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About this book
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Maha Thera. This noble literature was not available for the international audience
who were in pursuit of the Noble doctrine of Abhidhamma. Mr. Percy Silva filled
that gap with a translation but it is yet to see the light of the day. I had the
opportunity of going through this English translation and decided to illustrate and
expand the English text with additional new lessons and further illustration and
elaboration. Thus this book has almost 450 pages.

I dedicate this book to Late Most Professor Rerukane Chandawimala Maha Thera
in honour of his gigantic contribution for the Theravada Sasana.
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Chapter 1.
Citta Sangaha

Lesson 1.1.
What is Abhidhamma?

The doctrine that examines and shows the fundamental elements which constitute
all large and small beings such as devas, humans, elephants, horses, flies,
mosquitoes and objects such as soil, stones, water, wind, trees, creepers, explains
how these fundamental elements arise and exist in generations and explains about
the unconditioned reality, the Nibbana is called Abhidhamma.

It is through the learning of Abhidhamma that one can properly see how the beings
such as humans who live at present also lived in the past and that they will be born
again and how such birth takes place.

It is through the learning of Abhidhamma that one can properly understand that
there is something called merit and demerit, the power of such merits and demerits
and how such merits and demerits bring about happiness and suffering to beings.

It is through the learning of Abhidhamma that one can properly distinguish merit
from demerit.

It is also through the learning of Abhidhamma that we can realize the presence of
various types of beings that cannot be seen with our eyes such as petas, devas,
brahmas and so on who are of various forms and experience happiness and
suffering due to their past kammas in both our proximity and far away locations.

What is Nibbana? What is the path to Nibbana? This too can be properly
understood by learning Abhidhamma.

Not accepting re-birth, not accepting that beings are subject to happiness and
suffering according to actions (kamma) and not accepting the existence of hells,
devas, brahmas is due to ignorance about this doctrine.

Wrong views such as it is not a merit to worship Buddha statues and not necessary
to offer flowers, lamps, food and the like to a non-existent Buddha also arise due
to not being knowledgeable about this Dhamma.

Although a Buddhist, a person who does not know Abhidhamma at least to some
extent is a blind worldling (puthujjana). He cannot deeply comprehend a Dhamma
talk or read and understand a Dhamma book well. In order to properly understand
a Dhamma talk or read and understand a Dhamma book, it is necessary to learn
Abhidhamma at least to some extent.

Buddha’s teachings, according to the tradition of Theravadins, has been divided
into three parts as Suttanta Pitaka, Vinaya Pitaka and Abhidhamma Pitaka.
Abhidhamma Pitaka consists of seven Pakarana (books). Their names are:



(1). Dhammasanganippakarana
(2). Vibhangappakarana

(3). Dhatukathappakarana

(4). Puggalapanifiattippakarana
(5). Kathavatthuppakarana

(6). Yamakappakarana

(7). Patthanappakarana



Lesson 1.2.
Paramattha and Hinattha

Abhidhamma is the teaching of the Tathagata which explains about ultimate
existents. Therefore, one who studies Abhidhamma should first learn what are
existents.

What is felt and captured by the mind is called attha. Mainly the mind knows
atthas in two ways.

(1). While hearing the words uttered or reading words or signs that have been
written or printed

(2). While encountering various objects with the five senses such as seeing
something, and while thinking

The word attha covers everything that can be known with mind. There is nothing
which is not an attha in this world. There are many atthas in the world. Their
extent cannot be shown in whatever means.

Normally, when an attha is known with mind, that attha is felt as to be existing.

Among the things that the mind feels as existing, there are some that really exist
and some things that do not exist in reality. Many of the things (atthas) that people
consider as existing are of the second category.

If a person standing in the dark rapidly rotates a firebrand, another person who
looks at it from a distance will see a circle of fire. Yet, there is no circle of fire
other than a fire brand. That circle of fire is something which appears to be existing
because of the rapid rotation of the fire brand.

Everything such as table, chair, bed, garment, house, plate, cup, man, bull, dog
and elephant which people consider as existing are also things that do not really
exist, just like the circle of fire.

There are specific terms used in Theravada teachings to refer to existing atthas
and non-existing atthas.

Atthas that really exist are called paramattha and atthas that do not exist (in reality)
are called hinattha or pannatti.

One of the ways to verify the existence or non-existence of something that is
known with mind is by dividing it into its components. This act is called reduction.
If an attha can be reduced into its components, that is an attha that does not exist
in reality. Such atthas are mere ideas of mind; they are mere objects of mind, and
they do not have an existence independent of mind. On the other hand, if an attha
cannot be reduced into its ingredients, it means irreducible, then that attha is
considered to be a fundamental datum of existence, hence an ultimate reality.

We shall now apply the object of table into reduction. A table is something that is
considered to exist. If it is analyzed, it can be seen that there are four legs, four
planks that connect the four legs, and two-three planks that form the top surface.
None of them are the table. There is no table other than the collection of those
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items. Even all those items together cannot be called the table. If the collection is
the table, these pieces of timber should be the table irrespective of how they are
placed. When the pieces of timber are kept separately or arranged in another
manner, there is no table to be seen. Therefore, it should be known that all the
pieces of timber and their collection are not the table. Hence there is nothing called
a table in reality. A table is an idea known by the mind when seeing the
arrangement of the pieces of timber in a certain manner.

Just like the table, all unconscious objects such as beds, chairs, tables, plates, cups,
clothes, trees, creepers and conscious objects such as devas, humans, elephants,
horses and cattle do not exist in reality. They can be reduced into their ingredients
just as the table.

The name given to things which are perceived to exist, but do not exist in reality,
since they are reducible, is hinattha or pafifiatti (concept).

In reduction, the final atthas that are arrived at which cannot be further reduced
into its components are called paramatthas (ultimate realities). What are these
realities? They will be discussed in the next lesson.

In order to verify the existing or non-existing nature of something that is
known with mind, one needs to reduce it into its components. If something
ceases to exist when divided into components as did the table, it is not an
ultimate reality (not an absolute reality). When objects are divided into
components, what finally remain without being able to be divided are
absolute realities.

When it is said that there is no table other than a few pieces of timber, you may
think that the few pieces of timber which are the components of the table do exist
in reality. Those pieces of timber can be further divided. Therefore, they too
should not be considered as absolute atthas.

When a piece wood is rubbed with sandpaper, small pieces of wood that are found
as dust are the small parts of the timber. Even the small individual components of
wood which are not visible to the naked eye can be divided further. Therefore,
even such wooden dust should not be considered as absolute. It is the attha that
cannot further divided is called an ultimate reality.

Out of the two types of atthas, that is to say, atthas that exist and do not exist,
atthas that exist in reality are greater than atthas that do not exist. Therefore,
atthas that are found in reality are called paramattha in consideration of their
higher degree of existence over the atthas that do not exist in reality. The meaning of
the word paramattha is higher attha or higher thing — here the word higher
(parama) is in the sense of higher degree of existence; a thing that truly exist is
considered to have a higher level of existence over things that do not really exist.



Following are the definitions for paramattha and hinattha in relation to the
reductionist theory.

(1). If something is reducible into its components, then it is not a
paramattha — it is a hinattha.

(2). If something is irreducible into its components, then that thing is a
paramattha.

(3). Hinattha is liable to reduction, while paramattha defies reduction.



Lesson 1.3.
Paramatthadhamma
(Four Ultimate Realities)

As mentioned in the previous chapter, natures that are irreducible are the realities
that exist in the ultimate sense. We can call them ultimate realities, absolute realities
or actual realities." Everything that is found in the world is made of these ultimate
realities. They are not extended three-dimensional (3-D) things such as pebbles
and lumps of clay. Therefore, they do not possess the characteristics of length,
width, height, and therefore, have no shape. Moreover, they are neither two-
dimensional objects such as triangle, square and circle nor one-dimensional.

In Theravada teachings, ultimate realities are explained in various ways. In some
places, they are explained in their intrinsic nature (lakkhana), in other places, in
terms of the functions they perform (kicca rasa). Sometimes, realities are shown
in their manifestation (upatthanakara paccupatthana). On other occasions, a
certain reality is referred to with its proximate cause (padharthana) or effects
(realities that arise due to them) (phala paccupatthana).

In studies of Fundamentals, when a reality is explained in its intrinsic nature, it
should be kept in mind that the reality and its intrinsic nature are identical. There
is no dichotomy between the reality and its intrinsic nature. The reality itself is the
intrinsic nature, and the intrinsic nature itself is the reality. It is not that the reality
is something that has intrinsic nature as one of its characteristics like a table which
has a colour and smell (in the conventional usage). If the reality and its intrinsic
characteristic are not identical, it leads to the dichotomy between the bearer of the
characteristic and the characteristic which is been borne.

Note

Though realities do not possess attributes of any dimension, they do have
the capacity to perform certain actions, hence can be coined as energies.
Since they perform functions, they are sometimes said as forces. However,
the usage of the word energy and force does not imply that all ultimate
realities are physical. According to Theravada teachings, there are both
physical and non-physical realities which are not extended but have the
capacity of performing activities.

In Theravada teachings, there are four absolute realities. They are as follows.
(1). Ctta
(2). Cetasika
(3). Ripa
(4). Nibbana



Citta (consciousness / mind)

Among the four absolute realities citta is the act of knowing or cognizing something.
Another Pali synonym for the term is viriiana. The word can be rendered into
English as consciousness and mind. The action of knowing arises because of the
six doors (dvara): five faculties (five doors), eye, ear, nose, tongue and body and
the sixth door, the mind. The cognition happening based on the eye is called vision
and the knowing happening based on the ear is called hearing. What is referred to
by words such as seeing, hearing, thinking and thoughts is the citta itself. The
thing that is known by citta is called the arammana (object). A consciousness will
never arise without referring to an object.

The mere act of knowing an object is the consciousness itself. There is no dichotomy
between the act of knowing (nature or characteristic of the consciousness) and the
consciousness according to Theravada teachings. They are identical and the same.
It should not be misunderstood that consciousness is a reality that performs the act
of knowing. If it is so understood, it could lead to the idea that consciousness is a
reality that has the capacity of knowing an object which in turn would mean that
consciousness is something other than the act of knowing. Though it is said in
some places that consciousness does the act of knowing, that is for the mere sake
of convenient expression.

When analyzing the nature of the citfa, we can see it performing two functions.
They are arammana vibhavana and paricchijja gahana. What is meant by arammana
vibhavana is the act of making the object apparent by being aware of it. The living
being, conventionally whom we consider possessing the mind,” is not aware of an
object till it is known by the consciousness. The object become apparent only
when consciousness is sensitive to it. On the other hand, paricchijja gahana is the
act of cognizing an object having separated it from others. While there are infinite
possibilities of knowing various objects, consciousness focuses at one or group of
similar objects at a time. In other words, consciousness knows an object having
separated it from others. In simple terms, this can be said as focus. In brief,
consciousness makes objects apparent due to being aware of them and focusing
on them.

Consciousness does not stay as a single datum for a long period of time. Just as
separate units of sounds (sound waves) arise when a drum is beaten, separate
consciousnesses arise when objects impact on six faculties. All these
consciousnesses become aware of the objects they focus at. It means they know
the objects. Knowing is a mere activity or action (kiriya). Actions do not last for a
long period. Therefore, all consciousnesses that arise go into extinction instantly.



Cetasika (mental factors / mental concomitants)

When a consciousness arises cognizing an object having separated it from others
some other mental actions arise along with it. They are called cetasikas — mental
factors or mental concomitants. There are fifty-two mental factors. There are four
general characteristics of mental factors known as sampayoga lakkhana. These
characteristics show the relationship between of cetasikas with the citta they arise
together with.

(1). Ekuppada — mental factors have the same arising that of the consciousness
they are connected with

(2). Ekanirodha — mental factors have the same vanishing that of the
consciousness they are connected with

(3). Ekalambana — mental factors have the same object that of the
consciousness they are connected with

(4). Ekavatthuka — mental factors have the same base that of the consciousness
they are connected with

Mental factors never arise separate from consciousness. They do not have the
strength to arise without a consciousness. Consciousnesses also do not have the
strength to arise in complete separation from mental factors. Yet, consciousness
will arise in the absence of certain mental factors. A particular consciousness does
not arise along with all the mental factors.

Citta and cetasikas are commonly designated as nama since they always bend
towards an object “Namatiti namam”. Here the verb bending implies that they
always refer to an object (refer means cognizing an object). Consciousness and
mental factors cannot arise without cognizing an object.

Cittuppdda and cittuppada santati

A cluster of namas comprising consciousness and mental factors is called a
cittuppada. In a mental cluster called cittuppada, the citta is prominent in the act
of cognizing. Considering its prominence, sometimes, a cittuppada can be
addressed as a citta.

A generation of cittuppadas is called cittuppada santati. It can also be called nama
santati or citta santati.

Riipa (corporeality / matter)

Fundamental elements out of which animate and inanimate bodies are made are called
rilpa — corporeality or matter. There are twenty-eight corporealities. Among them
only one corporeality, named the colour element (riparammana) is visible to the
eye. The remaining twenty-seven are not visible to the eye. The meaning of the
word riipa is, that it is the thing which is subject to change due to being struck by
opposing natures such as cold and heat — “Ruppatiti kho, bhikkhave, tasma
rilpanti vuccati”. As consciousness and mental factors are very subtle, they do
not strike against cold and heat.



Ripas are found in clusters. Those clusters exist in generations. A cluster of ripas
is called a rapakalapa. A generation of ripakaldpas is called riapasantati.
Moreover, in any given physical body ripakaldpas are found in abundant
quantities. Such a group of ripakalapas that exist together is called riapasarira. A
slight change occurs within a ripakalapas when they are struck by other kalapas.
Due to that change a drastic difference occurs in the subsequent generations of
kalapas in the ripasarira. These changes are called ruppana. The slight change
that occures within a kald@pa can be called kalapabbhantara ruppana while the
change that occurs in subsquent kalapas due to that change can be called santati
ruppana. That is why the material elements out of which the physical world is
made are called rupa — ruppatiti rippam.

Nibbana (cessation of suffering / state free from all types of suffering)

The peaceful state of utmost bliss which is devoid of the fires of defilements such
as lust, anger and delusion and the fires of suffering such as birth, decay, ageing
and death 1s Nibbana. Three ultimate realities so far discussed, arise due to various
causes (conditions); citta, cetasika and rijpa are conditioned realiteis, hence are
called sankhata dhamma. Conditioned realities go into extinction immediately
after arising. Therefore, they are anicca (impermanent). The Nibbana exists in
reality without having arisen due to any cause. Actually, it has never arisen but
has been existing forever. Due to its unconditioned nature, Nibbana is called the
asankhata dhatu (unconditioned datum or element). As it has not arisen depending
on causes, it lasts forever and never goes into extinction. Hence it is a permanent
reality (nicca).

Nibbana should be explained in two aspects in order to understand it thoroughly.
It is an ultimate state apart from all conditioned realties and not made out of causes
— asankhatadhatu. It is also the cessation of the aggregates and defilements that
have not arisen but could have arisen had the conditions prevailed —
anuppannanirodha.

Nibbana is a very deep, profound reality that is very difficult to apprehend. It is
something that has to be apprehended and attained with great effort. Noble beings
who attain it by developing the supramundane path will be released from suffering
of samsara. The highest thing to be expected from the practice of Buddhism is
Nibbana; the Nibbana is the summon bonum of Buddhist teachings and practice.



Lesson 1.4.
Citta Vibhaga
(Divisions of Consciousness)

It was stated earlier that there are four absolute dhammas called consciousness
(citta), mental factors (cetasika), corporeality (ripa) and Nibbana. Among these
four, consciousness should be studied first. In general, consciousness is one; citta
is the reality with the intrinsic nature of knowing an object. Yet, Abhidhamma
cannot be taught by taking it as one. This dhamma has been divided into eighty-
nine according to one method and one hundred and twenty-one according to
another; so as to enable the teaching of Abhidhamma. Consciousness is divided
according to spheres (bhiimi) and nature (jari).

Four sections of consciousness based on the sphere (bhiimi)

Consciousness which is generally one is divided into four based on the
realm/sphere (bhiimi).

(1). Kamavacara citta — consciousness of the sensuous sphere
(2). Ripavacara citta — consciousness of the fine material sphere
(3). Ariipavacara citta — consciousness of the immaterial sphere

(4). Lokutara citta — supramundane consciousness

Kamavacara Citta

The eleven realms consisting of the four hells, human world and six deva worlds
are called the sensuous sphere (kama bhiimi). The consciousnesses belonging to
the sensuous sphere are referred to as kamavacara. These consciousness are
considered belonging to the sensuous sphere because they arise mostly in the eleven-
fold sensuous sphere.

