates of existence. The yogi is said to attain
Bhaya -fiana which is the knowledge that realizes the fearful nature of
nama-ripa.

Adinava-fiana — the knowledge of discerning the faulty
and unsatisfactory nature of mentality-materiality

When the yogi possesses the knowledge that realizes the fearful
nature of nama-riipa, he finds the faulty and unsatisfactory nature of
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nama — riipa. Thus he also attains ¢ Adinava-fiana, which is the know-
ledge that realizes the fault and unsatisfactoriness in nama-riipa’.
Nibbida-fiana — the knowledge of feeling bored and disgusted with
all formations as they are known to be faulty and
unsatisfactory
When the yogi finds fault in nama — riipa and knows well how
unsatisfactory the conditioned things are, he develops disgust in these
things. He is no longer happy to possess them. He is said to develop
‘ Nibbida-fianas which is the knowledge of disgust in nama — riipa’.
Muccitukamyata-fiana — the knowledge of the desire for
the liberation from all formations
When the yogi has disgust in nama-riipa, the conditioned things,
he wants to escape from the entanglement of nama-riipa just as the
fish in the net of the fisherman and the little frog in the mouth of the
snake want to escape. Thus ‘Muccitukamyata-iana, i.e., the know-
ledge of the desire to escape from the entanglement of nama-ripa’,
arises in the mind of the yogi.

Patisarikha-fiana — the knowledge of exertion for the deliverance
from all formations by reinvestigating them

The yogi, who wants to escape from the net of nama-riipa, finds
no way out other than to meditate on the three characteristics of exis-
tence in the five aggregates both internally and externally.

There is a good example here. A fisherman uses a bell-shaped
bamboo-basket with a wide opening at the bottom to catch fish. He
lowers the basket into water in a creek until it touches the bottom of
the creek, puts his hand in from a narrow mouth at the top of the
basket, and stirs the water in the basket with his hand to see whether
the basket has enclosed some fish. If his hand touches a fish, he will
catch it. Otherwise he lifts the basket and lowers it again and again
into water a few steps away from the previous place.

Now his hand touches something like a fish. He grasps it and
pulls it out of water. When the upper part of the animal comes over
the surface of water, he sees three stripes around its neck and he knows
it to be a water-cobra. Now the snake has poisonous venom. It can kill
him if it has the chance to bite him.

At first he thought that he had caught a big fish and so he was
delighted. Every worldling feels delighted in a similar way to possess
mind and body because he does not know the fearful nature of nama-
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riipa yet.

When the fisherman saw the three stripes on the neck of the snake,
he knew the snake to be a water-cobra and to be very dangerous. This
is analogous to the situation when the yogi saw the three characteristic
marks of existence and the fearful nature of the conditioned things
(nama-ripa). This is the time when the yogi attained Bhaya-fiana.

When the fisherman saw danger, he found the situation to be un-
satisfactory and the snake to be disgusting. In the same way the yogi,
who realized the fearful nature of the conditioned things, found them
to be unsatisfactory and developed disgust on them. These correspond
to the times when the yogi developed Adinava-fiana and Nibbida-
fana, respectively.

Now the fisherman was no longer happy to have the snake in his
hand and he developed a strong desire to escape from the snake. This
is analogous to the situation when the yogi attained Muccitukamyata-
fiana and wanted to escape from the entanglement of mentality-mate-
riality.

The fisherman, who wants to escape from the snake, dare not free
the snake, because it will bite him if he frees it. So, whether he likes it
or not, he grips the snake, pulls it out of the water, raises it over his
head, swirls it around three or four times, throws it away as far as he
can and hurries to the high ground.

In the same way the yogi, who wants to escape from mentality
and materiality cannot neglect them and forget them. He must take a
firm grip on them by meditating on the three characteristic marks of
existence. This corresponds to Patisarikha-fiana.
Sanikharupekkha-fiana — the knowledge of equanimity towards

all formations (nama-riipa) in 31 planes

The fisherman, who has thrown away the snake and hurried to the
high ground, soon feels safe and relaxed. In a similar manner, the
yogi, who earnestly meditates on the three characteristics of the con-
ditioned things, soon develops equanimity towards nama-riipa. He
has neither disgust on nor attachment to nama-riipa. He can keep a
balanced mind even though he is observing the true nature of mentali-
ty and materiality.

Here again there is a good illustration. A man had a beautiful wife.
We might think that he was lucky. But his wife’s beauty attracted the
attention of other men, some of whom went out of their way to use
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every means to win her love. If she was not faithful or if her mind was
not firm, she might commit adultery.

Now this man’s wife was not faithful. She went out with several
men. Her husband was very unhappy and he pleaded with her to be
faithful to him. She refused to comply. She kept on going out with
other men. The man was so upset that he couldn’t bear it any more. So
he divorced her at court.

After that, even though the man knew that she was going out with
several men as usual, he did not feel upset as her conduct was not
concerned with him any more.

Similarly the yogi, who has developed Sarikharupekkha-fiana, can
maintain equanimity towards nama-riipa and conditioned things even
though he is observing the incessant dissolution and the unsatisfac-
tory nature of them.

Anuloma-fiana — conformity knowledge

The yogi, who can maintain equanimity towards nama-riipa and
conditioned things, carries on his meditation on the three characteris-
tics of existence by way of three Anupassanas. However, his mind no
longer wants to observe the conditioned things. His mind is looking
out for Nibbana, and so long as it does not find Nibbana, it keeps on
observing the conditioned things. When it finds Nibbana, however, it
departs from the conditioned things and enters the realm of Nibbana.

Here again we find a beautiful simile. In the old days sailors
used to take some crows with them on voyage. After sailing the ship
for a certain number of days, they expected to see land. If no sign of
land was in sight, they set a crow free to fly in the direction the ship
was sailing. The crow would fly as far as it could, and if it did not spot
land, it came back to the ship and rested on the mast.

After sailing on for a couple of days, the sailors again set free
another crow. The crow would fly as far as it could and, if it did not
see land, it would come back. But if it saw land, it would fly on to the
land without returning to the ship. Then the sailors knew that land was
near and sailed the ship towards the land.

In the same way the investigating mind would keep coming back
to Sankharupekkha-nana so long as it did not see Nibbana. Once it
saw Nibbana, it did not come back; it proceeded on towards Nibbana
through Magga-vithi. The Magga-vithi has been discussed on page
133 in Chapter IV. It occurs like this:
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a Magga-vithi in manda-paffia (slow-witted) person:

“Na-Da-Ma-Pa-U-Nu-Go-Magga-Phala-Phala”-Bha-

b Magga-vithi in tikkha-pafifa (quick-witted) person:

“Na-Da-Ma-U-Nu-Go-Magga-Phala-Phala-Phala”-Bha-

In the above vithis the insight knowledge associated with “Pa-U-
Nu’ is known as Anuloma-fana.