Rupavacara Citta and Aripavacara Citta

There are two types of brahma realms: realm of brahmas with a material body and
realms of brahmas without a material body. There are all together sixteen types of
brahma realms where brahmas with material bodies are born and live. These
realms are called riipabhiimi — fine material sphere. Out of them, consciousness
does not arise in one realm called asarifiasatta. Hence there are fifteen brahma
realms where consciousness arises. Consciousnesses that arise mostly in aforesaid
fifteen types of brahma realms are called ripavacara. Since they mostly arise in
fifteen types of brahma realms, they are considered belonging to the fine material
spere.

There are four realms where brahmas without a material body are born and live.
They are called arpabhiimi — immaterial sphere. Consciousnesses belonging to
the immaterial sphere are called ariapavacara. They are considered belonging to the
immaterial sphere because they mostly arise in the four immaterial spheres.
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Lokuttara Citta

Although there is mention of a supramundane sphere (lokuttara bhiimi), there is no
physical place called the supramundane sphere as in other spheres. In this analysis
of consciousness, supramundane realities (lokuttara-dhamma) themselves are
referred to as the supramundane sphere (lokuttarabhiimi). The consciousness that
does not belong to the three spheres mentioned above and belongs to the
supramundane sphere is called supramundane (lokuttara). The meaning of the
lokuttara citta is the consciousness that either transcends the world (other three sphere)
or the consciousness that has transcended the world.’

Certain sensuous consciousnesses do arise in the fine material and the immaterial
spheres as well. Similarly, certain consciousnesses of the fine material and
immaterial spheres do arise in the sensuous sphere. Some consciousnesses of the
sensuous sphere arise in immaterial sphere. These consciousnesses have been
given names such as kamavacara in consideration of the fact that they mostly
occur in the respective realms. When a sensuous consciousness arises in the fine
material or immaterial spheres, it is still called kamavacara. When fine material
or immaterial consciousnesses arise in the sensuous sphere it will still be called
rapavacara or aripavacara respectively. In the same way, when immaterial
consciousnesses arise in the fine material sphere they are called aripavacara.
Supramundane (lokuttara) consciousnesses also arise in all three of the other
spheres. Yet, they are referred to as supramundane consciousnesses because they
do not belong to those spheres.

Definition of each type of consciousness based on the sphere (bhiimi)

(1). Kamavacara citta — Consciousness of the sensuous sphere is the
consciousness which mostly arise in the sensuous world. According to
another definition, kamavacara citta is the consciousness that is difined
based on kama tanha. It means the citta that is got its name based on the
fact that it becomes an object of kama tanha.

(2). Ripavacara citta — Consciousness of the fine-material sphere is the
consciousness which mostly arise in the fine-material world. According
to another definition, ripavacara citta is the consciousness that is difined
based on ripa tanha. It means the citta that is got its name based on the
fact that it becomes an object of ripa tanha.

(3). Aripavacara citta — Consciousness of the immaterial sphere is the
consciousness which mostly arise in the immaterial world. According to
another definition, aripavacara citta is the consciousness that is difined
based on aripa tanhd. It means the citta that is got its name based on the
fact that it becomes an object of ariipa tanha.

(4). Lokuttara citta — Supramundane consciousness is the consciousness that
transcends the world or consciousness that has transcended the world.*
Another name for lokuttara cittas is apariyapanna cittas. That is the
consciouensess which is not defined based on any fanhd (craving). It
means the cittas that do not become an object of all three types of craving.
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Consciousnesses such as kamavacara are also divided according to other methods.
The methods of division can be learnt at various places. When divided in such
manner there are fifty-four (54) consciousnesses of the sensuous sphere. There are
fifteen (15) consciousnesses of the fine material sphere. There are twelve (12)
consciousnesses of the immaterial sphere. There are eight (8) supramundane
consciousnesses in brief and forty (40) in detail. When everything is added there
are eighty-nine (89) in brief and one hundred and twenty-one (121) in detail.
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Lesson 1.5.
Kamavacara Citta
(Fifty-four consciousnesses of the sensuous sphere)

It was stated above that the consciousnesses that mostly arise in eleven types of
kama bhumi are called kamavacara cittas. There are fifty-four consciousnesses of
the sensuous sphere. They consist of three main groups.

(1). Twelve unwholesome consciousnesses (akusala cittas)
(2). Eighteen rootless consciousnesses (ahetuka cittas)

(3). Twenty-four beautiful consciousnesses (kamasobhana cittas)

Unwholesome consciousnesses (akusala citta)

In Theravada teachings, unwholesome consciousness is defined as follows.

Consciousnesses arising in a person which are capable of producing
harmful results in the future to that particular person in whom they are
arising are unwholesome consciousnesses.

There are three unwholesome roots called greed (lobha), hatred (dosa) and
delusion (moha). These are three mental factors (cetasikas). The unwholesome
consciousness, which is generally one, is divided into three due to been connected
with (rooted in) the aforesaid three unwholesome roots.

(1). Greed-rooted consciousness (lobhamiila cittas)
(2). Hatred rooted consciousness (dosamiila cittas)

(3). Delusion rooted consciousness (mohamiila cittas)

13



Lesson 1.6
Lobhamila Citta
(Greed Rooted Consciousness)

Attachment to various things and persons saying, this is good, this is beautiful,
and this is sweet is greed - lobha. What is expressed by words such as liking, need,
lust, gluttony and love is also greed. Sometimes, consciousness arises rooted in
greed. Such consciousness is called lobhamiila citta. Consciousness rooted in
greed is sometimes accompanied by joy (somanassa sahagata) and sometimes by
equanimity (upekkhd sahagata).

It has been stated earlier that consciousness is the act of knowing an object. It
always arises cognizing something. In Dhamma the name given to what is known
by the mind is arammana (object). Every object has one of the three qualities of
pleasantness (iftha), unpleasantness (aniftha) or neutrality (majjhatta). These
qualities are called the flavour (taste) of the object (@Grammanarasa). If a
consciousness arises focusing on any object, together with it arises another mental
nature that experience the flavor of the object. That nature is called vedand in Pali.
The vedand that experiences the pleasant flavour of an object is called the pleasant
feeling (sukha vedana), The vedana that experiences the unpleasant flavor of the
object is called the painful feeling (dukkha vedand) and The vedand that
experiences the neutral quality is called the neither-painful-nor-pleasant feeling
(adukkhamasukha vedana).

Vedana is threefold based on the way it tastes the flavour of the object as mentioned
above. This threefold vedand becomes fivefold as follows.

(1). Sukha vedana, the pleasant feeling is twofold as sukha vedana — pleasure
and somanassa vedana — joy. Out of the two, pleasure is the bodily
pleasant feeling and joy is the mental pleasant feeling.

(2). Dukkha vedana, the painful feeling is twofold as dukkha vedana — pain
and domanassa vedana — displeasure. Out of the two, pain is the bodily
painful feeling while displeasure is the mental painful feeling.

(3). Adukkhamasukha vedana, neither-painful-nor-pleasant feeling, in the
fivefold division, is called upekkha vedand — neutral feeling, equanimous
feeling or equanimity.

Note

Bodily pleasure (sukha vedand) and bodily pain (dukkha vedana)
accompany only two consciousnesses, that is to say, bodily consciousnesses
(kayavininana) arising as a result of past wholesome deeds and
unwholesome deeds respectively. All the other consciousnesses are
considered mental and are accompanied by either joy (somanassa vedana),
displeasure (domanassa vedand) or equanimity (upekkha vedana).
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Consciousness rooted in greed never accompany the domanassa vedand
(displeasure). When the consciousness rooted in greed arises, the good or neutral
flavour of the object is felt by its feeling. Hence, lobhamiila citta is always
accompanied by either somanassa vedana or upekkha vedana.

Thus greed-rooted consciousness is divided into two as consciousness
accompanied by joy and consciousness accompanied by equanimity.
Consciousness with joy is called somanassa sahagata citta and consciousness
with equanimity is called upekkha sahagata citta.

Each one of these two consciousnesses is further divided into two based on their
association with wrong view — ditthi. Sometimes this greed-rooted joyful
consciousness is associated with wrong views such as “There is nothing called
merit or demerit, there are no results of merits and demerits, and there is no harm
in doing anything (bad)”. On other occasions, it is not associated with wrong view.
Pali term for ‘wrong view’ is micchdaditthi which is sometimes referred to as difthi.
A synonym for ditthi is ditthigata. Based on the association and disassociation of
ditthi, somanassa sahagata lobhamiila citta is divided into two as follows.

(1). Somanasssa sahagata ditthigata sampayutta cittam — Consciousness
accompanied by joy, associated with wrong view

(2). Somanasssa sahagata ditthigata vippayutta cittam — Consciousness
accompanied by joy, disassociated with wrong view

Similarly, the equanimous consciousness is also divided into two as

(1). Upekkha sahagata ditthigata sampayutta cittam — Consciousness
accompanied by equanimity, associated with wrong view

(2). Upekkha sahagata  ditthigata  vippayutta  cittam — Consciousness
accompanied by equanimity, disassociated with wrong view

With this division there will be four greed rooted consciousnesses.

Each of the aforesaid four greed-rooted consciousness is again divided into two
based on its promptness. Sometimes lobhamiila citta arises naturally while
performing immoral acts such as stealing and sexual misconduct. On other
occasions, the evil doer may retreat to do the evil act. At that time, his or her
lobhamiila citta needs to be arouse with the urging by oneself or another. At that
time, the lobhamiila citta is said to have arisen due to encouragement (urging).
The consciousness that arises naturally without urging is called unprompted
(asankarika) and the consciousness that arises due to urging is called a prompted
(sasankarika).
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When promptness is brought into consideration, lobhamiila cittas become
eightfold as follows. [Memorize the following eight cittas].

(1). Somanassa  sahagata ditthigata sampayutta asankharika cittam —
Consciousness accompanied by joy, associated with wrong view,
unprompted

(2). Somanassa sahagata ditthigata sampayutta sasankharika cittam —
Consciousness accompanied by joy, associated with wrong view,
prompted

(3). Somanassa  sahagata  ditthigata  vippayutta asankharika cittam —
Consciousness accompanied by joy, dissociated with wrong view,
unprompted

(4). Somanassa  sahagata ditthigata vippayutta sasankharika cittam —
Consciousness accompanied by joy, dissociated with wrong view,
prompted

(5). Upekkha  sahagata  ditthigata  sampayutta  asankharika —cittam —
Consciousness accompanied by equanimity, associated with wrong view,
unprompted

(6). Upekkha sahagata ditthigata  sampayutta sasankharika —cittam —
Consciousness accompanied by equanimity, associated with wrong view,
prompted

(7). Upekkha  sahagata  ditthigata  vippayutta —asankharika — cittam —
Consciousness accompanied by equanimity, dissociated with wrong view,
unprompted

(8). Upekkha  sahagata  ditthigata  vippayutta sasarnkharika —cittam —
Consciousness accompanied by equanimity, dissociated with wrong view,
prompted
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Lesson 1.7.
Kusala Kamma and Akusala Kamma
(Wholesome and Unwholesome Deeds)

Wholesome and unwholesome deeds are called kamma. They are the reason for to
be born in both blissful and awful realms and one of the main reasons for the pleasures
and pains arising in beings in those realms.’ Therefore, kammas are also called
kammapatha. Normally the word is used referring to wholesome and
unwholesome actions that are capable of giving rebirths. According to teachings
there are ten akusala kammapathas and ten kusala kammapathas.

Ten akusala kammapatha
Following are the ten akusala kammapathas.

(1). Papatipata — killing
(2). Adinnadana — stealing
(3). Kamesumicchdacara — sexual misconduct
(4). Musavada — lying
(5). Pisunavaca — slandering
(6). Pharusavaca — harsh speech
(7). Samphappalapa — vain talk
(8). Abhijjha — covetousness (wishing to obtain other’s property)
(9). Byapada — ill-will (wishing others death)
(10). Micchaditthi — holding wrong view (holding three fixed wrong views)

Ten kusala kammapatha

Kusala kammapatha is abstaining from above ten misdeeds. Following are the ten
kusala kammapathas.

(1). Panatipataveramant — abstaining from killing

(2). Adinnadanaveramani — abstaining from stealing

(3). Kamesumicchdacaraveramant — abstaining from sexual misconduct

(4). Musavadaveramant — abstaining from lying

(5). Pisunavacaveramani — abstaining from slandering

(6). Pharusavacaveramani — abstaining from harsh speech

(7). Samphappalapaveramant — abstaining from vain talk

(8). Anabhijjha — non-covetousness (abstaining from wishing to obtain other’s
property)

(9). Abyapada — non-ill-will (abstaining from wishing others death /
developing loving kindness)

(10). Sammaditthi — holding correct view

In addition to above, ten wholesome courses of actions which are opposite of ten
wholesome kammapathas, there are ten more wholesome deeds that are called ten
punifiakiriyavatthu. They also have the capacity to give rebirth in blissful realms
and bring pleasure in samsara.
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Ten pufifiakiriyavatthu

There are ten wholesome actions that are called puriiakiriyavatthus. These acts
are called purifia because they purify mind stream of the doer who perform them.

(1). Dana — charity
(2). Sila — morality
(3). Bhavana — meditation and studying righteous subjects and skills
(4). Veyyavacca — performing duties
(5). Apacayana — respecting the ones who deserve veneration
(6). Pattidana — sharing merits
(7). Pattanumodand — rejoicing on others’ merits
(8). Dhammssavana — listing to the Dhamma
(9). Dhammadesand — preaching the Dhamma
(10). Ditthujukamma — rectifying correct view

Ten akusala kammapathas are done with akusala cittas, whereas ten kusala
kammapathas and puniniakiriyavatthus are done with kusala cittas.

Note

Memorize the ten akusala kammapatha, kusala kammapatha and
pufifiakiriyavatthu.
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Lesson 1.8
Occurrence of Lobhamiila Cittas (Part I)

Out of the ten akusala kammapathas, kamesumicchacara, abhijjha and micchaditthi
are done only with greed-rooted consciousnesses. They cannot be done with other
types of consciousnesses, according to the Theravada tradition. Four
kammapathas, i.e., adinnadana, musavada, pisunavaca and samphappalapa, can be
done with all twelve unwholesome consciousnesses. Therefore, altogether there
are seven unwholesome kammapathas that can be done with lobhamiila cittas.

Further, it is mostly lobhamiila consciousnesses that arise during the consumption
of intoxicants, gambling, taking bribes, giving bribes, dancing and watching
dances for enjoyment, playing and listening to violins and the like, singing and
listening to songs, wearing perfumes for enjoyment, wearing beautiful garments
and ornaments, consuming delicious food for enjoyment, consuming delicious
drinks, watching beautiful things for pleasure, playing games, watching games,
doing various things to gather wealth, acquiring wealth, protecting the acquired
wealth, spending wealth to acquire desired objects and preparing desired objects
such as garments, ornaments, houses, vehicles and utilizing them.

It is mostly greed-rooted consciousnesses that arise when young men and women
see, talk to and deal with each other, when wives and husbands see and talk to
each other and when supplying beautiful garments and ornaments to the wife and
children. It is mostly lobhamiila consciousnesses that arise during travel for
pleasure. It is also greed rooted consciousnesses that arise when feeding and
fondling children and getting them married. It should be said that majority of the
consciousnesses that arise during the entire day of normal people whose lives are
distant from Dhamma are lobhamiila cittas.

Unwholesome consciousnesses do not arise in those who earn wealth keeping
faith, loving kindness and compassion in the fore front. Unwholesome
consciousnesses do not arise in those who earn wealth, protect wealth, spend and
supply garments, ornaments, food and drink and consume them with intelligent
consideration of their usefulness (paccavekkhana).

It is unwholesome consciousnesses that arise in the person who prepares and
consumes food with the expectation of taste or the beautification of the body.

It is not unwholesome consciousnesses that arise in the person who prepares food
with the expectation of overcoming hunger and maintaining life.

It is greed-rooted consciousnesses that arise in preparing and wearing garments,
ornaments in expectation of becoming beautiful, becoming attractive to others and
appearing as an important person.

Unwholesome consciousnesses do not arise in the person who prepares and wears
garments with the expectation of covering places which are revolting to others and
protecting oneself against cold, heat, flies and mosquitoes.
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Unwholesome consciousnesses do not arise when a person prepares and wears
beautiful garments with the expectation of avoiding the insults of others due to the
bad appearance.

It is lobhamiila consciousnesses that arise in feeding animals and children in order
to enjoy the sight of their eating. It is wholesome consciousnesses that arise when
animals are fed as a benefit for them with compassion.

It is greed-rooted consciousnesses that arise when capturing beautiful animals and
feeding them to watch their beauty.
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Lesson 1.9.
Occurrence of Lobhamiila Cittas (Part II)

In this lesson, we shall practically look into some of the scenarios in which
specific greed-rooted consciousnesses arise.

(1). Somanassa  sahagata ditthigata sampayutta asankharika cittam —
Consciousness accompanied by joy, associated with wrong view,
unprompted

This consciousness arises while someone joyfully and willingly steals some
property belonging to another with a wrong view “It is not wrong to take what the
rich has in excess” or “It is not wrong to take what has been earned by wrongful
means”. Moreover, the same consciousness arises while consuming food joyfully
with the idea that “These are things that god gave us”.

(2). Somanassa sahagata ditthigata sampayutta sasankharika cittam —
Consciousness accompanied by joy, associated with wrong view, prompted

This consciousness arises while someone joyfully steals some property belonging
to another with a wrong view “It is not wrong to take what the rich has in excess”
or “It is not wrong to take what has been earned by wrongful means” and while
consuming food joyfully thinking “These are things that god gave us” but having
been encouraged by others or having been encouraged by one’s own consideration
when the mind was retreating to do so in the beginning.

(3). Somanassa  sahagata  ditthigata  vippayutta asankharika cittam —
Consciousness accompanied by joy, dissociated with wrong view,
unprompted

This consciousness arises when someone joyfully and willingly steals another’s
property or consume tasty food without wrong views.

(4). Somanassa  sahagata ditthigata vippayutta sasankharika cittam —
Consciousness accompanied by joy, dissociated with wrong view, prompted

This consciousness arises when someone joyfully and willingly steals another’s
property or consumes tasty food without wrong views but having been encouraged
by others or having been encouraged by one’s own consideration when the mind
was retreating to do so in the beginning.

(5). Upekkha  sahagata  ditthigata  sampayutta  asankharika —cittam —
Consciousness accompanied by equanimity, associated with wrong view,
unprompted

This consciousness occurs when engaging in activities like stealing another’s
property with a wrong view such as “It is not a sin to take from a man who has
too much” and the consumption of intoxicants with a wrong view such as “These
are things that god gave” without joy.

(6). upekkha sahagata  ditthigata  sampayutta sasankharika —cittam —
Consciousness accompanied by equanimity, associated with wrong view,
prompted
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This consciousness occurs when engaging in activities like stealing another’s
property with a wrong view such as “It is not a sin to take from a man who has
too much” and the consumption of intoxicants with a wrong view such as “These
are things that god gave” without joy but having been encouraged by others or
having been encouraged by one’s own consideration when the mind was retreating
to do so in the beginning.

(7). Upekkha sahagata ditthigata vippayutta asankharika cittam — Consciousness
accompanied by equanimity, dissociated with wrong view, unprompted

This consciousness arises when someone willingly steals another’s property or
consume tasty food without joy and wrong views.

(8). Upekkha sahagata  ditthigata  vippayutta  sasankharika  cittam —
Consciousness accompanied by equanimity, dissociated with wrong view,
prompted

This consciousness arises when someone steals another’s property or consume
tasty food without joy and wrong views but having been encouraged by others or
having been encouraged by one’s own consideration when the mind was retreating
to do so in the beginning.

In producing results, lobhamiila cittas that arise when committing unwholesome
courses of action such as stealing, sexual misconduct etc. are powerful. The greed
rooted consciousness that arises with the attachment to wife, children and wealth
are weak. They do not produce results certainly. Unwholesome consciousnesses
connected with wrong view are more powerful than those which are not connected
with wrong view. Unprompted consciousness is more powerful than the prompted
consciousness. It is also said by some teachers that in giving results, lobhamiila
citta accompanied by equanimity is stronger than that which is accompanied by

joy.’
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Lesson 1.10.
Dosamaila Citta
(Anger Rooted Consciousnesses)

Anger (dosa) is the opposition to objects taken by the mind. It is the dislike towards
the object. I1l-will, hatred, enmity, fear and revulsion also mean the same. It is also
called ‘patigha’ (aversion / ill-will) because of the nature of clashing. The anger-
rooted consciousness does not divide according to the nature of feeling as in the
case of greed-rooted consciousness. It always takes the unpleasant feeling
(domanassa vedand). Unpleasant feeling is the nature of experiencing the bad
quality of the object.

Domanassa vedand, on some occasions, is also called sorrow. Hate or anger
rooted consciousness gets sub divided only as prompted and unprompted.

(1). Domanassa sahagata patigha sampayutta asankharika —cittam —
Consciousness accompanied by displeasure, associated with aversion,
unprompted

(2). Domanassa sahagata patigha sampayutta sasankharika cittam —
Consciousness accompanied by displeasure, associated with aversion,
prompted

There are two dosamiila cittas. The first consciousness occurs when committing
acts such as killing living beings and stealing without an encouraged mind. The
second consciousness occurs when committing acts such as killing living beings
with an encouraged mind which was retreating to do so.

It is hate-rooted consciousnesses that arise when killing animals for sport with
pleasure. The hatred that arises in such consciousnesses is subtle. The dosa that
arises when killing an animal that comes to harm you is wrathful. It should not be
misunderstood that there is no hatred when killing animals with pleasure for sport.

Arising of dosamiila cittas

Out of the ten akusala kammapathas, panatipata, pharusavaca and byapada are done
only with hate-rooted consciousnesses. They cannot be done with other types of
consciousnesses, according to the Theravada tradition. As mentioned above, four
kammapathas, i.e., adinnadana, musavada, pisunavaca and samphappalapa, can be
done with all twelve unwholesome consciousnesses. Therefore, altogether there
are seven unwholesome kammapathas that can be done with dosamiila cittas.

Further, hate-rooted consciousnesses arise in many people when speaking of
others’ bad qualities, listening to them, hearing of mistakes made by oneself,
hearing of shortcomings-weaknesses of onese If, while servants and the like
becoming disobedient, seeing others making mistakes, thinking that others are
making mistakes, others handling things which are lovingly protected by oneself,
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while others asking for things one is
attached to, while others not accepting
what one says, while others being e -
hostile towards one, while enemies are
sighted and while thinking of those
who are one’s enemies.
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Sorrow (soka) is the domanassa feeling N aln_ e
associated with the anger rooted

consciousness that arise when a loved one like mother, father, daughter, son dies
or some other losses or when one has committed a great mistake.

Hate-rooted consciousnesses sometimes arise together with jealousy when
sighting people who eat, drink, dress, adorn themselves better than one, seeing
people travel in better vehicles than one, build and live in better houses and people
being more respected than one.

Many lobhamiila arise during a single day in people who frequently look for,
express and think of bad qualities of others.
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Lesson 1.11.
Mohamiila Citta
(Two Delusion Rooted Consciousnesses)

Moha is a certain nature that darkens the mind. When it is present the
consciousness is unable to see the true natures of an object. This nature is called
delusion. 1t arises in all unwholesome consciousnesses. But in delusion-rooted
consciousnesses (mohamiila cittas) delusion is very powerful and influential. The
definition of mohamiila citta is the consciousness that is deluded by excessive
delusion, balavanata moha. Due to its highly deluded nature, mohamiila cittas are
sometimes called momiha cittas.

The delusion-rooted consciousness is divided into two by the mental factors of
skeptical doubt (vicikicca) and restlessness (uddacca).

The doubt that arises about the triple gem such as the Buddha and Dhamma, the
doubt about results of wholesome and unwholesome actions and about re-birth
after death is vicikiccha. The uncalm nature or agitation that arises in the mind
when thinking of doing something is wuddhacca. The delusion rooted
consciousness sometimes arises together with skeptical doubt and sometimes
together with strong restlessness.

The delusion rooted consciousness is not capable of experiencing the taste of
objects well due to three reasons: (1). Due to being with strong delusion (balava
moho) that conceals the nature of the object, (2). Sometimes the mohamiila citta
has no certainty about the object due to its associating doubt (vicikicchd), and (3).
Sometimes the delusion rooted consciousness shakes due to excessive restlessness
(balavantam uddhaccam). Therefore, mohamiila cittas are always upekkha
sahagata.

Doubt and restlessness are two matters which naturally occur in beings. They do
not arise due to someone’s encouragement. Therefore, all delusion rooted
consciousnesses are unprompted (asarnkharika).

There are two delusion rooted consciousnesses.

(1). Upekkha sahagata vicikiccha sampayutta cittam — Consciousness
accompanied by equanimity, associated with doubt, (unprompted)

(2). Upekkha sahagata uddhacca sampayutta cittam — Consciousness
accompanied by equanimity, associated with restlessness, (unprompted)

As delusion rooted consciousnesses are weak they do not produce serious results,
like the greed-rooted and hate-rooted consciousnesses. There are two special
dangers of vicikiccha sampayutta citta: (1). The person in whom it arises normally
inclines towards fivefold sensual pleasures and not towards wholesome actions,
(2). Even if a wholesome action is performed while skeptical doubt is not subdued
that kusala kamma does not become powerful.

The skeptical doubt increases in many people (1). due to criticizing matters which
are beyond the comprehension and understanding of ordinary people and are
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known only by great beings like the Buddha, and (2). listening to empty criticism
on such matters made by ordinary critics. The means to remove it is the
development of faith by understanding the difference between oneself and wise
beings like the Buddha.

Uddhacca sampayutta citta normally arises in following occasions: (1). When one
has to face certain incidents or objects in a sudden, (2). When one is supposed to
do multiple tasks at once, and (3). When one is working in a haste (hurry).

Uddhacca sampayutta citta does not have the strength to cause birth in awful
realms as it is very weak. The other eleven unwholesome consciousnesses have
the strength to bring about birth in four apaya.

Summary of twelve akusala cittas

There are twelve unwholesome consciousnesses as eight lobhamiila cittas, two
dosamiila cittas and two mohamiila cittas.

Among these twelve consciousnesses, there are four consciousnesses connected
with the somanassa vedana, six with upekkha vedana and two with domanassa
vedana. Seven are asankharika and five are sasankharika.
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Lesson 1.12.
Ahetuka Citta
(The Eighteen Consciousnesses without Roots)

In this Dhamma, the mental factors of greed (lobha), hatred (dosa), delusion
(moha), non-greed (alobha), non-hatred (adosa) and non-delusion (amoha) are
referred to as roots. They are called hetu in Pali. A consciousness that has at least
one of the mental factors called roots is referred to as a consciousness with root(s)
— sahetuka citta. The consciousness that does not have even a single root is called
a consciousness without roots — rootless consciousness — ahetuka citta. There are
three sections of consciousnesses without roots referred to as rootless
unwholesome resultant consciousnesses (ahetuka akusalavipaka citta), rootless
wholesome resultant consciousnesses (ahetuka kusalavipaka citta) and rootless
functional consciousnesses (ahetuka kiriya citta). It should be especially
remembered that these consciousnesses are said to be without roots not because
they arise automatically without a cause. They are so-called because they do not
have any one of the six dhammas such as greed and hatred which are referred to
as roots.” (A description of roots is given in the third chapter.) As there are seven
unwholesome resultant consciousnesses without roots, eight wholesome resultant
consciousnesses without roots and three functional consciousnesses without roots;
there are eighteen consciousnesses without roots in total.

Resultant consciousness (vipakacitta) are the consciousnesses that arise in
the future, in the person who performed wholesome or unwholesome
actions. They are the consciousnesses that arise in the future, due to the
power of the wholesome or unwholesome actions.

The seven unwholesome resultant consciousnesses — ahetuka akusala vipaka
citta

Although the unwholesome result is one in general, there are seven unwholesome
resultant consciousnesses, according to the place where consciousnesses arise
(vatthu) and the functions they perform (kicca).

There are six places called eye-, ear-, nose-, tongue-, body- and heart-base where
consciousnesses arise. (Description of these can be known later.) Among the
resultant consciousnesses, there are five that arise in the eye, ear, nose, tongue and
the body. They have been named according to the places where they arise. As
there are many consciousnesses that arise in the heart base, they cannot be named
according to the place of arising. The consciousnesses without roots that arise in
the heart base are named according to the functions they perform.
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(1). Upekkhasahagata cakkhuvinianam — Eye consciousness accompanied by
equanimity

(2). Upekkhasahagata sotaviniianam — Ear consciousness accompanied by
equanimity

(3). Upekkhasahagata ghanaviniiianam — Nose consciousness accompanied by
equanimity
equanimity —

(5). Dukkhasahagata kayavinianam — Body consciousness accompanied by
pain

(6). Upekkhasahagata sampaticchana cittam — Receiving consciousness
accompanied by equanimity

(7). Upekkhasahagata santirana cittam — Investigating consciousness
accompanied by equanimity

These are the seven unwholesome resultant consciousnesses.
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(1). The meaning of cakkhu vififiana is that it is the consciousness arising in
the eye. It performs the function of seeing the objects that comes in front
of the eye.

(2). The meaning of sofa vififiana is that it is the consciousness arising in the
ear. It performs the function of hearing the sounds that arrive at the ear.

(3). The meaning of ghana vififiana is that it is the consciousness arising in
the nose. It performs the function of smelling the odors that arrive at the
nose.

(4). The meaning of jivha vififiana is that it is the consciousness arising in the
tongue. It performs the function of tasting the tastes that arrive at the
tongue.

(5). The meaning of kaya virifiana is that it is the consciousness arising in the
body. It performs the function of knowing the touch made on the body.

(6). The consciousness that receives the objects taken in by the fivefold sense
consciousnesses such as cakkhuviiiiana and sotaviiifiana is called the
receiving consciousness (sampaticchana citta).

(7). The consciousness that inquires the objects received by the
sampaticchana citta is the investigating consciousness (santirana citta).
(The nature of receiving and investigating consciousnesses can be learnt
later. Remember only the number of consciousnesses for the time being).



Eight rootless wholesome resultant consciousnesses — ahetuka kusala vipaka
citta

There are eight rootless wholesome resultant consciousnesses as below.

(1). Upekkhasahagata cakkhuvinianam — Eye consciousness accompanied by
equanimity

(2). Upekkhasahagata sotaviniianam — Ear consciousness accompanied by
equanimity

(3). Upekkhasahagata ghanaviniiianam — Nose consciousness accompanied by
equanimity

equanimity —
(5). Sukhasahagata kayavininanam — Body consciousness accompanied by bliss

(6). Upekkhasahagata sampaticchana cittam — Receiving consciousness
accompanied by equanimity

(7). Somanassasahagata santirana cittam — Investigating consciousness
accompanied by pleasure

(8). Upekkhasahagata santirana cittam — Investigating consciousness
accompanied by equanimity

Unwholesome consciousnesses only produce results without roots. Wholesome
consciousnesses produce results with and without roots. What has been just
mentioned are the consciousnesses without roots produced by wholesome actions
— ahetuka kusala vipaka cittas. The consciousnesses with roots produced by
wholesome actions, sahetuka kusala vipaka cittas can be learnt later. It should be
borne in mind that there are only wholesome resultant consciousnesses without
roots and there are no wholesome consciousnesses without roots; though there are
ahetuka kusala vipaka cittas there are no ahetuka kusala cittas.

Note

Akusala cittas only produce rootless results (ahetuka vipaka), and they
are the seven rootless unwholesome resultant consciousnesses that were
mentioned above. Therefore, it is perfectly fine to name them as akusala
vipaka cittas without mentioning their rootless (ahetuka) attribute.

The difference between unwholesome results and wholesome results is that, in the
latter, the body consciousness is blissful, and it has two santirana cittas one
accompanied by equanimity and one by pleasure.

There are two santirana cittas according to the objects. When the object is very
pleasant (ati-ittha) the receptive consciousness becomes accompanied by pleasant
feeling. When the object is not very pleasant but pleasant (ittha majjhatta) it
becomes equanimous.
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Lesson 1.13.
Ahetuka Kiriya Citta
(The Three Rootless Functional Consciousnesses)

Functional consciousness (kiriyacittas): The consciousnesses which neither have
the nature of producing resultant consciousness in future nor that are results of
past wholesome and unwholesome consciousness are called functional
consciousnesses.

Performing some function is the nature of every consciousness. As the
consciousnesses which produce results are named wholesome (kusala) or
unwholesome (akusala) and the consciousnesses they produce are named results
(vipaka), the remaining section of consciousnesses are named functional (kiriya)
because they arise to perform a particular function.

There are three functional consciousnesses among ahetuka cittas. The functional
consciousnesses without roots are named according to the functions they perform.

(1). Upekkhasahagata paficadvaravajjana cittam — Five door adverting
consciousness accompanied by equanimity

(2). Upekkhasahagata manodvaravajjana cittam — Mind door adverting
consciousness accompanied by equanimity

(3). Somanassasahagata hasituppada cittam — Smile producing consciousness
accompanied by pleasure —

Above are the three ahetuka kiriya cittas.