Pa — Parikamma — preparation for the arising of magga,

(It is absent in tikkha-pafifia person.)

U — upacara — proximity of magga,

Nu — anuloma — adaptation or connection,

Go — gottrabhu — the citta that cuts the worldling-lineage to

form the ariya-lineage (ariya = holy).

In the above cognitive series, parikamma, upacara and anuloma
cittas take tilakkhana (three characteristic marks) as their object
and thus they are included in vipassana cittas. The widsom associ-
ated with them is called ‘anuloma-fiana’ (conformity-knowledge).

Gottrabhu-fiana — the knowledge which cuts the worldling
lineage to form the ariya-lineage

Gottrabhu, on the other hand, takes Nibbana and not tilakkhana as
its object. So it is not included in vipassana cittas. The insight know-
ledge associated with gottrabhu is called Gottrabhu-fiana.
Magga-iiana and Phala fiana

As gottrabhu points the way towards Nibbana, Magga-citta and
Phala-cittas follow immediately taking Nibbana as their object. The
wisdom (pafifia) associated with Magga and Phala are called Magga-
fiana (Path-wisom) and Phala-fiana (Fruition-wisdom), respectively.

The Magga-fiana, though it arises just once, is very pow-
erful. It simultaneously accomplishes four functions, namely,
comprehension of the Truth of Suffering,
eradication of craving which is the Cause of Suffering,
realization of Nibbana and
full development of the eight constituents of the Path.

“As the traveler by night sees the landscape around him by a flash
of lightening and the picture so obtained swims long thereafter before
his dizzled eyes, so the individual seeker, by the flashing light of
insight, glimpses Nibbana with such clearness that the after picture
never more fades from his mind.” (DR. PAUL DAHLKE)
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The Path (Magga) is immediately preceded by two or three Phalas,
which are the Fruits of the Path. This is the reason why the Dhamma is
called ‘akaliko’ (immediately effective).

Paccavekkhana-fiana — the wisdom of reviewing the Path, the Fruits,
Nibbana and defilements which are annihilated
and which are remaining

After the magga-vithi and a few bhavariga-cittas, five paccavekkhana-
vithis normally arise. By these vithis the yogi (1) reflects on the Path,

(2) reflects on the Fruits, (3) reflects on the Nibbana he has realized,

(4) reflects on the defilements he has annihilated and (5) reflects on

the defilements he has yet to annihilate.

The knowledge associated with paccavekkhana-javana cittas is
called paccavekkhana-fiana.

Sixteen Knowledges in Series

Up to now the yogi has attained 16 knowledges, viz., Nama-riipa-
pariccheda-fiana, Paccaya-pariggaha-fiana, ten vipassana fnanas
(Sammasana-fiana to Anuloma-fiana), Gottrabhu fiana, Magga-fiana,
Phala-nana, and Paccavekkhana-nana.

7 PURITY BY KNOWLEDGE AND VISION OF THE FOUR

PATHS (Nanadassana-visuddhi)

The effort to purify the mind stage by stage begins with sila-
visuddhi. When anuloma-fiana is attained the first six stages are com-
pleted. On attainment of Magga and Phala, the final stage of purifica-
tion called fianadassana-visuddhi is reached.

Nanadassana-visuddhi comprises four maggas which comprehend
the four Noble Truths directly and purify the mind from all defile-
ments stage by stage as described below.

1  Sotapattimagga — the first Path-consciousness to realize Nibbana.

It may be regarded as the first stage of noble persons.

Sota — the stream leading to Nibbana.

Apatti — entering for the first time,

Magga — the noble Eightfold Path.

Sotapattimagga annihilates two defilements (kilesas), viz., ditthi
and vicikiccha, and three Fetters (Samyojanas), namely, sakkaya-
ditthi, vicikiccha and silabbataparamasa.

Sakkaya-ditthi — Personality-belief taking body and mind as ‘I’.
Vicikiccha — Sceptical doubt about (1) the Buddha, (2) the Dhamma,
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(3) the Sarmmgha, (4) the Training, (5) the past lives, (6) the future lives,
(7) both the past and the future lives, and (8) the Law of Dependent
Origination.
Stlabbataparamasa — Adherence to the false view that one becomes
pure and thus be liberated by bovine or canine morality or by rites and
ceremonies.

2 Sakadagami-magga — the second Path consciuosness to realize
Nibbana. It may be regarded as the second stage of noble persons. It
does not annihilate any of the remaining kilesas and fetters; but it
reduces the strength of these defilements.

3 Anagami-magga — the third Path-consciousness to realize Nibbana.

It may be regarded as the third stage of noble persons. It annihilates
one more kilesa, i.e., dosa (hatred), and two more fetters — namely,
kamaraga and dosa.

Dosa — Patigha — hatred or ill-will
Kamaraga — attachment to sense-objects.

4 Arahatta-magga — the fourth Path-consciousness to realize Nibbana.
It may be regarded as the fourth and last stage of noble person. It
annihilates all the remaining kilesas and fetters, from the mind.

NOBLE PERSONS (Ariyas)

There are eight types of ariyas — namely, four maggattha-persons
and four phalattha-persons. The maggattha-persons, however, exist
only for a consciousness moment each, i.e., during the magga-cittas
they are experiencing. After the dissolution of the magga-cittas, they
become phalattha-persons.

For example, a person is called sotapatti-maggattha person while
the sotapatti-magga citta is arising in him. After the dissolution of this
citta, sotapatti-phala citta arises in him and he is known as a sotapatti-
phalattha person or sotapanna or stream-winner from this moment
onwards.

If a sotapanna again undertakes vipassana meditation, he will at-
tain sakadagami-magga in due course. During this second magga-
citta, he is called a sakadagami-maggattha person. After the dissolu-
tion of this citta, sakadagami-phala citta arises in him and he is known
as a sakadagami-phalattha person or sakadagami or once-returner
from this moment onwards.

A sakadagami may again undertake vipassana meditation. When

318 The Essence of Buddha Abhidhamma

he attains the third magga, he is known as an anagami-maggattha per-
son while that magga-citta lasts. As soon as the magga-citta dissolves,
anagami-phala citta arises in him and he is called an anagami-phalattha
person or anagami or non-returner from that moment onwards.

Again an anagami may undertake vipassana meditation, and when
he attains the fourth magga, he becomes an arahatta-maggattha per-
son. But as soon as the arahatta-magga citta dissolves, arahatta-phala
citta arises and he becomes an arahatta-phalattha person or arahant or
a perfect person from that moment onwards.