The five places where consciousness arise, that is to say the eye, ear, nose, tongue
and body are called doors (dvara). Objects enter the mind through these doors.
The fundamental consciousness of a being known as life continuum (bhavanga
citta) arise inside the heart (according to Theravada teachings). The generation of
life continuum found in the heat, is called the mind door. Various consciousnesses
cognizing various objects come up from the life continuum in the heart base.

If an object makes contact with one of the five doors such as the eye, ear or nose
it instantly impacts on the mind door. Due to the contact, the process of bhavanga
ceases temporarily. Then a consciousness which realizes the impact of the object
will arise. As it is a contemplation of an object that struct at one of the five doors,
it is referred to as the five-door adverting consciousness (paficadvaravajjana citta).
Objects also arrive directly at the mind door without any impact with the five
sense doors. The consciousness that first arises taking such objects is named mind
door adverting consciousness (manodvaravajjana citta).

Paiicadvaravajjana citta is the consciousness which adverts the objects that arrive
at the five sense doors. Manodvaravajjana citta is the consciousness which first
adverts the objects that arrive at the mind door. (An understanding about these
two consciousnesses can be acquired by studying the processes of consciousness
- cittavithi. Remember the two consciousnesses in general at present).
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Hasituppdda citta is the smile producing consciousness. There are other
consciousnesses that produce smile. This functional consciousness without roots
is one among them. Other consciousnesses that can produce mirth perform other
actions as well. This consciousness only produces mirth. Therefore, it is named
hasituppada — smile producing consciousness.

Apart from these three functional consciousnesses without roots, seventeen other
kiriya cittas will be mentioned later. Altogether there are twenty kiriya cittas. Out
of them eighteen, except paricadvaravajjana and manodvaravajjana cittas, occur
only in Arahats. Two adverting functional consciousnesses arise in both Arahants
and non-arahants.

Arahats do not produce a sound when laughing like normal people. Alankara
sattha (compendium of prosody) shows that there are six types of laughter / smile.
Sita, hasita, vihasita, upahasita, apahasita and atihasita are the names given to the
six types of laughter.

The smile in which only eyes are slightly open expressing the happiness to
someone who is looking at the face is called sita. The smile which shows the tips
of the teeth but produces no sound is hasita. Noble persons such as the Buddhas,
Paccekabuddhas and Arahants smile in these two ways. They do not make a noise
when smiling.

The laugh which produces a sweet sound is vifasita. The laughter which shakes
the head and shoulders is upahasita. Puthujjanas who have developed good
virtues and lower noble beings (trainees / sekha) laugh in these two ways
(including the first two). They do not make a loud
noise when laughing.

The laughter which makes tears flow is @ pahasita.
An outburst of laughter accompanied by moving
the entire body and body limbs is atihasita. Those
who have not developed virtues laugh in these two
ways. The hasitu ppdda consciousness produces
only sita and hasita.

There are eighteen ahetuka cittas: seven akusala vipaka cittas, eight ahetuka
kusala vipaka cittas and three ahetuka kiriya cittas. As the consciousnesses
without roots are weak, they are not classified as prompted or unprompted in the
Abhidhamma Pali®. In counting consciousnesses all eighteen consciousnesses
without roots are considered to be unprompted by most of the scholars.

There are only two consciousnesses with the somanassa feeling among the
eighteen ahetuka cittas. There are fourteen consciousnesses accompanied by
equanimity, one consciousness accompanied by sukha vedand and one
consciousness accompanied by dukkha vedana.

The thirty consciousnesses comprising twelve akusala cittas and eighteen ahetuka
cittas are referred to as non-beautiful consciousnesses (asobhana cittas). Fifty-nine
consciousnesses according to one method and ninety-one consciousnesses
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according to another method which will be shown later are called beautiful
consciousnesses (sobhana cittas).
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Lesson 1.14.
Mahakusala Citta
(Eight Wholesome Consciousnesses of the Sensuous Sphere)

Consciousnesses which produce future favourable results when arisen in someone
are called wholesome consciousnesses. Actions such as alms giving, protecting
morality that are performed by ordinary people are wholesome acts of the
sensuous sphere. Eight wholesome consciousnesses arise while performing such
actions. This wholesome consciousness arises with pleasant feeling (somanassa
vedand) when the faith (saddhd) becomes strong, when one gets the requisites to
offer (deyya dhamma) as desired, when one meets the recipients to whom him or
her wishes to offer etc. Wholesome consciousness arises with equanimity when
these conditions are not satisfied. Therefore, the wholesome consciousness which
is generally one becomes two as accompanied by pleasant or equanimity.
Sometimes such wholesome actions are accompanied by the knowledge (fiana) of
the results of the action (kamma) and on certain occasions not so. Therefore,
somanassa sahagata consciousness is also divided into two as consciousness
associated with knowledge and disassociated with knowledge. The equanimous
consciousness is also divided into two in the same manner. There are four
wholesome consciousnesses due to such division. Each of those four is further
divided as prompted and unprompted. Such division results in eight wholesome
consciousnesses.

(1). Somanassa sahagata fiana sampayutta asankharika (kusala) cittam —
Unprompted (wholesome) consciousness associated with pleasant feeling
and connected with knowledge

(2). Somanassa sahagata 7iana sampayutta sasavkharika (kusala) cittam —
Prompted (wholesome) consciousness associated with pleasant feeling
and connected with knowledge

(3). Somanassa sahagata 7iana vippayutta asankharika (kusala) cittam —
Unprompted (wholesome) consciousness associated with pleasant feeling
and disconnected with knowledge

(4). Somanassa sahagata fiana vippayutta sasankharika (kusala) cittam —
Prompted (wholesome) consciousness associated with pleasant feeling
and disconnected with knowledge

(5). Upekkha sahagata 7iana sampayutta asankharika (kusala) cittam —
Unprompted (wholesome) consciousness associated with equanimous
feeling and connected with knowledge

(6). Upekkha sahagata iiana sampayutta sasankharika (kusala) cittam —
Prompted (wholesome) consciousness associated with equanimous
feeling and connected with knowledge

(7). Upekkha sahagata 7iana vippayutta asankharika (kusala) cittam —
Unprompted (wholesome) consciousness associated with equanimous
feeling and disconnected with knowledge
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(8). Upekkha sahagata f#iana vippayutta sasankharika (kusala) cittam —
Prompted (wholesome) consciousness associated with equanimous
feeling and disconnected with knowledge

These are the eight wholesome consciousnesses of the sensuous sphere.

These wholesome consciousnesses of the sensuous sphere is also known as the
mahdakusala citta. It is so stated not because they are as great as the supramundane
wholesomeness or the wholesomeness of the fine material and immaterial spheres
but because they are the wholesome consciousnesses that occur in most people
everywhere in the world. Consciousnesses belonging to the supramundane, fine
material and immaterial spheres occur only in a few people and very rarely.

Eight wholesome consciousnesses of the sensuous sphere occur in the
performance of ten meritorious actions — dasa pufiniakiriya. They are as follows.

(1). Déna - charity
(2). Sitla - morality
(3). Bhavana - meditation
(4). Apacayana — respecting those who deserve respect
(5). Veyyavacca — servitude
(6). Pattidana — transferring of merit
(7). Pattanumodand — rejoicing of merit
(8). Dhammassavana — listening to Dhamma
(9). Dhammadesana — delivering Dhamma
(10). Ditthujukamma — purification of correct view

Among the fifty-two mental factors there is a particular mental factor known as
volition (cetana). There are many variations of volition such as volition for alms
giving, volition for morality, volition for meditation, volition for killing living
beings, volition for stealing and volition for sexual misconduct. Consciousness is
turned in various directions by the volition.

Each one of the eight mahakusala cittas become ten according to variations such
as unprompted consciousness of alms giving associated with pleasant feeling and
accompanied by knowledge, prompted consciousness of alms giving associated
with pleasant feeling and accompanied by knowledge and so on. When everything
is collected there are eighty wholesome consciousnesses of the sensuous sphere
as per the ten meritorious volitions.

The strength of a consciousness is its volition. Volition directs the consciousness
and its mental factors in various directions. Wholesome consciousnesses
consisting of a sharp and strong volition are powerful. They give great results.
Wholesome consciousnesses consisting of weak, small volitions are weak and
produce minor results.
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Someone gives one cent to a beggar with an unprompted consciousness
accompanied by knowledge. On another day he gives one rupee to the same
beggar with the same consciousness. It is the same consciousness that arises on
both occasions. Yet, the volition to give one rupee is greater than the volition to
give one cent. Therefore, it should be said that the glad minded unprompted
consciousness that arises on the day when one rupee is given is powerful and will
produce great results. The extent of the wholesomeness according to the volition
should be considered in this manner.

The main reason for a wholesome consciousness to be great and powerful is it
being accompanied by knowledge. Wholesome consciousness unaccompanied by
knowledge does not become more powerful than one accompanied by knowledge
due to factors such as pleasant feeling or unprompted-ness. Glad mindedness,
equanimity, being unprompted or prompted are lesser important matters with
regard to a wholesome action. In general terms it is said that the wholesome
consciousness associated with pleasant feeling is higher than that associated with
equanimous feeling and the unprompted wholesome consciousness is greater than
the prompted. The wholesome consciousness unaccompanied by knowledge does
not become higher than one accompanied by knowledge due to whatever other
reason.

The method of arising of wholesome consciousnesses of the sensuous sphere

Unprompted consciousness associated with pleasant feeling and connected with
knowledge arises when performing actions such as alms giving with pleasure and
with knowledge of kamma and its results and without the urging by anyone.

Prompted consciousness associated with pleasant feeling and connected with
knowledge arises when performing actions such as alms giving with pleasure and
with knowledge of kamma and its results but due to urging by someone.

Unprompted consciousness associated with pleasant feeling and disconnected
with knowledge arises when performing actions such as alms giving with pleasure
but without the knowledge of kamma and its results and without the urging by
anyone.

Prompted consciousness associated with pleasant feeling and disconnected with
knowledge arises when performing actions such as alms giving with pleasure and
without knowledge of kamma and its results and due to urging by someone.

How the four equanimous wholesome consciousnesses arise should be considered
to take place when performing actions without pleasure and as stated above.
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Lesson 1.15.
Eight Resultant Consciousnesses of the Sensuous Sphere with
Roots
(Maha Vipaka Citta)

(1). Somanassa sahagata fana sampayutta asankharika (vipaka) cittam —
Unprompted (resultant) consciousness associated with pleasant feeling
and connected with knowledge

(2). Somanassa sahagata fana sampayutta sasankharika (vipaka) cittam —
Prompted (resultant) consciousness associated with pleasant feeling and
connected with knowledge

(3). Somanassa sahagata fiana vippayutta asankharika (vipaka) cittam —
Unprompted (resultant) consciousness associated with pleasant feeling
and disconnected with knowledge

(4). Somanassa sahagata fiana vippayutta sasankharika (vipaka) cittam —
Prompted (resultant) consciousness associated with pleasant feeling and
disconnected with knowledge

(5). Upekkha sahagata nana sampayutta asankharika (vipaka) cittam —
Unprompted (resultant) consciousness associated with equanimous
feeling and connected with knowledge

(6). Upekkha sahagata niana sampayutta sasankharika (vipaka) cittam —
Prompted (resultant) consciousness associated with equanimous feeling
and connected with knowledge

(7). Upekkha sahagata fiana vippayutta asankharika (vipaka) cittam —
Unprompted (resultant) consciousness associated with equanimous
feeling and disconnected with knowledge

(8). Upekkha sahagata #iana vippayutta sasankharika (vipaka) cittam —
Prompted (resultant) consciousness associated with equanimous feeling
and disconnected with knowledge

Above are the eight resultant consciousnesses of the sensuous sphere which have
roots.

These eight are not the only consciousnesses that arise as a result of wholesome
actions of the sensuous sphere. The eight wholesome resultant consciousnesses of
the sensuous sphere, mentioned earlier are also results of wholesome actions of
the sensuous sphere. The results of wholesome actions of the sensuous sphere are
of two types as with and without roots. The eight wholesome resultant
consciousnesses shown in the ahetuka group are wholesome resultant
consciousness without roots.

After the death of the person who performed wholesome actions of the sensuous
sphere, a resultant consciousness belonging to the generation of consciousnesses
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will arise in a new life as a result of that wholesome action of the sensuous sphere
that got the opportunity to give a rebirth. If the wholesome action was very weak,
an equinimous investigating consciousness (kusalavipaka upekkha sahagata
santirana citta) will first arise in the new becoming as a result of the weak
wholesome action. The arising of the first consciousness after death is the arrival
of the being at the new becoming. After birth; resultant wholesome
consciousnesses such as eye consciousness without roots will arise while seeing
good forms and hearing good sounds as a result of the wholesome action of the
sensuous sphere.
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Lesson 1.16.
Eight Functional Consciousnesses of the Sensuous Sphere with
Roots
(Maha Kiriya Citta)

There is no merit, de-merit for the Arahats who have completely overcome
craving and will never be re-born in the Sarisara. Yet Arahats also perform good
actions such as respecting the respectable, delivering Dhamma, listening to
Dhamma. Although the consciousnesses that arise in Arahats when doing such
actions are very similar to maha kusala cittas, they do not have the strength to
produce future results. Therefore, they are not wholesome actions. As the
consciousnesses that arise in Arahats, have only the tendency to perform various
functions, they are called “functional consciousnesses”. Like the wholesome
consciousness of the sensuous sphere there are also eight functional
consciousnesses of the sensuous sphere with roots.

(1). Somanassa sahagata fana sampayutta asankharika (kiriya) cittam —
Unprompted (functional) consciousness associated with pleasant feeling
and connected with knowledge

(2). Somanassa sahagata fana sampayutta sasankharika (kiriya) cittam —
Prompted (functional) consciousness associated with pleasant feeling and
connected with knowledge

(3). Somanassa sahagata fiana vippayutta asankharika (kiriya) cittam —
Unprompted (functional) consciousness associated with pleasant feeling
and disconnected with knowledge

(4). Somanassa sahagata fiana vippayutta sasarkharika (kiriya) cittam —
Prompted (functional) consciousness associated with pleasant feeling and
disconnected with knowledge

(5). Upekkha sahagata fiana sampayutta asankharika (kiriya) cittam —
Unprompted (functional) consciousness associated with equanimous
feeling and connected with knowledge

(6). Upekkha sahagata nana sampayutta sasankharika (kiriya) cittam —
Prompted (functional) consciousness associated with equanimous feeling
and connected with knowledge

(7). Upekkha sahagata fiana vippayutta asankharika (kiriya) cittam —
Unprompted (functional) consciousness associated with equanimous
feeling and disconnected with knowledge

(8). Upekkha sahagata fiana vippayutta sasankharika (kiriya) cittam — Prompted
(functional) consciousness associated with equanimous feeling and
disconnected with knowledge

These are the eight functional consciousnesses of the sensuous sphere which are
with roots.
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There are twenty-four beautiful consciousnesses of the sensuous sphere as eight
wholesome consciousnesses of the sensuous sphere (maha kusala citta), eight
resultant consciousnesses of the sensuous sphere with roots (maha vipaka citta)
and eight functional consciousnesses of the sensuous sphere with roots (mahda
kiriya citta).

There are twelve consciousnesses with joy (somanassa sahagata cittas) among
them. There are also twelve consciousnesses with equanimity (upekkha sahagata
cittas). Twelve of these consciousnesses are accompanied by knowledge (7iana
sampayutta cittas) and twelve are not accompanied by knowledge (7iana
vippayutta cittas). Twelve of them are unprompted (asankharika cittas) and
twelve are prompted (sasankharika cittas).

There are fifty-four consciousnesses of the sensuous sphere as twelve
unwholesome consciousnesses, eighteen rootless consciousnesses and twenty-
four beautiful consciousnesses.

Among the fifty-four consciousnesses of the sensuous sphere there are twelve
unwholesome (akusala cittas), eight wholesome (kusala cittas), twenty-three
resultant (vipaka cittas) and eleven functional (kiriya cittas).

Classification of 54 kamavacara cittas

Consciousnesses accompanied with joy (somanassa sahagata citta) 18
Consciousnesses accompanied with equanimity (upekkha sahagata citta) 32
Consciousnesses accompanied with displeasure (domanassa sahagata citta) 2
Consciousnesses accompanied with pleasure (sukha sahagata citta) 1
Consciousnesses with pain (dukkha sahagata citta) 1
Unprompted consciousnesses (asankharika citta) 37
Prompted consciousnesses (sasarnkharika cittta) 17

Remember these numbers of consciousness. If not, it will cause problems later.
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Lesson 1.17.
Appana cittas, Absorption (jhana) and Absorption cittas
(jhanacittas)

Fine material sphere - immaterial sphere - supramundane consciousnesses are
special consciousnesses that do not arise in common people but arise in great
people who have past merits, great energy and have got rid of sensuous craving.
Only the sensuous consciousnesses arise in common people. Even among the
consciousnesses pertaining to the sensuous sphere, hasituppada and
mahakiriyacittas do not arise in ordinary beings; these nine cittas arise exclusive
to Arahants.

Consciousnesses pertaining to the higher three spheres, that is to rapabhiimi,
ariipabhumi and lokuttarabhiimi are called ‘jhana (absorption) consciousnesses’.
These three types of consciousnesses are collectively called appana cittas. They
are very different, higher and more powerful than consciousnesses of the sensuous
sphere. Supernatural performances can be done with the power of such
consciousnesses, and some are capable of suppressing the defilements strongly
and some even eradicating permanently.

Kamavacara cittas have a limited efficacy in knowing the object.
Consciousnesses pertaining to other realms have the strength take the objects
clearly. They take in objects such as kasina, infinite space and Nibbana very well
and strongly. Appana consciousness is able to do so because of the power of
absorption - jhana.

There are five absorptions.

(1). Pathamjjhana — first absorption
(2). Dutiyajjhana — second absorption
(3). Tatiyajjhana - third absorption
(4). Catutthajjhana — fourth absorption
(5). Panicamajjhana — fifth absorption

Jhana is a collection of mental factors that has an extra capacity to cognize objects.
Each mental factor out of which a jhana is constituted are called jhananga
(absorption factors). The main absorption factor is one-pointedness (ekaggata).
There is a weak one-pointedness even in the minds of common people. It is not
capable of maintaining the consciousness on one object for a long time. The one-
pointedness highly developed is able to maintain the consciousness on one object
for a very long period. Those who have developed ekaggata can maintain the
consciousness on one object over several hours or even the entire day.

Ekaggata or concentration has five assisting mental factors called “initial
application (vitakka), sustained application (vicara), rapture / zest (piti), pleasant
feeling (sukha / somanassa) and neutral feeling (upekkha)”. Vitakka repeatedly
directs the mind of the yogi towards the meditative object without allowing the
consciousness to retreat and shrink. Vicara mentally rubs the object.
Consciousness sustains in the object due to vicara. Rapture blossoms the mind.
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Pleasant feeling produces enjoyment. The assistance of these four mentals factors
makes the concentration (ekaggata) powerful and produce the first absorption.
The mutually connected five mental factors of vitakka, vicara, piti, sukha and
ekaggata are the first absorption.

When the person who attained the first absorption continues to meditate, the
concentration will develop to a level that it can be maintained without the initial
application of mind (vitakka). Then he will attain the second absorption (second
Jjhana) consisting of the four factors of vicara, piti, sukha and ekaggatda. When the
yogi meditates again, the concentration will develop progressively and the third
absorption consisting of the three factors; piti, sukha and ekaggata and the fourth
absorption consisting of the two factors of sukha and ekaggata and the fifth
absorption consisting of the two factors of upekkha and ekaggata will be attained.

(1). Pathamjjhana — first absorption is the collection of five metal factors:
vitakka, vicara, piti, sukha and ekaggata, that have been developed to a
higher level

(2). Dutiyajjhana — second absorption is the collection of four metal factors:
vicara, piti, sukha and ekaggata, that have been developed to a higher
level

(3). Tatiyajjhana - third absorption is the collection of three metal factors: piti,
sukha and ekaggata, that have been developed to a higher level

(4). Catutthajjhana — fourth absorption is the collection of two metal factors:
sukha and ekaggata, that have been developed to a higher level

(5). Paricamajjhana — fifth absorption is the collection of two metal factors:
upekkha and ekaggata, that have been developed to a higher level

The consciousnesses containing absorptions are called absorption
consciousnesses — jhana cittas. Absorption (jhana) and consciousness with
absorption (jhanacitta) are different from each other. Absorption is the collection
of above-mentioned mental factors. Absorption consciousness is the
consciousness with such absorption.
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Lesson 1.18.
The fifteen consciousnesses of the fine material sphere
(rupavacaracittas)

Out of the consciousness with absorption, some arise mostly in the riipa realm.
Such consciousnesses are called riipavacara cittas.

The consciousness of the fine material sphere (ripavacara citta) is divided into
three categories.

(1). Rapavacara kusala cittas (wholesome consciousness pertaining to the fine-
material-sphere)

(2). Ripavacara vipaka cittas (resultant consciousness pertaining to the fine-
material-sphere)

(3). Ripavacara kiriya cittas (functional consciousness pertaining to the fine-
material-sphere)

Consciousnesses of each these sections are further divided into five as per the
absorptions (jhana). As such there are fifteen consciousnesses of the fine material
sphere.

Wholesome consciousnesses of the fine material sphere (rizpavacara kusala
citta)

The five wholesome consciousnesses of the fine material sphere — riapavacara
kusala cittas are follows. They have the capacity to produce results in the ripa
realms.

(1). Vitakka-vicara-piti-sukhekaggata-sahitam pathamajjhana-kusala-cittam
— First jhana wholesome consciousness consisting of vitakka, vicara, piti,
sukha and ekaggata

(2). Vicara-piti-sukhekaggata-sahitam dutiyajjhana-kusala-cittam — Second
jhana wholesome consciousness consisting of vicara, piti, sukha and
ekaggata

(3). Piti-sukhekaggata-sahitam tatiyajjhana-kusala-cittam — Third jhana
wholesome consciousness consisting of piti, sukha and ekaggata

(4). Sukhekaggata-sahitam catutthajjhana-kusala-cittam — Fourth jhana
wholesome consciousness consisting of sukha and ekaggata

(5). Upekkhekaggata-sahitam paricamajjhana-kusala-cittam — Fifth jhana
wholesome consciousness consisting of upekkha and ekaggata

The above are the five wholesome consciousnesses of the fine material sphere.
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Resultant consciousnesses of the fine material sphere (ripavacara vipaka
citta)

If the person who attained absorptions of the fine material sphere dies without
deterioration of the absorptions, he will definitely be born in the Brahma realm.
Immediately after death an absorption consciousness of the Brahma realm will
arise in him, with the power of the wholesome action of the fine material sphere.
The arising of such consciousness is the birth in the Brahma realm. The absorption
consciousnesses that arise in the Brahma realm, in those who have attained
rapavacara kusala jhanas are riapavacara vipaka jhanas (resultant
consciousnesses of the fine material sphere). As each one of the wholesome
consciousnesses has one resultant consciousness; there are five resultant
consciousnesses pertaining to the fine-material-sphere.

(1). Vitakka-vicara-piti-sukhekaggata-sahitam pathamajjhana-vipaka-cittam
— First jhana resultant consciousness consisting of vitakka, vicara, piti,
sukha and ekaggata

(2). Vicara-piti-sukhekaggata-sahitam dutiyajjhana-vipaka-cittam — Second
jhana resultant consciousness consisting of vicara, piti, sukha and
ekaggata

(3). Piti-sukhekaggata-sahitam tatiyajjhana-vipaka-cittam — Third jhana
resultant consciousness consisting of piti, sukha and ekaggata

(4). Sukhekaggata-sahitam catutthajjhana-vipaka-cittam — Fourth jhana
resultant consciousness consisting of sukha and ekaggata

(5). Upekkhekaggata-sahitam pancamajjhana-vipaka-cittam — Fifth jhana
resultant consciousness consisting of upekkha and ekaggata

Functional consciousnesses of the fine material sphere (ripavacara kiriya
citta)

Sometimes Arahats also attain absorptions in order to experience the bills of
absorptions and perform super natural acts. As the absorption consciousnesses of
the fine material sphere developed by Arahats do not have the strength to produce
future results they become functional consciousness of the fine material sphere —
rapavacara kiriya citta. Like the riapavacara kusala cittas functional
consciousnesses of the fine material sphere are also five-fold as the first absorption
consciousness with vitakka, vicara, piti, sukha and ekaggata and so on.

(1). Vitakka-vicara-piti-sukhekaggata-sahitam pathamajjhana-kiriya-cittam
— First jhana functional consciousness consisting of vitakka, vicara, piti,
sukha and ekaggata

(2). Vicara-piti-sukhekaggata-sahitam dutiyajjhana-kiriya-cittam — Second
jhana functional consciousness consisting of vicara, piti, sukha and
ekaggata

(3). Piti-sukhekaggata-sahitam tatiyajjhana-kiriya-cittam — Third jhana
functional consciousness consisting of piti, sukha and ekaggata
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(4). Sukhekaggata-sahitam catutthajjhana-kiriya-cittam — Fourth jhana
functional consciousness consisting of sukha and ekaggata

(5). Upekkhekaggata-sahitam painicamajjhana-kiriya-cittam — Fifth jhana
functional consciousness consisting of upekkha and ekaggata

There are fifteen consciousnesses of the fine material sphere as five wholesome
consciousnesses, five resultant consciousnesses and five functional
consciousnesses.

In these absorption consciousnesses the word sukha refers to the mental pleasant
feeling. Upekkha refers to the neutral feeling. Among them the first - second -
third - fourth absorption consciousnesses are with pleasant feeling (somanassa
sahagata). The three fifth absorption consciousnesses are equanimous (upekkha
sahagata). Among the fifteen consciousnesses of the fine material sphere there
are three consciousnesses of each jhana: Three consciousness with first jhana,
three with second jhana, three with third jhana, three with fourth jhana and three
with fifth jhana. Twelve of them are glad minded (somanassa sahagata) and three
are equanimous (upekkha sahagata).

There is a specific way of considering the prompted and unprompted nature of
appana consciousnesses. For the ease of division of the nature, they are counted
as prompted consciousnesses. There is another way of consideration as well.
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Lesson 1.19.
Arupavacara citta:
consciousnesses pertaining to the immaterial sphere

The second group of appana consciousnesses is consciousnesses belonging to the
immaterial sphere — ariipavacara cittas. They have the fifth absorption. Hence,
they are with two jhana factors — upekkha and ekaggata. These consciousness are
developed by detaching the mind from matter (rijpa). Meditation done to achieve
ariipavacara cittas is called riapaviraga bhavand. Aripavacara cittas are more
subtle, peaceful and spiritually blissful than rapavacara cittas. Like the
consciousness of the fine material sphere consciousness of the immaterial sphere
is also divided in to three as wholesome (kusala) - resultant (vipaka) — functional
(kiriya).

Ariipavacara citta is the fifth jana consciousness developed by distancing it
from the matter (rigpa) and sign of matter (riipa nimitta)

Immaterial sphere consciousness is again divided based on the object they focus
at. There are four different objects a yogi has to focus at in order to develop
ariipavacara jhana cittas. Due to that there are four consciousnesses of the aripa
realm. The only consciousness that various according to objects is this
consciousness of the immaterial sphere. Consciousnesses of the immaterial sphere
can be produced only by those who have attained the fifth absorption of the fine
material sphere with kasina meditation. Some of those who have attained the fifth
absorption of the fine material sphere see the difficulties in utilizing the corporeal
body and that beings have to undergo much difficulties because of it; get
disenchanted with the corporeal body and develop absorptions with the
expectation of acquiring a formless life.

This is how the absorptions of the immaterial sphere are produced. The person
who attained the fifth absorption of the fine material sphere under the meditation
of kasina, stay a short time in the absorption consciousness focusing on any of the
kasina objects other than space kasina (akasa kasina). Object of kasina is called
kasina nimitta. It is a sign of a rigpa (matter). In terms of atthas, it is a hinattha
(parifiatti); kasina nimitta does not exist in reality and is a mere object of the mind
with high concentration. Then he should neglect the kasina sign. Instead of
contemplating the sign he should contemplate the space where the kasina nimitta
is. Since kasina nimitta is not an ultimate reality, what is he doing is considering
the kasina nimitta as space. When meditating in this manner, the kasina sign of
form will disappear and space will appear where the first kasina sign was seen.
The space so seen is called the “Kasinugghatimakasa” because it was taken from
the Kasina. When meditating further as ‘(infinite) space- space’ the fifth
absorption of the fine material sphere which was developed focusing at a sign of
matter (form) will re-arise with space as the object. Producing it amounts to
removing the fifth absorption of the fine material sphere from the sign of form
(rilpa nimitta). The fifth absorption consciousness removed from the sign of form
is the first consciousness of the immaterial sphere.
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The space that is captured by the yogavacara’s mind is something felt by the mind
and not a thing which really exists. It is a mere object of the mind, hence a hinattha
(panriatti). There is no beginning for the space that does not really exist. There is
no end either. Therefore, it is called the infinite space (anantavakasa /
anantokasa). The first wholesome consciousness of the immaterial sphere is
named ‘Akasanaricayatana wholesome consciousness’ because it consists of the
absorption focusing on the ‘infinite space’.

The meaning of akasanaricayatana wholesome consciousness is that, it is the
wholesome consciousness which focuses on endless space.

The yogavacara who attained the Akasanasicayatana absorption will, with the
intention of further distancing absorption from the objects of form, abandon the
space which became the object of first consciousness of the immaterial sphere and
focus on the consciousness that took infinite space as the object. Then he will
begin to meditate as ‘consciousness, consciousness’. When doing so the
viniiananicayatana wholesome consciousness which focuses on the first
immaterial consciousness will arise in him.

The meaning of vifinianarcayatana wholesome consciousness is that, it is the
consciousness containing the absorption focusing on consciousness (the
consciousness at which it focuses is the first ariipavacara kusala citta).

Even those who have attained absorptions do not often have the absorption
consciousness always. The absorption consciousness is not present at the time of
living with another consciousness. The yogavacara who has attained the second
absorption will meditate by contemplating on the absence of the first absorption
consciousness as “natthi kifici - natthi kifici” — “there is nothing”. When doing so
akificafinayatana wholesome consciousness which is the third immaterial
absorption consciousness will arise focusing on the absence of the first
consciousness of the immaterial sphere (absence of the akasanaricayatana kusala
citta).

The meaning of akiricaninidyatana wholesome consciousness is that, it is the
absorption consciousness which focuses on the absence of the first consciousness of
the immaterial sphere.

The yogavacara who has attained the third immaterial absorption emerges from it,
focuses at it and begins to meditate as “santametam panitametam” — “this is
peaceful - this is blissful” in order to attain the fourth immaterial absorption. With
this meditation the fourth immaterial absorption consciousness will arise focusing
on the third immaterial absorption consciousness. It is the highest consciousness
in terms of subtlety. There is no other consciousness which is more subtle. It is so
subtle that the yogavacara who abided in this jiana for a while, after emerging
from it, finds it difficult to know, ‘Did I abide with a consciousness or did I abide
without a consciousness’. As it is so subtle, that fourth immaterial absorption
consciousness is called the “nevasafnanasanindayatana  wholesome
consciousness”.
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The meaning of nevasannianasaniiayatana kusala citta is that it is the wholesome
consciousness which is subtle to the extent that is difficult to be specified whether of
having or not having a perception.

Wholesome consciousnesses of the immaterial sphere — aripavacara kusala
citta

The consciousness thus produced by overcoming ripa and sign of ripa is
threefold as wholesome, resultant and functional. Following are the four
wholesome consciousnesses belonging to the ariapavacara realm. These
consciousnesses arise when a non-arahant develops any of aripa jhanas. Strength
of their concentration (ekaggata) is higher than that of riipa jhanas.

(1). Akasanasicayatana kusala cittam — Wholesome consciousness of the
sphere of infinite (boundless) space

(2). Vinnanancayatana kusala cittam — Wholesome consciousness of the sphere
of boundless consciousness

(3). Akificaniiiayatana kusala cittam — Wholesome consciousness of the sphere
of nothingness

(4). Nevasanianasannayatana kusala cittam — Wholesome consciousness of
the sphere of neither perception nor non-perception

Resultant consciousnesses of the immaterial sphere — ariipavacara vipaka
citta

The person who has attained the immaterial absorptions will be born in the
immaterial world with the power of such merit. A resultant consciousnesses
similar to the immaterial wholesome consciousness will arise as the rebirth
consciousness in one of the ripa realms. This resultant consciousness does the
functions of rebirth linking and life continuum in the immaterial realm they arise
in. They are the resultant consciousnesses pertaining to the immaterial sphere —
arilpavacara vipaka citta.

Consciousness that arises in the arlipa realm as a result of arippavacara kusala is
called ariapavacara vipaka citta.