Thus the four maggattha persons exist for so short a duration that
they cannot be seen. Only the four phalattha persons can be pointed
at. Their distinct characteristics may be noted as follows.

1 Sotapanna or Stream-winner

A sotapanna is one who has attained sotapatti-magga and sotapatti-
phala. He (or she) can enjoy the peace of Nibbana whenever he wishes
by developing the meditative absorption corresponding to sotapatti-
phala-samapatti.

He is called a stream-winner because he has entered the stream
that leads to Nibbana. The stream represents the noble Eightfold Path.
He is no longer a worldling (putthujjana), but a noble person (ariya).

A sotapanna has eradicated the two worst defilements, i.e., difthi
and vicikiccha, and three basic Fetters, namely, sakkaya ditthi,
vicikiccha and silabbataparamasa. He has also eliminated the coarse
properties of the remaining defilements — the properties that can cast
a person to woeful abodes. So to him, the doors of the woeful abodes
are closed for ever, neither will he be reverted to a worldling again.

He has unwavering faith in the Buddha, the Dhamma and the
Samgha. He will also steadfastly observe the five precepts and will
abstain from committing any of the ten immoral actions. The four
lobha-miila ditthigata-sampayutta cittas and the moha-miila vicikiccha-
sampayutta citta will never arise in him.

He may, however, enjoy sensual pleasures like an ordinary per-
son. But he will not be reborn more than seven times in the sense-
sphere. He will become an arahant in due course and after that last
life, he will enjoy the peace of Nibbana for ever.

There are three types of sotapanna:

1 Sattakkhattu-parama-sotapanna — one who enters Nibbana after
seven lives,
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2 Kolamkola-sotapanna — one who enters Nibbana after two to six
lives,
3 Ekaviji-sotapanna — one who enters Nibbana after one life.

2 Sakadagami or Once-returner
A sakadagami is one who has attained sakadagami-magga and

phala. He (or she) can enjoy the peace of Nibbana whenever he wishes

by developing the meditative absorption corresponding to sakadagami-
phala-samapatti.

‘Sakadagamr literally means ‘once-returner’. A sakadagami will
be reborn only once in the sense sphere. He will then become an arahant
and, after that last life, he will be in Nibbana for ever.

The cittas that arise in a sakadagami are the same as those which
arise in a sotapanna with the only exception that a sakadagami enjoys
sakadagami-phala-samapatti instead of sotapatti-phala-samapatti.

Compared to sotapanna, a sakadagami has less raga, (lust, greed),
dosa (ill-will, hatred) and moha (delusion). Thus he is nobler than a
sotapanna.

There are six kinds of sakadagamis, namely:

1 Those who attain sakadagami in the human world and attain
parinibbana here,

2 Those who attain sakadagami in the human world and attain
parinibbana in a heavenly realm,

3 Those who attain sakadagami in a heavenly realm and attain
parinibbana there,

4 Those who attain sakadagami in a heavenly realm and attain
parinibbana in the human world,

5 Those who attain sakadagami in the human plane, and after being
born once in a heavenly realm, attain parinibbana in the human
world,

6 Those who attain sakadagami in a heavenly realm, and after
being born once in the human plane, attain parinibbana in a
heavenly realm.

3 Anagami or Non-returner
An anagami is one who has attained anagami-magga and phala.

He (or she) can enjoy the peace of Nibbana whenever he wishes by

developing the meditative absorption corresponding to anagami-phala-

samapatti.

‘Anagamr literally means ‘non-returner’. An anagami will not be
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reborn in the sense sphere. If he does not attain arahatship in the present

life yet, he will be reborn in a Brahma realm or Pure Realm

(Suddhavasa), where he will attain arahatship and pass to Nibbana.
Since the anagami-magga eliminates the kilesa dosa (hatred) and

the two Fetters, namely, kamaraga (sense desire) and patigha (hatred

or ill-will), an anagami will no longer experience anger, hatred, worry,
despair, fright, and any unpleasant mental feeling, neither will he en-
joy sense pleasures.

His mind will always be in peace and he will enjoy the ecstatic
peace of Nibbana whenever he wishes by developing anagami-phala-
samapatti. If he attains all the eight jhanas, he can also enjoy Nirodha-
samapatti during which all consciousness and mental activity are tem-
porarily suspended.

There are five types of anagamis:

1 Those who attain arahatship within the first half of the life of the
Pure Realm where they are reborn,

2 Those who attain arahatship within the second half of the life of
the Pure Realm where they are reborn,

3 Those who attain kilesa-parinibbana (i.e., arahatship) without
having to struggle very hard,

4 Those who attain kilesa-parinibbana after struggling very hard,

5 Those who do not attain arahatship in the four lower realms of the
five Pure Realms, but attain arahatship in the highest Pure Realm
(i.e., Akanittha).

4 Arahant or Perfect one
An arahant is one who has attained arahatta-magga and phala. He

(or she) can enjoy the peace of Nibbana whenever he wishes by de-

veloping the meditative absorption corresponding to arahatta-phala-

samapatti. He can enjoy Nirodha-samapatti if he attains the eight jhanas.

Since arahatta-magga eliminates all defilements (kilesas), an arahat
has no greed, no ill-will, no delusion, no conceit, no personality-be-
lief and no other bad mental factors. He has no attachment to any-
thing; so he is free from all entanglements. He does not regard any-
thing as his own; thus he has no reason to feel sad because something
is taken or stolen from him.

Because he has uprooted all dosa (anger, hatred or ill-will) from
his mind, he will never experience unpleasant mental feeling which
accompanies dosa-mila cittas. All the twelve akusala-cittas (immoral
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consciousnesses) will never arise in him.

As his mind is always free from all defilements, it is at the purest
state making him a perfect one. He is a true Saint worthy of respect by
men and devas and worthy of receiving alms which are offered to
him with the intention of enjoying the benefits in the present life as
well as in future lives.

An arahant, literally meaning a worthy one, does not accomplish
fresh kammic activities, and he is not subject to rebirth, because the
conditions (avijja, tanha, upadana) for his rebirth have been destroyed.

Sotapannas, sakadagamis and anagamis are called sekkhas, be-
cause they have yet to undergo a training. Arahants are called asekkhas,
because they no longer need to undergo any training.

The arahant realizes that what is to be accomplished has been done.
A heavy burden of misery has finally been thrown away, and all forms
of craving and all shades of delustion have been annihilated. He now
stands on the height higher than celestial, far removed from uncon-
trolled passions and the defilements of the world.

There are five types of arahants:

1 Pafihavimutta-arahant — one who emancipated through wisdom,
Ubhatobhagavimutta-arahant — one who emancipated in two ways,
namely by ariipajhana and by ariyamagga,

3 Tevijja-arahant — one who possesses the three supernormal
knowledges,

4  Chalabhififia-arahant — one who possesses the six supernormal
powers.

5 Patisambhidhapatta-arahant — one who possesses the four
sambhidhas, i.e., the knowledge of the meaning of each word, the
knowledge of the text (Pali), the knowledge of the origin of the
words, and the determinate knowledge together with the accurate
discrimination of the first three.
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CONCLUSION

Cittena niyate loko. The mind rules over all the world. The mind
of every person controls the person, leads his every action and shapes
his destiny. Man’s mind has produced modern science, and has been
developing science and technology very rapidly.

It is man’s mind which has shaped various cultures of the world
and it will be man’s mind again which will direct the hands to pull the
triggers of the atomic weapons which will wipe out the human civili-
zation and the human race from the surface of the earth.

Indeed the mind is the most powerful agent in all the worlds. It is
the mind which manipulates the fate of each individual to be born in
a woeful abode or in the human world or in a deva realm.

So it is of paramount importance to understand the true nature of
the mind and the function of each constituent of the mind.

There is no doubt that only the Buddha Abhidhamma can analyse
the mind in detail and correctly describe the functions of the citta and
the cetasikas which constitute the mind.

Moreover it is only the Buddha Abhidhamma which fully and cor-
rectly explains the co-relations between the various factors of mind
and matter in the form of the majestic Law of Dependent Origination
which vividly describes the rounds of rebirth undergone by each indi-
vidual.

Furthermore, the Abhidhamma clearly exposes the theoretical as
well as the practical aspects of the Noble Eightfold Path, also known
as the Middle Path by which the mind is purified from all defilements
in seven stages by developing mental concentration and vipassana
insight.

The attainment of various blissful experiences which surpass sen-
sual enjoyment and the realization of the unique peace of Nibbana in
this very life are very real, and the Abhidhamma brightly illuminates
the right path to be followed by every person for the attainment of the
highest goal in life.

Everybody should study Abhidhamma very seriously and use the
Abhidhamma knowledge as the guiding torch of his life.

May the guiding tourch of Abhidhamma shine forever!

May the supreme knowledge of Abhidhamma ever enlighten the
whole world!
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APPENDIX
PALI WORDS AND MEANINGS

A
Abhidhamma — the higher teaching of the
Buddha in which the Buddha analyses mind
and body into their ultimate components
called ultimate realities and explains all psy-
chophysical phenomena in terms of these
ultimate realities.
Abhijja — covetousness; plotting to get
others’ property illegally.
Abhififia — supermoral knowledge
Acinna-kamma — habitual kamma
Adhipati — superme, sovereign, chief,
king, dominating factor.
Adhipati-paccayo — predominance con-
dition.
Adimokkha — making decision whether
the sense object is ethically good or bad.
Adinava-fiana — the knowledge of reali-
zation of the fault and unsatisfactoriness in
all formations (mentality-materiality) as they
arise and perish very rapidly and inces-
santly.
Adinnadana — stealing other’s property
Adinnadana-virati — avoidance of steal-
ing other’s property.
Adosa — non-hatred, tolerance (khanti), for-
giveness, good-will, loving-kinddness
(metta).
Agantuka — guest or stranger
Ahara — food, nutriment, cause,
sustenance.
Aharaja-riipa — nutriment-born material-
ity.
Ahara-paccayo — nutriment condition
Aharaja-riipa, oja — nutriment
Ahare-patikala-safifia — perception of
loathsomeness on food.
Ahetuka — rootless
Ahirika — moral shamelessness
Ahosi-kamma — defunct kamma which
no longer bears fruits.
Ajjattika — internal, i.e. within oneself
Akara — mode
Akasa — space

Akasanancayatana-bhimi- the realm
of infinite space.
Akificafifiayatana-bhimi — the realm
of nothingness.

Akusala — immoral, unwholesome
Akusala cetasika — immoral mental
factor.

Akusala citta — immoral consciousness
Akusala kamma — immoral kamma
Alobha — greedlessness, non-craving, non-
attachment, generosity.

Aloka — light

Amandayuka — longer life-span
Amoha-pafifia—vijja — wisdom, know-
ledge.

Anagami-magga-citta — path-con-
sciousness of non-returner.
Anagami-phala-citta — fruition-
consciousness of non-returner.

Anagami — non-returner, third-stage noble
person.

Anagatarhsa-fiana — power of knowing
future existences and future worlds.
Anantara-paccayo — contiguity condi-
tion.

Anapana — in-breath and out-breath
Anapanassati — mindfulness of breath-
ing.

Anatta — not-self, no soul, no ego, not I,
no you, no person.

Andaja-patisandhi — egg-born rebirth
Anekaja-ripa — materiality produced by
more than one cause.

Anga — factor, constituent

Anicca — impermanent

Aniccatartipa — materiality at the perish-
ing momnt of real materiality.
Aniyata-yogi — unfixed mental factor
Afifiamaififia — mutually
Aiifiamaififia-paccayo — mutuality-
codition

Anottappa — moral fearlessness
Anuloma — adaptation or connection be-
tween lower consciousness and upper con-
sciousness.
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Anuloma-fiana — conformity knowledge
which conforms to the function of truth
both in the nine preceeding insight
knowledges and in the 37 factors of
enlightment that follow.

Anusaya — latent defilement

Anussati — repeated reflection, constant
mindfulness.

Apacayana — reverence to elders, teach-
ers, and holy persons.
Aparapariya-vedaniya kamma — in-
definitely effective kamma which bears re-
sults from the third existence to the last
existence.

Apaya — devoid of happiness
Apaya-bhiimi — woeful abodes

Apo — the element of cohesiveness or flu-
idity, water-element.

Apo-kasina — water kasina
Appamaiifia — illimitable, without limit
Appana — absorption, jhana, magga, phala.
Appana-bhavana — absorption stage of
meditation.

Appana-samadhi — jhana concentration
Arahat— Arahant — perfect person,
fourth-stage noble person, person without
cankers.

Arammana=Alambhana — sense object
Artpa-bhiimi — immaterial realm.
Arupa-brahma — inhabitant of immate-
rial realm.

Artupa-citta=Artpavacara citta — im-
material consciousness.

Artipa-loka — immaterial sphere compris-
ing four immaterial realms.

Artupavacara kusala kamma — imma-
terial moral kamma.

Aruppas — meditation subjects for deve-
loping immaterial jhanas.
Asankharika—unprompted, spontaneous
Asanna-kamma — proximity kamma;
kamma performed or remembered at the
time of near death.

Asaiifiasatta — a being without percep-
tion or without mentality (only body
exists).

Asava — canker, intoxicant
Asevana-paccayo — repetition condition

Asubha-bhavana — mediation on foul-
ness.