There are four resultant consciousnesses of the immaterial sphere called:

(1). Akasanaficayatana vipaka cittam — Resultant consciousness of the sphere
of infinite (boundless) space

(2). Vinnanancayatana vipaka cittam — Resultant consciousness of the sphere
of boundless consciousness

(3). Akificariiiayatana vipaka cittam — Resultant consciousness of the sphere of
nothingness

(4). Nevasarninanasannayatana vipaka cittam — Resultant consciousness of the
sphere of neither perception nor non-perception
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The consciousnesses of the beings in the sensuous and fine material spheres exist
in association with corporeality (animate body). They do not have the strength to
exist without a corporeal body. Resultant consciousnesses of the immaterial
sphere arise as an outcome of the arapavacara kusala citta which has been
developed to a higher level of concentration by detaching the mind from matter
and sign of matter. Therefore, the aripavacara vipdaka citta (which is the realut of
aripavacara kusala citta) has the capacity to exist without corporeality.
Therefore, no corporeal body arises with the re-birth consciousness in the
immaterial sphere. They live a very long time only with consciousness. Sensuous
beings have to undergo endless suffering because they have to utilize a corporeal
body. The immaterial beings have none of these. The immaterial beings
experience bliss very close to that of Nibbana. Sensuous beings have pleasure
experienced by satisfying the faculties with external objects. The formless beings
do not need any external object. The life of sensuous beings is like rice. It is
tasteless if other things are not combined with it. The formless life is like a piece
of cake. Something else does not have to be combined to make it tasty. The life
itself is blissful for the formless being.

Functional consciousnesses of the immaterial sphere

There is a status called the attainment of cessation of feeling and perception which
is called nirodha samapatti or sanfiavedayita nirodha in Pali. This attainment is
specific to andgami and arahant beings. It is an attainment in which the being
abide without mentalities (feeling, perception and all the other associated
mentalities). It can be practiced only by andgamis and arahants who have attained
all material-immaterial absorptions. The immaterial absorptions which are
produced by Arahants do not have the strength to produce results are only
functional consciousnesses of the immaterial sphere. There are four functional
consciousnesses pertaining to the immaterial sphere.

(1). Akasanaficayatana kiriya cittam — Functional consciousness of the sphere
of infinite (boundless) space

(2). Vininanancayatana kiriya cittam — Functional consciousness of the sphere
of boundless consciousness

(3). Akificaiiiiayatana kiriya cittam — Functional consciousness of the sphere of
nothingness

(4). Nevasaninanasannayatana kiriya cittam — Functional consciousness of the
sphere of neither perception nor non-perception

Ariipavacara cittas that are neither wholesome nor resultants are the aripavacara
kiriya cittas. They are attained by Arahants.
Analysis of arilpavacara cittas

There are twelve consciousnesses of the immaterial sphere as four wholesome
consciousnesses, four resultant consciousnesses and four functional
consciousnesses. They are all consciousnesses of the fifth absorption. In term of
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feeling, they are equanimous (upekkha sahagata). Although all consciousnesses
of the immaterial sphere are equal in terms of being in the fifth absorption; later
immaterial consciousnesses are more pleasant and greater than lower immaterial
absorption consciousnesses.

Mahaggata (exalted) consciousness

The consciousnesses of the fine material and immaterial spheres are also referred to
as mahaggata cittas (exalted consciousnesses) as they do not belong to common
people, but only to higher beings and are produced and maintained only by higher
beings. The highness of a being in this regard is determined by possessing higher
spiritual qualities such as effort and wisdom.” There are twenty-seven mahaggata
consciousnesses (15 ripavacara cittas + 12 aripavacara cittas).

There are nine wholesome mahaggata consciousnesses. Nine are resultant. Nine
are functional. There are three consciousnesses of the first absorption. There are
three each of the second - third - fourth absorption. There are fifteen with fifth
absorption. There are twelve glad minded Mahaggata consciousnesses. There are
fifteen equanimous consciousnesses.

Lokiya (mundane) consciousness

The eighty-one consciousnesses consisting of fifty-four consciousnesses of the
sensuous sphere, fifteen consciousnesses of the fine material sphere and the twelve
consciousnesses of the immaterial sphere are called mundane consciousnesses
(lokiya citta).

(1). There are twelve unwholesome consciousnesses; 12 akusala cittas.

(2). There are seventeen mundane wholesome consciousnesses; 17 lokiya
kusala cittas.

(3). There are thirty-two mundane resultant consciousnesses; 32 lokiya vipaka
cittas.

(4). There are twenty functional consciousnesses; 20 lokiya vipaka cittas.
Division of eighty-one mundane consciousnesses based on feeling is as follows.
(1). Thirty-one consciousness with bliss — 31 sukha sahagata cittas

(2). There are forty-seven equinimous consciousnesses — 47 upekkhd
sahagata cittas

(3). Three consciousness with pain — 3 dukkha sahagata cittas

Note

These numbers are obtained by generally considering physical bliss (kayika
sukha) and mental pleasure (manasika somanassa) as bliss (sukha) and
physical pain and mental unpleasant feeling as pain (dukkha).
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Lesson 1.20.
Supramundane Consciousnesses
(Lokuttara Citta)

The term lokuttara is normally rendered into English as supramundane. In the
chapter of consciousness, the term is used to refer to some special cittas. They are
the consciousnesses that transcends the world and that have transcended the world.

Consciousnesses that transcend and have transcended are called lokuttra cittas

Eight mental factors of right view - right thought - right speech - right action -
right livelihood - right effort - right mindfulness - right concentration are called
the noble eight-fold path. These matters will progressively develop in the mind of
a yogavacara who practises insight meditation with the intention of crossing the
samsara. The noble eight-fold path which has developed to the extent that can
destroy defilements permanently and attain Nibbana is called the ‘supramundane
path’ (lokuttaramagga). The consciousness consisting of such supramundane path
is called ‘the supramundane path consciousness’ (lokuttara magga citta).

The supramundane paths of increasing strength will arise on four occasions in the
mind of one person. The first supramundane path is named ‘path of stream entry
(sotapatti magga)’, the second supramundane path is named ‘path of once returner
(sakadagami magga)’, the third supramundane path is named ‘path of non-
returner (anagami magga)’ and the fourth supramundane path is named ‘path of
Arahantship (arahatta magga)’. There are four supramundane wholesome
consciousnesses according to the supramundane paths they are connected with,
and they are as follows.

(1). Sotapatti magga cittam — Path consciousness of stream entry
(2). Sakadagami magga cittam — Path consciousness of once returner
(3). Anagami magga cittam — Path consciousness of non-returner
(4). Arahatta magga cittam — Path consciousness of Arahantship

The supramundane results are mostly referred to as ‘fruits’ and not ‘results.’
Instead of calling them vipaka, the common usage is phala (fruit or fruition).
There is no difference in the meaning of these two words. Supramundane
wholesome volition is something that produces instant results and not delayed
results as in the case of mundane wholesome volition. There are also four
supramundane resultant consciousnesses. They are as follows. Supramundane
consciousness tranquilizes (appeases) the mind stream of which the certain
defilements have been cut off by the noble paths.

(1). Sotapatti phala cittam — Fruition consciousness of stream entry
(2). Sakadagami phala cittam — Fruition consciousness of once returner
(3). Anagami phala cittam — Fruition consciousness of non-returner

(4). Arahatta phala cittam — Fruition consciousness of Arahantship
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Path consciousness has the function of eradicating latent defilements. Consciousness
of fruition appeases the mind stream of which certain defilements have been cut off
by the supramundane path.

Analysis of lokuttara cittas (brief method)

There are eight supramundane consciousnesses as four wholesome
consciousnesses and four resultant consciousnesses.

There are no supramundane functional consciousnesses because each of the path
consciousnesses arises only on one occasion in one person. With the arising of the
path consciousness, eradication of the defilements will take place according to the
strength of the particular consciousness. The path consciousnesses do not arise
repeatedly because there is nothing to be eradicated in an already eradicated
defilement.

All consciousnesses (brief method)

According to the brief method, there are eighty-nine. In terms of sphere, they are
classified as follows.

(1). Fifty-four consciousnesses of the sensuous sphere
(2). Fifteen consciousnesses of the fine material sphere
(3). Twelve consciousnesses of the immaterial sphere
(4). Eight supramundane consciousnesses
Eighty-nine consciousnesses are classified based on their nature as follows.
(1). Twelve unwholesome consciousnesses
(2). Twenty-one wholesome consciousnesses
(3). Thirty-six resultant consciousnesses
(4). Twenty functional consciousnesses
These eighty-nine consciousnesses are divided into following sections
(1). With roots and without roots (sahetuka and ahetuka)
(2). Beautiful and non-beautiful (sobhana and asobhana)
(3). Mundane and supramundane (lokiya and lokuttara)
The number of consciousnesses in each section should be found out.

Eight supramundane consciousnesses are not divided according to variations such
as feeling.
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Lesson 1.21.
Descriptive Method of the Supramundane Consciousnesses
(Long Method of Counting Lokuttara Cittas)

It was stated earlier that there are five absorptions such as the first absorption,
second absorption and so on. Those absorptions are found not only in the
consciousnesses of the fine material or immaterial sphere but also in the
supramundane consciousnesses. Therefore, the term absorption consciousnesses
(jhanacittas) are used for supramundane consciousnesses as well. The
supramundane consciousnesses that arise in those who have not attained mundane
absorptions (mahaggata jhana) always contain the first absorption
(pathamajjhana). The supramundane consciousnesses in those who have attained
higher mundane absorptions can contain other absorptions as well. Therefore, the
path consciousness of stream entry which was taken as one according to the brief
method becomes five as per the division according to absorptions.

(1). Vitakka-vicara-piti-sukhekaggata-sahitam pathamajjhana-sotapatti-magga-
cittam — Path consciousness of stream entry with first jaana consisting of
vitakka, vicara, piti, sukha and ekaggata

(2). Vicara-piti-sukhekaggata-sahitam  dutiyajjhana-sotapatti-magga-cittam —
Path consciousness of stream entry with second jhana consisting of
vicara, piti, sukha and ekaggata

(3). Piti-sukhekaggata-sahitam  tatiyajjhana-sotapatti-magga-cittam — Path
consciousness of stream entry with third jhana consisting of piti, sukha
and ekaggata

(4). Sukhekaggata-sahitam  catutthajjhana-sotapatti-magga-cittam —  Path
consciousness of stream entry with fourth jhana consisting of sukha and
ekaggata

(5). Upekkhekaggata-sahitam paiicamajjhana-sotapatti-magga-cittam — Path
consciousness of stream entry with fifth jaana consisting of upekkha and
ekaggata

Similarly, there are five each of path consciousnesses of once returner - non
returner - arahanthip. As there are five each of supramundane consciousnesses as
per the division according to absorptions, there are twenty supramundane
wholesome consciousnesses. Similarly, as the four fruition consciousnesses also
become five-fold by the division according to absorptions, there are twenty
supramundane resultant consciousnesses. As there are twenty each of wholesome
consciousnesses and resultant consciousnesses, there will be forty supramundane
consciousnesses according to the detailed method.

Analysis of lokuttara cittas (long method)

Among these forty supramundane consciousnesses there are eight
consciousnesses pertaining to the first absorption. There are also eight
consciousnesses of the second absorption and the like. As the consciousnesses of
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the first - second - third - fourth absorptions are glad minded, there are thirty-two
glad minded supramundane consciousnesses. As the fifth absorption
consciousnesses are equanimous, there are eight equanimous supramundane
consciousnesses.

Twenty-seven mahaggata consciousnesses and the forty supramundane
consciousnesses make up the sixty-seven absorption consciousnesses. It includes
eleven first absorption consciousnesses. There are also eleven each of second -
third - fourth absorption consciousnesses. There are twenty-three consciousnesses
of the fifth absorption.

(1). Eleven first jhana consciousnesses

(2). Eleven second jhana consciousnesses
(3). Eleven third jhana consciousnesses

(4). Eleven fourth jhana consciousnesses

(5). Twenty-three fifth jha@na consciousnesses

In counting everything, the supramundane consciousnesses which were shown in
the brief and detailed methods should be considered according to the particular
method. There are eighty-nine consciousnesses according to the brief method.
There are one hundred and twenty-one according to the detailed method.
Henceforth, reference to consciousnesses will be made according to the detailed
method. Therefore, the analysis of consciousnesses should be practised according
to that method.

The one hundred and twenty-one consciousnesses are divided into based on sphere
as follows.

(1). Fifty-four consciousnesses of the sensuous sphere — 54 kamavacara cittas
(2). Fifteen consciousnesses of the fine material sphere — 15 ripavacara cittas
(3). Twelve consciousnesses of the immaterial sphere — 12 aripavacara cittas
(4). Forty supramundane consciousnesses — 40 lokuttara cittas

Division of 121 consciousnesses based on their nature (jati) is as follows.
(1). Twelve unwholesome — 12 akusala cittas
(2). Thirty-seven wholesome — 37 kusala cittas
(3). Fifty-two resultants — 52 vipaka cittas
(4). Twenty functional — 20 kiriya cittas

Division of 121 consciousness based on feeling is as follows.

(1). Sixty-three consciousness accompanied by bliss — 63 sukhasahagata
cittas

(2). Fifty-fife consciousness accompanied by neutral feeling — 55
upekkhasahagata cittas

(3). Three consciousnesses accompanied by pain — 3 dukkhasahagata cittas
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In dividing according to unprompted and prompted nature of consciousness, take
the mahaggata and supramundane consciousnesses as prompted.
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Lesson 1.22.
One Hundred and Twenty-One Consciousnesses

Get well accustomed to these one hundred and twenty-one consciousnesses in a
manner that they are not forgotten. If this is forgotten further studies cannot be
done.

Unwholesome consciousnesses — 18

Consciousness rooted in greed — 8

(1). Consciousness accompanied by joy, associated with wrong view,
unprompted

(2). Consciousness accompanied by joy, associated with wrong view,
prompted

(3). Consciousness accompanied by joy, dissociated with wrong view,
unprompted

(4). Consciousness accompanied by joy, dissociated with wrong view,
prompted

(5). Consciousness accompanied by equanimity, associated with wrong view,
unprompted

(6). Consciousness accompanied by equanimity, associated with wrong view,
prompted

(7). Consciousness accompanied by equanimity, dissociated with wrong view,
unprompted

(8). Consciousness accompanied by equanimity, dissociated with wrong view,
prompted
Consciousness rooted in hatred — 2

(9). Consciousness accompanied by displeasure, associated with aversion,
unprompted

(10).Consciousness accompanied by displeasure, associated with aversion,
prompted
Consciousness rooted in delusion — 2

(11).Consciousness accompanied by equanimity, associated with doubt,
(unprompted)

(12).Consciousness accompanied by equanimity, associated with restlessness,
(unprompted)
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Rootless consciousness — 18

Unwholesome-resultant consciousness — 7
(13).Eye consciousness accompanied by equanimity
(14).Ear consciousness accompanied by equanimity
(15).Nose consciousness accompanied by equanimity
(16). Tongue consciousness accompanied by equanimity
(17).Body consciousness accompanied by pain
(18).Receiving consciousness accompanied by equanimity

(19).Investigating consciousness accompanied by equanimity

Wholesome-resultant consciousness - 8
(20).Eye consciousness accompanied by equanimity
(21).Ear consciousness accompanied by equanimity
(22).Nose consciousness accompanied by equanimity
(23). Tongue consciousness accompanied by equanimity
(24).Body consciousness accompanied by pleasure
(25).Receiving consciousness accompanied by equanimity
(26).Investigating consciousness accompanied by joy

(27).Investigating consciousness accompanied by equanimity

Rootless functional consciousness — 3
(28).Five-sense-door adverting consciousness accompanied by equanimity
(29).Mind-door adverting consciousness accompanied by equanimity

(30). Smile-producing consciousness accompanied by joy
Sense-sphere beautiful consciousness — 24

Sense sphere wholesome consciousness — 8

(31).(Wholesome) Consciousness accompanied by joy, associated with
knowledge, unprompted

(32).(Wholesome) Consciousness accompanied by joy, associated with
knowledge, prompted

(33).(Wholesome) Consciousness accompanied by joy, dissociated with
knowledge, unprompted



(34).(Wholesome) Consciousness accompanied by joy, dissociated with
knowledge, prompted

(35).(Wholesome) Consciousness accompanied by equanimity, associated
with knowledge, unprompted

(36).(Wholesome) Consciousness accompanied by equanimity, associated
with knowledge, prompted

(37).(Wholesome) Consciousness accompanied by equanimity, dissociated
with knowledge, unprompted

(38).(Wholesome) Consciousness accompanied by equanimity, dissociated
with knowledge, prompted
Sense sphere resultant consciousness — 8

(39).(Resultant) Consciousness accompanied by joy, associated with
knowledge, unprompted

(40).(Resultant) Consciousness accompanied by joy, associated with
knowledge, prompted

(41).(Resultant) Consciousness accompanied by joy, dissociated with
knowledge, unprompted

(42).(Resultant) Consciousness accompanied by joy, dissociated with
knowledge, prompted

(43).(Resultant) Consciousness accompanied by equanimity, associated with
knowledge, unprompted

(44).(Resultant) Consciousness accompanied by equanimity, associated with
knowledge, prompted

(45).(Resultant) Consciousness accompanied by equanimity, dissociated with
knowledge, unprompted

(46).(Resultant) Consciousness accompanied by equanimity, dissociated with
knowledge, prompted
Sense sphere functional consciousness — 8

(47).(Functional) Consciousness accompanied by joy, associated with
knowledge, unprompted

(48).(Functional) Consciousness accompanied by joy, associated with
knowledge, prompted

(49).(Functional) Consciousness accompanied by joy, dissociated with
knowledge, unprompted

(50).(Functional) Consciousness accompanied by joy, dissociated with
knowledge, prompted
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(51).(Functional) Consciousness accompanied by equanimity, associated with
knowledge, unprompted

(52).(Functional) Consciousness accompanied by equanimity, associated with
knowledge, prompted

(53).(Functional) Consciousness accompanied by equanimity, dissociated with
knowledge, unprompted

(54).(Functional) Consciousness accompanied by equanimity, dissociated with
knowledge, prompted

Fine-material-sphere consciousness — 15

Fine-material-sphere wholesome consciousness — 5

(55).First jhana wholesome consciousness together with initial application,
sustained application, zest, happiness, and one pointedness.