Asura — demons

Asura-loka — the world of demons
Atimahanta — very great intensity
Atiparitta — very slight intensity
Atitabhavanga — past life-continuum
Atta — soul, ego, self, person

Atta-ditthi — the wrong view taking ‘soul’,
‘ego’, ‘atta’, or ‘person’ exists
Attha-paiifiatti — form concept

Atthika — skeleton

Atthi-paccayo — presence condition
Avajjana — apprehending or taking no-
tice of the sense object that appears at the
sense door.

Avibhata — obscure, not clear
Avigata-paccayo — non disappearance
condition

Avinibbhoga — indivisible
Avinibbhoga-riipa — indivisible mate-
riality.

Avyakata=Abyakata — indeterminate,
i.e., neither determined kammically as
‘moral’ nor as ‘immoral’.

Ayatana — base, source, sphere
Ayukkhaya-marana — death due to the
expiration of the life-span.

B

Bahira — external, i.e., outside oneself
Bala — power which is strong and firm and
cannot be shaken by opposing forces.
Bhanga — perishing

Bhanga-fiana — the knowledge of dis-
cerning the rapid, incescent dissolution of
mentality-materiality.

Bhavana — meditation, mental develop-
ment.

Bhavanga — life- continuum
Bhavanga-calana — vibrating life-con-
tinuum.

Bhavarga-kicca — life- continuum func-
tion.

Bhavangupaccheda — arrested or cut off
life-continuum.

Bhava-riipa — sex materiality.
Bhaya-fiana — the knowledge of discern-
ing the fearful nature of all formations



(mentality-materiality) which appear as
terror.

Bhiimi — plane of existence
Bhumi-catukka — four planes of
existence.

Bhuta-ripa — essential distinct materiali-
ty, primary elements (pathavi, apo, tejo,
vayo).

Bodhi — path-wisdom, enlightenment
Bodhipakkhiya — enlightenment factors,
constituents of path-wisdom
Bojjhangas=Bodhi-angas — factors of
path-wisdom.

Brahma-vihara — sublime living
Buddha — the fully-enlightened person who
possesses omniscient wisdom which cor-
rectly knows all things including the Noble
Truths that should be known.
Buddhi-carita — intelligent temperament

C
Caga=Dana — alms-giving
Caganussati — recollection of the virtues
of one’s offering.
Cakkhu — eye
Cakkhu-dvara — eye door
Cakkhu-dvara vithi — eye-door cogni-
tive series
Cakkhu-pasada - eye-translucent
matreiality.
Cakkhu-vatthu — eye-base
Cakkhu-vififiana — eye-consciousness
Cakkhu-vififiana-dhatu — eye-con-
sciousness-element, eye-consciousness.
Catudhatu — four primary elements
Catudhatu-vavatthana — defining the
four primary elements.
Cetana — volition, intention
Cetasika — mental factor
Chandha — wish, desire, will
Chandhadhipati— predominant wish, will
Citta — consciousness
Cittadhipati — predominant conscious-
ness.
Citta-kammafifiata — adaptability of men-
tal factor.
Citta-lahuta — lightness or agility of con-
sciousness.
Citta-muduta—elasticity of consciousness.
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Citta-niyama — the law of consciousness.
Citta-paguiifiata — proficiency of con-
sciousness.

Citta-passaddhi — tranquillity of con-
sciousness.

Citta-visuddhi — purity of mind
Cittujjugata — uprightness of conscious-
ness.

Cuti — death

Cuti-kicca — death-function

D
Dana — alms-giving
Dassana-kicca — seeing function
Deva — celestial being, deity
Devatanussati — recollection of one’s vir-
tues similar to deities’ virtues
Dhamma - the teaching of the Buddha,
the natural truths taught by the Buddha
Dhamma-desana — expounding the
Dhamma discourse.
Dhamma-savana — listening to the
Dhamma discourse.
Dibba-cakkhu — divine eye, clairvo-
yance.
Dibba-sota — divine ear, clairaudience
Ditthadhamma-vedaniya-kamma -
immediately effective kamma which bears
fruits in the present life.
Ditthi — view, wrong view
Ditthijjukamma — straightening one’s
view; right view.
Ditthi-visudhi — purity of view
Domanassa — painful mental feeling, dis-
pleasure.
Dosa — anger, hatred
Dosa-carita — hate-temperament, short-
tempered nature.
Ducarita — evil conduct
Duggati — woeful
Duggati-ahetuka-puggala — woeful
rootless person.
Dukkha — suffering
Dve=Dvi — two
Dvi-hetuka kusala kamma — two-
rooted wholesome kamma.
Dvi-hetuka-puggala — two-rooted per-
son.
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Dvi-paiica-viiifiana — five pairs of con-
sciousness that are aware of the five senses.

E

Eka=Ekam — one

Ekaggata — one pointedness, the cetasika
which unites its concomitants to remain fo-
cused on a sense object.

Ekaja-ripa — materiality produced by one
cause.

Evarh — in this way, thus

G

Gabbaseyaka-patisandhi — conceiving
in the mother’s womb.
Gandha-Gandha-rammana — smell,
odour.

Gantha - tie, bond

Gati-nimitta — the sign of destiny
Ghana — nose

Ghana-dvara-vithi — nose-door cogni-
tive series.

Ghana-vatthu — nose-base
Ghana-vififiana — nose-consciousness
Ghayana-kicca — smelling function
Gocaraggahika-ripa - materiality in
which sense objects can appear.
Gocara-riipa — materiality of sense ob-
ject, five sense objects.

Gotrabhu — the consciousness that cuts
the kama-lineage to form the exalted line-
age, or the consciousess that cuts the
worlding lineage to form the noble lineage.
Gotrabhu-fiana — the knowledge that sees
Nibbana and changes the lineage of the medi-
tator from a worlding to a noble person.
Gruka kamma — weighty kamma

H

Hadaya — heart

Hadaya-vatthu — heart-base
Hatavikkhittaka — corpse which has been
mutilated and cut by a knife.

Hetu = mila - root

Hetu-paccayo — root-condition

Hiri — moral shame; it makes one feel
ashamed to perform evil action

I
Iddhi — accomplishment
Iddhipada — foundation of accomplish-
ment
Iddhividha Abhififiana — various divine
powers such as creating various forms, fly-
ing in the air, diving into the earth, etc.
Indriya — controlling faculty
Indriya-paccayo — faculty-condition
Issa — jealousy, envy
Itthibhava — female sex-materiality

J
Jalabuja-patisandhi — womb-born re-
birth.

Janaka kamma — reproductive kamma
Jara — ageing

Jati — birth

javana-citta — impulsive consciousness
Javana-kicca — apperceiving function to
enjoy the taste of the sense object.

Jhana — mental absorption; combination
of jhana-factors which keep the mind fixed
on a sense-object.

Jhanangas — jhana-factors
Jhana-paccayo — jhana-condition
Jivha — tongue

Jivha-dvara — tongue-door
Jivha-dvara-vithi — tongue-door cog-
nitive series

Jivha-vatthu — tongue-base
Jivita-rupa — life-materialty
Jivitindriya — psychic life, faculty of life.

K
Kala — time, period
Kama-citta—sense-sphere consciousness
Kama-loka — sense sphere comprising
human realm, six deva-realms and four
woeful abodes.
Kama-sugati-bhimi — sensuous bliss-
ful realm, human-realm and 6 deva-realms.
Kamesumicchacara — misuse of the
senses, sexual misconduct.
Kamma — volitional action
Kamma-catukka — four kinds of kamma
Kamma-bhava — rebirth-producing
kamma.



Kamma-dvara — the place where kamma
occurs or the means by which kamma
arises.

Kammaja riipa — kamma-born materiali-
ty.

Kammakkhaya-marana — death due to
the expiration of the reproductive kamma.
Kamma-nimitta — kamma-sign, the ob-
ject observed during the performance of the
action.

Kamma-niyama — the law of kamma
Kamma-patha — course of action
Kamma-paccayo — kamma-condition
Kammatthana — meditation-subject
Kankhavitarana-visuddhi — purity by
transcending doubt.

Karuna — compassion

Karuna-bhavana — radiation of compas-
sion

Katatta-kamma — unspecified kamma
Katatta-ripa — kamma-born materiality
and heat-born materiality.

Kasina — meditation-device which should
be observed wholly.

Kaya — combination, body

Kaya-dvara — body-door
Kaya-dvara-vithi — body-door cognitive
series.

Kayagatasati — recollection of the 32 parts
of the body.

Kaya-kammaiifiata — adaptability of
mental factors.

Kaya-lahuta — lightness of mental fac-
tors.

Kaya-muduta — elasticity of mental fac-
tors.

Kaya-paguiifiata — proficiency of mental
factors.

Kaya-passaddhi — tranquillity of mental
factors.

Kaya-viiifiatti — special movement of the
body to let others know one’s intention.
Kaya-vatthu — body-base

Khanda — group, aggregate
Khanika-marana — momentary death
Khanika-piti — instantaneous joy like the
flash of a lightning.

Khuddaka-piti — the thrill of joy which
causes the flesh to creep.
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Kicca — function

Kilesa — defilement that defile, debase,
inflict and burn the mind

Kiriya — functional, indeterminate
Kusala — moral, wholesome

Kusala citta — moral consciousness
Kusala kamma — moral kamma
Kukkucca — remorse, worry

L

Lakkhana — characteristic
Lakkhana-riipa — characteristic materi-
ality.

Lobha=tanha=raga — greed, craving, at-
tachment, lust.

Lohitaka — bloody corpse
Lohita-kasina — red kasina

Loka — sphere, world

Lokiya — mundane

Lokiya-abhififia — mundance supernor-
mal knowledge.

Lokuttara — supramundance, beyond the
31 planes of existence.

M

Macchariya — avarice, stinginess
Magga — path

Magga-citta — path-consciousness
Magga-appana-vithi — path-absorption-
cognitive series
Maggamagga-fianadassana-visuddhi
— purity of knowledge and vision in dis-
cerning the path and not path.
Magga-fiana — path-wisdom
Maggangas — path-factors

Mahaggata — exalted, more developed
Mahantarammana — sense-object of
fairly-great intensity.

Mana — pride, conceit

Manasikara — attention, reflection
Mandayuka — shorter life-span
Manodhatu — mind-element comprising
paficadvaravajjana and sampaticchanadvi.
Manodvara — mind-door
Manodvaravajjana — mind-door direc-
ting consciousness.

Manodvara vithi — mind-door cognitive
series.

Mano-kamma — mental action
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Mano-vififiana-dhatu — mind-con-
sciousness-element (76 cittas).

Marana — death

Marana-nussati — recollection of the na-
ture of one’s death.
Maranasanna-nimitta — near-death sign
Maranasanna vithi — near-death cogni-
tive series.

Maranuppatti-catukka — fourfold arrival
of death.

Metta — loving-kindness
Metta-bhavana — radiation of loving kind-
ness.

Micchaditthi — wrong view

Middha — torpor which makes mental fac-
tors dull and inactive.

Moha = avijja — ignorance, delusion
Moha-carita — stupid or dull temperament.
Mudita — sympathetic joy, rejoicing in
other’s success and prosperity.
Mudita-bhavana — radiation of sympa-
thetic joy.

Mila = hetu — root
Muccitukamyatafiana — the knowledge
of the desire for deliverance from all for-
mations in the 31 planes of existence.

N
Nama — mentality comprising conscious-
ness and mental factors.
Nama-riipa — mentality-materiality
Nama-rapa-pariccheda-fiana — the
knowledge of defining each mentality and
each materiality by their respective charac-
teristics, functions, manifestations and near-
est causes for their arising.
Nana-dassana-visuddhi — purity by
knowledge and vision of the 4 paths.
Nanakadaci — the way unfixed mental fac-
tors arise separately and only when the con-
ditions are satisfied.
Natthi — nothingness
Natthi-paccayo — absence-condition
Nevasaiifia-nasafifiayatana — the imma-
terial realm of neither perception nor non-
perception.
Nibbana — cessation of defilements and
suffering; eternal peace and happiness.
Nibbida-fiana — the knowledge of feel-

ing bored and disgusted with all forma-
tions as they are known to be with fault
and unsatisfactoriness.

Nicca — permanent

Nila-kasina — brown or blue kasina
Nimitta — sign, image
Nipphanna-riipas — real materialities
which are caused or conditioned by
kamma, consciousness, heat and nutriment.
Niraya — hell

Nirodha — extinction

Nissaya-paccayo — dependence-condition
Niyata-yogi — fixed mental factor which
invariably associates with the
consciousnesses with which it is known to
associate.

Nivarana — hindrance; moderate defile-
ments that hinder the arising of moral minds,
jhana and path-consciousness.

o
Qdata-kasina — white kasina
Ogha — flood, whirlpool, overwhelm
Okkantika-piti — the flood of joy like
the breakers on the sea-shore; it gives the
feeling of riding a boat on tides.
Olarika — gross, coarse
Omaka kamma — inferior kamma
Opapatika-patisandhi — spontaneous
rebirth as a full-grown person.
Ottappa — moral dread; it makes one
frightened to do immoral actions.

P

Paccavekkana-fiana — reviewing con-
sciousness.

Paccaya — cause, condition
Paccaya-pariggaha-fiana — the know-
ledge of discerning the cause of mentality-
materiality.