(56).Second jhana wholesome consciousness together with sustained
application, zest, happiness, and one pointedness.

(57).Third jhana wholesome consciousness together with zest, happiness, and
one pointedness.

(58).Fourth jhana wholesome consciousness together with happiness, and one
pointedness.

(59).Fifth jhana wholesome consciousness together with equanimity, and one
pointedness.
Fine-material-sphere resultant consciousness — 5

(60).First jhana resultant consciousness together with initial application,
sustained application, zest, happiness, and one pointedness.

(61).Second jhana resultant consciousness together with sustained application,
zest, happiness, and one pointedness.

(62).Third jhana resultant consciousness together with zest, happiness, and one
pointedness.

(63).Fourth jhana resultant consciousness together with happiness, and one
pointedness.

(64).Fifth jhana resultant consciousness together with equanimity, and one
pointedness.
Fine-material-sphere functional consciousness — 5

(65).First jhana functional consciousness together with initial application,
sustained application, zest, happiness, and one pointedness.

(66).Second jhana functional consciousness together with sustained
application, zest, happiness, and one pointedness.



(67).Third jhana functional consciousness together with zest, happiness, and
one pointedness.

(68).Fourth jhana functional consciousness together with happiness, and one
pointedness.

(69).Fifth jhana functional consciousness together with equanimity, and one
pointedness.

Immaterial-sphere consciousness — 12

Immaterial-sphere wholesome consciousness — 4
(70). Wholesome consciousness pertaining to the base of infinite space
(71). Wholesome consciousness pertaining to the base of infinite consciousness
(72). Wholesome consciousness pertaining to the base of nothingness
(73). Wholesome consciousness pertaining to the base of neither-perception-
nor-non-perception
Immaterial-sphere resultant consciousness — 4
(74).Resultant consciousness pertaining to the base of infinite space
(75).Resultant consciousness pertaining to the base of infinite consciousness
(76).Resultant consciousness pertaining to the base of nothingness
(77).Resultant consciousness pertaining to the base of neither-perception-nor-
non-perception
Immaterial-sphere functional consciousness — 4
(78).Functional consciousness pertaining to the base of infinite space
(79).Functional consciousness pertaining to the base of infinite consciousness
(80).Functional consciousness pertaining to the base of nothingness
(81).Functional consciousness pertaining to the base of neither-perception-
nor-non-perception

Supramundane consciousness — 40

Supramundane wholesome (path) consciousness — 20

(82). First jhana path consciousness of stream-entry together with initial
application, sustained application, zest, happiness, and one pointedness.

(83). Second jhana path consciousness of stream-entry together with sustained
application, zest, happiness, and one pointedness.

(84). Third jhana path consciousness of stream-entry together with zest,
happiness, and one pointedness.
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(85). Fourth jhana path consciousness of stream-entry together with happiness,
and one pointedness.

(86). Fifth jhana path consciousness of stream-entry together with equanimity,
and one pointedness.

(87). First jhana path consciousness of once-returner together with initial
application, sustained application, zest, happiness, and one pointedness.

(88). Second jhana path consciousness of once-returner together with sustained
application, zest, happiness, and one pointedness.

(89). Third jhana path consciousness of once-returner together with zest,
happiness, and one pointedness.

(90). Fourth jhana path consciousness of once-returner together with happiness,
and one pointedness.

(91). Fifth jhana path consciousness of once-returner together with equanimity,
and one pointedness.

(92). First jhana path consciousness of non-returner together with initial
application, sustained application, zest, happiness, and one pointedness.

(93). Second jhana path consciousness of non-returner together with sustained
application, zest, happiness, and one pointedness.

(94). Third jhana path consciousness of non-returner together with zest,
happiness, and one pointedness.

(95). Fourth jhana path consciousness of non-returner together with happiness,
and one pointedness.

(96). Fifth jhana path consciousness of non-returner together with equanimity,
and one pointedness.

(97). First jhana path consciousness of Arahantship together with initial
application, sustained application, zest, happiness, and one pointedness.

(98). Second jhana path consciousness of Arahantship together with sustained
application, zest, happiness, and one pointedness.

(99). Third jhana path consciousness of Arahantship together with zest,
happiness, and one pointedness.

(100). Fourth jhana path consciousness of Arahantship together with
happiness, and one pointedness.

(101). Fifth jhana path consciousness of Arahantship together with
equanimity, and one pointedness.



Supramundane resultant (fruition) consciousness — 20

(102).First jhana fruition consciousness of stream-entry together with initial
application, sustained application, zest, happiness, and one pointedness.

(103).Second jhana fruition consciousness of stream-entry together with
sustained application, zest, happiness, and one pointedness.

(104).Third jhana fruition consciousness of stream-entry together with zest,
happiness, and one pointedness.

(105).Fourth jhana fruition consciousness of stream-entry together with
happiness, and one pointedness.

(106).Fifth jhana fruition consciousness of stream-entry together with
equanimity, and one pointedness.

(107).First jhana fruition consciousness of once-returner together with initial
application, sustained application, zest, happiness, and one pointedness.

(108).Second jhana fruition consciousness of once-returner together with
sustained application, zest, happiness, and one pointedness.

(109).Third jhana fruition consciousness of once-returner together with zest,
happiness, and one pointedness.

(110).Fourth jhana fruition consciousness of once-returner together with
happiness, and one pointedness.

(111).Fifth jhana fruition consciousness of once-returner together with
equanimity, and one pointedness.

(112).First jhana fruition consciousness of non-returner together with initial
application, sustained application, zest, happiness, and one pointedness.

(113).Second jhana fruition consciousness of non-returner together with
sustained application, zest, happiness, and one pointedness.

(114).Third jhana fruition consciousness of non-returner together with zest,
happiness, and one pointedness.

(115).Fourth jhana fruition consciousness of non-returner together with
happiness, and one pointedness.

(116).Fifth jhana fruition consciousness of non-returner together with
equanimity, and one pointedness.

(117).First jhana fruition consciousness of Arahantship together with initial
application, sustained application, zest, happiness, and one pointedness.

(118).Second jhana fruition consciousness of Arahantship together with
sustained application, zest, happiness, and one pointedness.
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(119).Third jhana fruition consciousness of Arahantship together with zest,
happiness, and one pointedness.

(120).Fourth jhana fruition consciousness of Arahantship together with
happiness, and one pointedness.

(121).Fifth jhana fruition consciousness of Arahantship together with
equanimity, and one pointedness.
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Chapter 2.
Cetasika Sangaha

Lesson 2.1.
Fifty-two mental factors

The second type of ultimate realities are called cetasikas. They are rendered into
English as mental factors. Cetasikas arise with consciousnesses. They are related
to consciousness.

Following are the characteristics of cetasikas.

(1). Ekuppada — They have the same arising with the citta (They have the same
arising with that of the citta).

(2). Ekanirodha — They have the same vanishing with the citfa (They have the
same passing away with that of the citta).

(3). Ekalambana — They have the same object that of consciousness (They take
the same object taken by the consciousness).

(4). Ekavatthu — They have the same base (vatthu) that of consciousness (They
arise at the same place where consciousness arises).

Above four characteristics are called sampayoga lakkhana. Sampayoga is mixing
of realities in a manner that separation by whatever means is not possible. That is to
get mixed with realities in terms of aforementioned aspects. Cetasikas always get
mixed with a consciousness in terms of sampayoga.

In the definition, the things that arise in the citta are called cetasikas — “Cetasi
bhavam cetasikam”.

A cluster of a citta and cetasikas thus mixed is called a cittuppada. Mentalities in
a cittuppada are called mutually sampayutta and sahagata.

Realities that become sampayoga with each are called sampayutta and sahagata.
For instance, if ‘A’ and ‘B’ are mixed with each other in terms of sampayoga, we
can say ‘A’ is sampayutta or sahagata with ‘B’ and vice versa.

Citta and cetasikas are inseparable from each other. The entire citfuppdda has one
arising. It means, when a mental cluster is arising, they are arising as one unit. The
arising of the citta is the arising of the mental factors that associate it. The arising
of the mental factors is the arising of the citta they associate.

Though they possess peculiar intrinsic characteristics, consciousness and mental
concomitants that arise as one cittuppada are extremely difficult to be discerned
as separate realities, therefore, they appear as a single reality from the moment of
their arising up to the moment of their vanishing. Hence, they are called to be
samsattha as well.'®



There are fifty-two mental factors. All of them do not arise together with one
consciousness. Only the mental factors required by the particular consciousness,
for it to perform its functions, will arise along with that consciousness. There are
certain mental factors which are opposed to each other like light and darkness.
Mutually opposed mental factors never arise together. Therefore, all the fifty-two
mental factors cannot arise in combination with one consciousness.

The highest number of mental factors that can arise along with one consciousness
is thirty-six. Groups of seven, ten, eleven and twelve mental factors arise with
various consciousnesses.

[Having the same arising]: Every mental cluster perform certain functions.
These functions cannot be done without the consciousness or without certain
cetasikas. According to the doctrine of Theravada, no cittuppada arise without
performing a certain function. Due to this phenomenon of necessity consciousness
cannot arise without the co-operation of mental factors. Mental factors also cannot
arise without the co-operation of consciousness as consciousness is the forerunner
in the act of cognition.'' Therefore, in order to perform the function (or functions)
of a mental cluster (cittuppada) consciousness and mental factors have to arise
together.

[Having the same vanishing]: Some of the mental factors in a collection do not
go into extinction while some are left behind as do the rotting of soft parts of wood
take place while the core remains. If one goes into extinction, the rest cannot
remain without going into extinction. Therefore, mentalities in a cittuppada has
the same vanishing. Cetasikas go into extinction along with the consciousness.

[Having the same object]: Knowing objects is the function of the consciousness.
The only thing done by the consciousness is cognizing objects (focusing at an
object). Experiencing the taste of objects, attachment to the objects and disliking
the objects are some of the functions of mental factors. What the mental factors
do is performing their unique functions upon the object taken by the consciousness
such as experiencing the taste of the object, getting attached to the object or
opposing the object. Therefore, it is said that taking the objects taken by the
consciousness is a characteristic of mental factors.

Note: Though it is said as both consciousness and mental factors take the
object there is a huge difference in their said acts. Citta focuses at an object
having separated it from other objects while cetasikas perform their relevant
acts on the object focused by the citta.

[Associating the same base]: There are six places where consciousnesses arise.
If a consciousness arises at some place, mental factors that arise along with it also
arise at the same place while associating the same base as the consciousness.
Therefore, it is said, arising at the same place as the consciousness is a
characteristic of mental factors.
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There are three groups of mental factors.
(1). Ethically variable factors — afiiasamana cetasika — 13
(2). Unwholesome factors — akusala cetasika — 14
(3). Beautiful factors — sobhana cetasika — 25

Ethically variables are again divided into two groups as seven umiversals
(sabbacitta sadharana) and six occasionals (pakinnaka). There are fourteen
mental factors belonging to the group of unwholesome (akusala) factors while
group of beautiful (sobhana) factors is constituted with twenty-five mental
factors. Beautiful factors are of four groups: nineteen beautiful universals
(sobhana sadharana), three abstinences (virati), two illimitable (appamarinia)
factors and non-delusion (amoha) [or wisdom — parfinid).
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Lesson 2.2.
Sabbacitta Sadharana Cetasika
(The Seven Universal Mental Factors / Universals)

There are seven universal mental factors which arise in all types of
consciousnesses.

(1). Phassa — contact

(2). Vedana — feeling

(3). Sannia — perception

(4). Cetana — volition

(5). Ekaggata — one pointedness
(6). Jivitindriya — life faculty
(7). Mansikara — attention

These seven mental factors are required for the arising of all consciousnesses. As
these seven mental factors are applicable to all consciousnesses irrespective of
whether wholesome or unwholesome they are called universals.

Phassa (contact)

The nature of impacting with the object is phassa. Contact is getting close to with
no gap. It is also called touching. A person who is groping in the dark can only
feel what he touches. Similarly, consciousness also knows what it touches.
Therefore, contact is essential for the arising of consciousness or knowing. As
there cannot be a knowing without contact, ‘the mental factor of contact’ is an
essential factor of all consciousnesses. The contact with respect to consciousness
is not like the contact between to physical objects. It is a subtle nature which is
referred to by the word contact (phassa) that is normally used to refer to physical
contact. It is a mental factor which is difficult to comprehend.

Vedana (feeling)

The nature of experiencing the good, bad or neutral quality (known as the taste or
flavor of object) is vedana. It was this mental factor that was referred to by names
such as joy — displeasure — equanimity — pleasure (bliss) — pain in the chapter on
consciousness.

Saiifia (perception)

The nature which becomes sensitive to the uniqueness of an object is sa7ifia.
Everything has special properties which enables them to be differentiated from
each other. When a consciousness arises taking an object, the mental factor of
perception concurrently arises with it being sensitive to that unique nature of the
object cognized. This act of being sensitive to the unique nature of an object is
called safijanana. In keeping with the earlier perceptions, precent perceptions will
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recognize various objects and also become signs for the recognition of objects in
the future.

Normally the word safijanana is rendered into English as recognizing.
Recognizing is the act of identifying someone or something from having
encountered them before; to know again. The basic characteristic of sa7ifia is to
become sensitive to the traits of an object. Aspect of recognition is not found in
sanna especially when if someone is encountering an object for the first time. In
a first encounter, an object is mostly identified by the consciousness attributing
the traits known by the sar7ifnid to the object and implicitly distinguishing the object
from other known objects. In Pali, the word safijanana covers both the aspects of
recognition and aforesaid identification. Therefore, though in general safifia is
translated as recognition, it should be kept in mind that the basic act done by it is
identification; being sensitive to the traits of an object which facilitates the object
to be distinguished from other objects."

Cetana (volition)

The effort involved in seeing - hearing - eating - drinking - going - coming - giving -
is cetana. There is an unlimited number of things done by living beings. The effort
in performing all these actions is the mental factor of volition. There are an
innumerable number of volitions such as volition to kill - volition to steal - volition
to give. All these are considered as mental factor of volition.

When an effort (intention) to perform some function arises, a consciousness in
accordance with it will also arise. A collection of mental factors required to
perform such function will also arise in accordance and combination with the
volition. Volition is principal among them. Therefore, it has been stated, ‘volition
is like a general’. Every consciousness arises for the performance of some action.
Therefore, every consciousness has volition. While volition is foremost in
performing actions, consciousness is principal in taking in objects. What is called
‘action (kamma)’ is also this mental factor of volition.

Ekaggata (one-pointedness)

The nature of fixing the mind on an object in an unshakable manner is ekaggata. Even
a single object can be taken in by the mind in many different ways. When an object
is viewed from one position it will appear in a particular way. When viewed from
another position it will appear in another way. When viewed from a hundred
different positions the same object will appear in a hundred different ways. All
these are ways in which the object can be taken in by the mind.

When an object is taken by the mind, it should be taken in one way. The mind
cannot take objects in several ways at the same moment. In order to take an object,
the mind must establish itself in one of the various aspects of the object can be
taken. What one pointedness does is to establish the mind in one aspect of the
object. Establishing in that manner enables the mind to take in the object in one
way. As objects have many aspects, the mind cannot take in an object without one
pointedness. Therefore, one pointedness is essential for every consciousness.
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“Concentration (samadhi)” is another name for one-pointedness. The term
samadhi is mostly used to refer to one-pointedness that has been well developed.