Paccayuppanna — conditionally arisen
thing.

Paccaya-satti — conditioning force or
property.

Pacchajata-paccayo — post-nascent con-
dition

Pakadanapariyaya-kamma catukka —
4 kinds of kamma with respect to the
priority in bearing results.



Pakakala-kamma-catukka — 4 kinds of
kamma with respect to the time of bearing
results.

Pakathana-kamma-catukka — 4 kinds
of kamma with respect to the place where
the kammic effect takes place.

Pakinnaka — miscellaneous, mixed
Panatipata — killing any living being
Panatipata-virati — avoidance of killing
any living being.

Paiicadvaravajjana — five-door directing
consciousnes; it apprehends or takes note
of the sense object that appears at one of the
five doors and directs the mental stream to-
wards the object.

Paiicadvara-vithi — five-door cognitive
series.

Paiica-sila — five moral precepts
Paifica-vififiana — five consciousness that
are aware of the five senses.

Paiifiatti — concept, apparent reality, men-
tal construct.
Paiifiindriya=pafiia=amoha=vijja —
wisdom, knowledge.
Paracitta-vijjanana abhififiana -
cetopariya-fiana — the power to know other’s
minds and thoughts in many ways.
Paramattha — ultimate reality
Paramattha-sacca — ultimate truth
Pariccheda-rupa=akasa-dhatu — limi-
ting materiality, space-element.
Parikamma bhavana — preliminary stage
of meditation.

Parikamma samadhi — preliminary con-
centration.

Parikamma nimitta — preparatory sign
Parittarammana — sense object of slight
intensity.

Pathavi — element of solidily or extension,
the earth-element.

Pathavi-kasina — earth kasina, earth-disk.
Patibhaga nimitta — counter sign, coun-
terpart sign.

Paticcasamuppada — the Doctrine of De-
pendent Origination or Dependent Arising.
Patipada-fianadassana-visuddhi — pu-
rity by knowledge and vision of the four
paths.
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Patisandhi-kala — at the arising moment
of rebirth consciousness.

Patisafikhafiana — the knowledge of ex-
ertion for deliverance by reinvestigating all
formations.

Pattanumodana — rejoicing in others’
merit.

Patthana-naya — the Patthana method, the
Law of Causal Relations.

Pattidana — sharing merit.

Pavatti-kala — during the time of exis-
tence from the existing moment of rebirth
consciousness till death.

Peta — woeful ghost

Phala-citta — Fruition consciousness
Phala-fiana — Fruition wisdom
Phala-samapatti vithi — Fruition attain-
ment cognitive series.

Pharana-piti — suffusing joy which per-
vades the whole-body.

Pharusa-vaca — rude or harsh speech
Phassa — contact, sense-impression
Photthabbarammana — tangible object,
touch (pathavi, tejo, vayo)
Phusana-kicca — touching function
Pisunavaca — slandering, backbiting
Pita-kasina — yellow or gold-coloured
kasina.

Pubbenivasanussati abhififia — the
power to remember former existences and
former worlds.

Puggala — person

Puggala bheda — classification of per-
sons.

Puluvaka — worm infested corpse
Purisa-bhava — male sex materiality
Purejata-paccayo — prenascence-condi-
tion.

R

Raga = lobha — lust, greed
Raga-carita — greedy temperament
Rasa — taste, flavour

Rasarammana — taste, flavour object
Riupa — materiality, matter and energy
Rupa-bhimi — fine-material plane, riipa
brahma realms.

Rupa-kalapa — tiny material group, com-
parable in size with electron, proton.
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Riuipakkhandha — materiality aggregate
Riipa-loka — fine-material sphere consis-
ting of 16 rupa-brahma realms.
Ruparammana = vanna - visible ob-
ject, colour.

Riipasamuddesa — enumeration of riipa
Riipasamutthana — causes of materiali-
ty (kamma, citta, heat, nutriment).
Rupassa-kammaiifiata — physical
adaptability.

Riipa-pavattikkama — arising of mate-
rial phenomena in individuals.
Riipassa-lahuta — physical lightness
Riipassa-muduta — physicial elasticity
Riupavacara citta — fine-material-sphere
consciousness.

Rupavacara kusala kamma — fine-
material-sphere moral kamma.
Rupa-vibhaga — criticism on materiality.

S
Sabba — all
Sabba-citta sadharana — essential
mental factors that associate with all
consciousnesses.
Sabbafifiuta-fiana — omniscient wisdom
which knows everything that should be
known.
Sabhava-riipa — natural materiality
Sacca — truth
Sadda — sound
Sadda-paiifiatti — sound-concept, spoken
words.
Saddarammana — sound-object
Saddha — faith, confidence, clarity of mind.
Saddha-carita — faithful temperament
Sahagatam=sahitarh — together with, ac-
companied by.
Sahajata-paccayo — conascence-condi-
tion.
Sakadagami-magga citta — path-con-
sciousness of once-returner.
Sakadagami — once-returner, second stage
noble person.
Sakkayaditthi — personality belief, tak-
ing the combination of body and mind as
‘I” or ‘person’.
Salakkhana-riipa — materiality with char-

acteristic.

Samadhi — mental concentration, sereni-
ty.

Samanantara-paccayo — immediacy
condition.

Samatha — tranquil, calm

Samatha bhavana — tranquillity medita-
tion.

Samatha-yanika — taking tranquillity
meditation or jhana-concentration as the ve-
hicle.

Samapatti — attainment

Sarmgha — the community of monks led
by the Buddha; it consists of noble monks
(ariyas) and those monks who are striving
to become noble monks.

Samghanussati — recollection of the
vritues of the samgha.

Samma-ajiva — right livelihood abstain-
ing from wrong livelihood which causes
harm to living beings.

Samma-ditthi — right view, believing in
kamma and its effect.

Samma-kammanta — right action abstain-
ing from three evil bodily actions.
Samma-vaca — right speech, abstaining
from four evil speeches.
Samma-sammadhi — right concentration
Samma-sankappa — right thought
Samma-sati — right mindfulness
Samma-vayama — right effort
Sammappadana — supreme effort
Sammasana-fiana — the knowledge of
definning mentality-materiality as imper-
manence, suffering and not-self.
Sammasana-riipa — materiality that
should be contemplated as impermanence,
suffering and not-self.

Sampaticchana — receiving conscious-
ness.

Sampaticchana-kicca — receiving func-
tion.

Sampayutta-paccayo — association-con-
dition.

Samphappalapa — vain talk, gossip
Samsedhaja-patisandhi — moisture-
born rebirth, conceiving in tree-trunk, fruit,
flower, marsh, stagnant water, etc.



Samyojana — fetter

Sangaha — summary

Sanidassana-ripa — materiality that can
be seen.

Sandhi — connection

Sankhara — kamma formations or mental
formations (mentality-materiality)
Sankharakkhandha — aggregate of men-
tal formations.

Sankharupekkha-fiana — knowledge of
equanimity towards all formations.
Sankhepa — abridgement

Saiifia — perception; it takes note of the
detailed features of each sense object and
stores the data in the mental stream like a
computer.

Safifiakkhandha — perception-aggregate
Santati-rtipa — subsequent arising mate-
riality.

Santirana — investigating consciousness
Santirana-kicca — investigating function
Santisukha — eternal bliss

Sasankharika — prompted, persuaded by
someone or oneself; volitionally inactive.
Sati — mindfulness, attentiveness
Satipatthana — foundation of mindfulness.
Savana-kicca — hearing function
Sayana-kicca — tasting function

Sila — morality or virtue

Silanussati — recollection of the virtues of
one’s morality.

Silavisuddhi — purity of morality
Sobhana — beautiful

Sobhana cetasikas — beautiful mental
factors.

Sobhana cittas — beautiful consciousness-
es.

Somanassa — pleasant mental feeling, joy-
ful.

Sota — ear

Sota dvara — ear-door

Sota-dvara-vithi — ear-door congnitive
series.

Sotapanna — stream-winner, first stage
noble person.

Sotapatti-phalattha — stream-winner
Subha — pleasant, beautiful

Sucarita — good conduct
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Sugati-bhiimi — blissful realm
Sugati-ahetuka-puggala — blissful root-
less person.

Sukha — pleasant feeling, pleasant bodily
feeling.

Sutta = Suttanta — discourse

T
Tadalambana-kicca — registering func-
tion; it continues enjoying the taste of the
sense object.

Tatramajjhattata=upekkha — equanimi-
ty, mental balance.

Tejo — the element of heat, fire-element
Tejo-kasina — fire-kasina

Thana — functioning place

Thina — sloth, idleness

Ti = tri — three

Tihetuka — three rooted

Tihetuka kusala kamma — three rooted
moral kamma.

Tija-riipa — materiality produced by three
causes.

Tilakkhana — three characteristic marks
(impermanence, suffering, not-self)
Tipitaka — three collections of the
Buddha’s teachings.

Tiratana — Triple Gem — the Buddha, the
Dhamma, the Sarhgha.

U
Ubbega-piti — up-lifting joy which may
lift one to float and fly in the air.
Ubhayakkhaya-marana — death due to
the expiration of both the life-span and the
reproductive kammic force
Udayabbaya-fiana — the knowledge that
comprehends distinctly the mentality-ma-
teriality at the genetic moment as well as at
the perishing moment together with the
three characteristic marks of existence.
Uddhacca — restlessness; it makes the
mind restless.
Uddhumataka — rotten, bloated corpse
Uggaha-nimitta — acquired sign, learn-
ing sign.
Ukkattha — supreme or superior (kamma)
Upacara bhavana — neighbourhood
stage of meditation.
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Upacara samadhi — neighbourhood or
access concentration.
Upacchedaka-marana — death due to the
intervention of a destructive force.
Upacaya-rtipa — initial arising material-
ity.

Upadana — grasping, clinging, strong at-
tachment.

Upadanakkhandha — aggregate of grasp-
ing.

Upadaya-rupa — derived materiality
Upaghataka-kamma - destructive
kamma

Upanissaya-paccayo — powerful sup-
port condition.

Upapajjavedaniya kamma — subse-
quently effective kamma which bears fruits
in the next (second) life.

Upapatti-bhava — rebirth-process
Upapilaka-kamma — obstructive kamma
which retards the function of reproductive
kamma.

Upasamanussati — recollection of the vir-
tues of Nibbana.
Upatthambhaka-kamma — supportive
kamma which supports the reproductive
kamma.

Upekkha — neutral feeling, indifference
Upekkha-bhavana — meditation on equa-
nimity.

Uppada — arising, genesis

Utuja-riipa — heat-born materiality

A\
Vaci-dvara — speech-producing move-
ment of the mouth which performs verbal
action.
Vaci-kamma — verbal action generally
performed by special movement of the
mouth.
Vaci-viiifiatti — special movement of the
mouth to produce speech to let others know
one’s intention.
Vatta — round; i.e. going round and round
like the rotation of a wheel.
Vatthu — physical base for the mind to
depend on for its arising.
Vatthu-dhamma - ultimate materiality

with its own characteristic.

Vayo — the element of motion, air element.
Vayo-kasina — air kasina

Vedana - feeling, it enjoys the taste of the
sense object.

Vedanakkhandha — feeling aggregate
Veyavacca — volunteer service in merito-
rious deeds.

Vicara — sustained application of the mind
to the sense object.

Vicchiddaka — corpse which has been
cut into two or three pieces.

Vicikiccha — sceptical doubt
Vigata-paccayo — disappearance condi-
tion.

Vikara-ripa — mutable materiality
Vikkhayitaka — corpse which has been
gnawn and mangled by dogs, etc.
Vikkhittaka — corpse which has been bit-
ten and scattered into pieces by dogs, etc.
Vimokkha — emancipation from the round
of suffering.

Vinaya — rules and disciplines for monks.
Vinilaka — discoloured, brownish black
corpse.

Viiifiana = citta — consciousness
Viiifiana-dhatu — consciousness element
Viiifianakkhandha — consciousness ag-
gregate.

Viiifianaficayatana-bhiimi — the realm
of infinite consciousness

Vipaka — resultant, kamma-result
Vipaka-namakkhandha - resultant
mental aggregate (resultant consciousness
and its concomitants)

Vipaka-niyama — the law of resultant con-
sciousness.

Vipaka-paccayo — kamma result condi-
tion.

Vipubbaka — corpse with cracked skin
and pus oozing out.
Vippayutta=vippayuttarh — dissociated
with, disconnected with.

Vipassana bhavana — insight medita-
tion

Vipassana-fiana — insight knowledge
Vipassana-yanika — taking insight medi-



tation (access jhana) as the vehicle.

Viriya — effort, energy; it is a key to
success.

Visayappavatti — presentation of sense
object at the sense door.

Visuddhi — purity or purification
Vitakka — initial application of the mind to
the sense-object

Vitakka-carita — riminating temperament.
Vithi — cognitive series

Vithi-cittas — the consciousness that take
part in the cognitive process.
Vithi-vimutti cittas — cognitive-process-
freed consciousness.

Vyapada — ill-will; plotting to destroy
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other’s lives and property illegally.

Y

Yoga — bond, junction, union, glue, to yoke.
Yathakammiipaga-fiana — power of see-
ing beings in the 31 planes of existence and
knowing their respective kammas which
have produced their present existences.
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