Jwvitindriya (life-faculty)

The power of life, that is to say the strength of the consciousnesses and mental factors
to live is jivitindriya. The body exists for a long time without collapsing due to the
support of food and drinks. There is nothing external which supports the existence
of consciousness. Yet, there has to be something that supports the generation of
consciousnesses. Without such a thing, this generation of consciousnesses cannot
last until the attainment of Nibbana. The thing that helps and protects the
generation of consciousnesses of the being is this mental factor of life faculty. Due
to its protection, the generation of consciousnesses will exist until parinibbana,
even without destruction at the death of the being.

Manasikara (attention)

The dhamma that repeatedly directs the consciousness towards an object without
allowing it to go away from objects is manasikara. It is said that the generation of
consciousnesses which breaks up and goes away from the object at every moment
from re-birth (conception) re-establishes in the object because of this mental
factor. This is a mental factor which is not prominent and is difficult to
comprehend.
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Lesson 2.3.
Pakinnaka Cetasika
(Six Occasional Mental Factors / Occasionals)

There are six occasional mental factors called pakinnaka. They arise in
consciousnesses of all categories but not in every consciousness as universals.
Therefore, they are referred to as occasionals.

(1). Vitakka - initial application
(2). Vicara — sustained application
(3). Adimokkha — decision

(4). Viriya — energy

(5). Piti — zest

(6). Chanda — desire

Vitakka (initial application)

The nature of going towards and climbing onto the object is the vitakka. When initial
application arrives at the object, the consciousness and mental factors that arise
with it also arrive at the object. When the vitakka ascends the object, the connected
mentalities also ascends the object. Therefore, it is said that vitakka is the dhamma
which brings consciousness and mental factors to the object (anayana) and keeps
them on it (abhiniropana).

Weak initial application is not prominent. It becomes prominent when vitakka is
produced purposely. Deliberate act of producing vitakka regarding various objects
is called thinking or pondering. The attempt made to bring the mind to places it
had not reached before and to learn unknown things is called deliberate thinking.

Vicara (sustained application)

The nature of caressing the already arrived object is vicara. What is meant by
caressing here is the nature of rubbing against and spreading on the object. The
consciousness that arrived at the object with the power of vitakka will spread in it
and check it with the power of vicara. Vitakka is gross and vicara is subtle; it is
not prominent as the initial application. The initial application which is gross is
like the sound of the bell when first struck and sustained application which is
subtle is like the sound that follows. This simile may give the impression that
vicara arises after vitakka. Although this simile is given to show the nature of the
two mental factors, it should be understood that both these dhammas arise at the
same time in a single mental cluster.

Adhimokkha (determination/decision)

The nature of judging the object is adhimokkha. Due to this mental factor the
consciousness is able to decide/determine correctly or incorrectly the nature of an
object without wavering. If not for this mental factor, consciousness will fail to
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properly capture objects. This is also a mental factor which is difficult to
comprehend.

Viriya (energy)

The nature of not retreating and going forward until the completion of an activity is
viriya. Viriya is the energy of the mind which enables the mind to be in tasks it
has initiated. There are two forms of energy called physical energy and mental
energy. What is meant here is the mental energy. The strength of the body is
physical energy. It is not a mental factor.

Piti (zest / rapture)

The nature of happiness of mind — blooming like a flower is piri. This is a very
prominent nature.

Chanda (desire)

The willingness, desire to do various things is chanda. This is a mental factor which
appears to be somewhat close to greed. Yet, there is no nature of attachment in
chanda as in the case of greed. It is a desire devoid of attachment. There are many
forms of desire. The desire that arises in a greedy mind in under the influence of
greed. The desire that arises in minds opposed to greed is opposed to greed.

These six mental factors arise in wholesome, unwholesome, mundane and
supramundane consciousnesses as appropriate. Yet they do not arise in every
consciousness like the universal factors. Hence, they are called occasionals.

These thirteen mental factors comprising the seven universals and six occasionals
arise with both unwholesome mental factors and beautiful mental factors.
Therefore, they are called annasamana cetasika — ethically variable factors.
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Lesson 2.4.
Akusala Cetasika
(The Fourteen Unwholesome Mental Factors)

There are fourteen unwholesome mental factors.

(1). Moha — delusion
(2). Ahirika — moral shamelessness
(3). Anotappa — moral fearlessness
(4). Uddacca — restlessness
(5). Lobha — greed
(6). Ditthi — wrong view
(7). Mana — conceit
(8). Dosa — hatred
(9). Issa — envy

(10). Maccariya — avarice,

(11).Kukkucca — worry, regret

(12). Thina — sloth

(13).Middha — torpor

(14).Vicikicca — skeptical doubt

Moha (delusion)

The nature of concealing the actual status of the object is moha. Delusion is like a
film or darkness in the eye. Due to this, living beings see suffering as sweet and
bliss. Craving which is the cause of suffering appears as a cause of happiness when
seeing through delusion. The real bliss which is overcoming suffering appears as
a danger. The real path to bliss appears as a path towards suffering. Therefore, not
knowing suffering, not knowing the cause of suffering, not knowing the real bliss
which is overcoming suffering and not knowing the path leading to the cessation
of suffering are referred to as delusion. It is delusion which is also called
ignorance (avijja).

Ahirika (moral shamelessness)
The nature of not detesting unwholesomeness is ahirika. This is also called the nature
of not having shame about unwholesome action.

Anottappa (moral fearlessness)

The nature of not being afraid of unwholesomeness is anottappa. This is also called
the nature of not having fear towards performing unwholesome actions.
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These two mental factors of ahirika and anottappa are two great powers of the
unwholesome side.

Uddacca (restlessness)

Restlessness of the mind and the nature of not properly establishing on the object is
called uddhacca. This is a nature opposed to concentration (samadhi).

Lobha (greed)

Considering the object to be something good and attaching to it is lobha. It should
also be called the nature of attachment to the object. It is greed that is expressed
by words such as lust, love, affection, desire and need.

Ditthi (wrong view)

The nature of seeing incorrectly and the nature of taking objects incorrectly is ditthi.
Ditthi is considering something existing as not existing, something not existing as
existing, something that happened as did not happen, something that did not
happen as happened, something good as bad, something bad as good, something
which produces a good result as producing a bad result and something which has
a bad result as producing a good result. Ditthi is two-fold as sammaditthi and
micchaditthi. Sammaditthi is the intelligence that sees the fact as they really are.
Micchaditthi is the nature of seeing incorrectly. In these unwholesome mental
factors, what is indicated by difthi is micchaditthi.

Mana (Conceit)

The nature of assessing oneself as “I am a great person” and the like is mana. Mana
is three-fold as seyyamana, sadisimana and hinamana. The conceit that arises as
one’s own self is greater than others is seyyamana. The conceit that arises as “I
am equal to others” is sadisimana. Considering one’s own self to be lower than
others is hinamana. Conceit should be considered as a form of insanity.

Dosa (hatred)

The opposition to the object is dosa. It generally has the wicked and rough
characteristics. It occurs in many forms. It is also hatred that is referred to by
words such as ill will, anger, fear, dissatisfaction, disgust and dislike. Sorrow also
arises along with hatred.

Issd (envy / jealousy)

The opposition to the happiness and prosperity of others is envy or issa.

Macchariya (avarice)

The nature of not being able to bear up someone else acquiring what belongs to one’s
own self, someone else gaining benefit from what one owns, another acquiring a
prosperity similar to one’s own and concealing one’s own prosperity is macchariya.
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Dhammasangant states that there are five types of macchariya.
(1). Avasa macchariya (avarice related to residence)
(2). Kula macchariya (avarice related to devotees)
(3). Labha macchariya (avarice related to gain)
(4). Vanna macchariya (avarice related to beauty)

(5). Dhamma macchariya (avarice related to what has been learned)

Kukkucca (worry / regret)

The nature of worrying about unwholesome action performed and wholesome action
not performed is kukkucca.

Thina and Middha (sloth and torpor)

The weakness of the mind/consciousness, lack of the power of consciousness and
laziness of the mind is thina. The weakness and laziness of mental factors is middha.
The mind shrinks when thina-middha occur. Energy of the mind weakens.
Sometimes they cause sleepiness.

Vicikicca (Skeptical doubt)

Doubt and lack of confidence about the object is vicikicca. This is a mental factor
opposed to faith and knowledge. In this description of unwholesome mental
factors, the doubt that hinders all wholesome action in general and higher spiritual
attainments such as absorptions in particular are considered as skeptical doubt.
Everyone has doubt about things unknown. It is not the mental factor of vicikicca.
Unwholesome skeptical doubt is the doubt about Buddha, Dhamma, Sangha and
the like.
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Lesson 2.5.
Sobhana Cetasika
(Beautiful Mental Factors)

Beautiful mental factors are the ethically good cetasikas. They are called sobhana
cetasikas. Consciousnesses associated with them are also called beautiful
consciousnesses (sobhana cittas).

Beautiful mental factors are mainly divided into two groups.
(1). Sobhana sadharana — beautiful universals — 19
(2). Sobhana asadharana — beautiful non-universals — 6
Sobhana asadharana are again divided into three categories.
(1). Virati — abstinences — 3
(2). Appamaiiiia — lllimitables — 2
(3). Parnfindriya — faculty of wisdom — 1

Beautiful universals (sobhana sadharana)

There are nineteen beautiful universals.

(1). Saddha — faith

(2). Sati — mindfulness

(3). Hiri — moral shame

(4). Ottappa — moral fear / moral dread

(5). Alobha — non-greed

(6). Adosa — non-hatred

(7). Tatramajjhattata — neutrality of mind

(8). Kayapassaddhi — tranquility of the (mental) body

(9). Cittapassaddhi — tranquility of consciousness
(10).Kayalahuta — lightness of the (mental) body
(11). Cittalahuta - lightness of consciousness
(12). Kayamuduta — malleability of the (mental) body
(13). Cittamuduta — malleability of consciousness
(14).Kayakammannata — wieldiness of the (mental) body

(15). Cittakammannata — wieldiness of consciousness



(16).Kayapagunnata — proficiency of the (mental) body
(17). Cittapagunnata — proficiency of consciousness
(18).Kayujjukata — rectitude (uprightness) of the (mental body)

(19). Cittujjkata — rectitude (uprightness) of consciousness

Saddha (faith)

The belief in the Buddha and the like and the nature of accepting the virtues of the
Buddha and the like is saddha. It is also called ‘being convinced’. This faith is a
great strength in performing wholesome acts. It has been referred to as a hand, due
to the nature of taking merit, a wealth in supplying all prosperity and a seed in
being the beginning of all wholesomeness.

Sati (mindfulness)

Sati is mindfulness. The natural tendency of the mind of beings is to move on and
stay in the unwholesome side. This mental factor prevents the mind from falling
into the unwholesome side and establishes it in the wholesome side. It is the
strength of the mind which keeps the mental stream in wholesome acts.

Hiri (moral shame) and Ottappa (moral dread)

The nature of detesting and being ashamed of unwholesome action is hiri. The nature
of being afraid of unwholesomeness is otfappa. Virtuous people avoid unwholesome
action and behave properly because of Ziri and ottappa.

Alobha (non-greed)

The nature of non-attachment on an object is alobha. The mind with non-greed will
remain in the object with no attachment, like the water on a lotus leaf. Non-greed
is a nature opposed to greed.

Adosa (non-hatred)
Adosa is non-hatred. It is a nature opposed to hatred. Loving-kindness (metta) is
one aspect of adosa.
Tatramajjhattatd (neutrality of mind)
The nature of maintaining the balance of the speeds of mentalities in a [beautiful]
mental cluster is tatramajjhattata.
Kaya passaddhiand Citta passaddhiand

The morpheme kaya in kayapassaddhi refers to mental factors and citta in
cittapassaddhi refers to mind/consciousness. The tranquility of mental factors is
kayapassaddhi. The tranquility of consciousness is cittapassaddhi. These two
dhammas are opposed to defilements such as restlessness which makes
consciousness and mental factors non-tranquil.

75



Kaya lahuta and Citta lahuta

The lightness of mental factors is kdyalahuta. The lightness of consciousness is
cittalahuta. These are two mental factors are opposed to thina and middha, which
weaken the consciousness and mental factors by making them heavy like a sick
person’s body.

Kaya muduta and Citta muduta

The softness of mental factors is kayamudutda. The softness of consciousness is
cittamuduta. These two mental factors are opposed to defilements such as ditthi
and mana which stiffens mental factors and consciousness.

Kaya kammaiiiiata and Citta kammaniiata

The wieldiness of mental factors is kdyakammaiiiiata. The wieldiness of
consciousness is cittakammarniiata. Wieldiness here means the adaptability to
perform any wholesome action like how pure gold is able to withstand any fine
industrial activity. These two mental factors are opposed to hindrances which
make the consciousnesses and mental factors unsuitable for wholesome action.

Kaya paguiiiiata and Citta paguiiiiata

The proficiency of mental factors in various wholesome activities is kayapagunfiata.
The proficiency of consciousness is cittapagunniata. These two mental factors are
opposed to defilements such as assaddha (absence of faith) which make
consciousnesses and mental factors ill and weak in doing good actions.

Kayujjukata and Cittujjukata

The uprightness of mental factors is kayujjukata. The uprightness of consciousness is
cittujjukata. These two dhammas are opposed to unwholesome natures such as
maya (deceit) and sattheyya (treachery).
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Lesson 2.6.
The Six Non-Universal Beautiful Mental Factors

As mentioned above, beautiful non-universals are categorized into three groups.
(1). Viarati — abstinences — 3
(2). Appamaiiiia — illimitable — 2
(3). Panfindriya — wisdom faculty — 1

Virati (abstinences)

In Pali, abstinences are called virati. There are three virati cetasikas. They are as
follows.

(1). Sammavaca — right speech
(2). Sammdakammanta — right action

(3). Samma-ajiva — right livelihood

Sammavaca
The nature of abstaining from the four verbal unwholesome actions of lying,
slandering, harsh speech and vain talk is sammavaca.

Sammakammanta

The nature of abstaining from the three bodily unwholesome actions of killing living
beings, stealing and sexual misconduct is sammakammanta.

Samma-ajiva
The unwholesome actions committed bodily and verbally are sometimes done as
a means of livelihood. They are also done for other reasons. The nature of

abstaining from bodily and verbal bad behavior done for the sake of livelihood is
samma-ajiva.

As these three mental factors avoid the committing of unwholesome actions, they
are called abstinences — virati.

Appamaiifia (illimitables)

There are two mental factors that are called illimitables. In Pali, they are called
appamarnia.

(1). Karuna — compassion

(2). Mudita — appreciative joy

Karund (compassion)

The nature of dislike of suffering of others and the willingness to release others from
suffering, just as one does not like the suffering of self is karuna.
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Mudita (appreciative joy)

The nature of feeling happy about the success of others, just as the being happy about
the success of self is mudita.

These two become illimitable as they apply to unlimited number of beings.

Paiiiindriya (Wisdom faculty)

Wisdom faculty is the third category of the non-universal beautiful mental factors.
The nature of seeing objects in a clearer and deeper manner than knowing with mind
is the mental factor of panfia. Without parind it is not possible for mentalities to
understand deep realities and phenomenon. Therefore, pafifia becomes a faculty
(indriya). 1t is also called non-delusion (amoha) and higher knowledge (vijja).

The twenty-five mental factors comprising of the nineteen beautiful universals,
the three abstinences, the two illimitables and the wisdom faculty are called
beautiful mental factors (sobhana cetasikas).

Special matters

[Virati]: Each of the mental factors of abstinences takes three forms of sampatta
virati, samddana virati and samucceda virati. 1t is sampatta virati that occurs
when a person who has not undertaken precepts or only with due consideration of
the fault of such action even if he has undertaken precepts refrains from
unwholesome action when an opportunity arises to commit same. The abstinences
occurring in the mind while observing the precepts and while refraining from
unwholesome acts in consideration of the precepts undertaken is samadana virati.
The abstinences that arise with the supramundane path consciousness is
samucceda virati.

[Appamarniiia]: There are four illimitables as loving kindness (mettd), compassion
(krauna), appreciative joy (mudita) and equanimity (upekkha). Only two of them
have been shown among the beautiful mental factors because equanimity as
neutrality of mind (¢attramajjhattata) and loving kindness as non-hate (adosa) has
already been included.
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Commit These to Memory!

There are seven universal mental factors called sabbacitta sadharana cetasikas.
(1). Phassa — contact
(2). Vedana — feeling
(3). Sarinia — perception
(4). Cetana — volition
(5). Ekaggata — one pointedness
(6). Jwvitindriya — life faculty
(7). Mansikara — attention
There are six occasional mental factors called pakinnaka cetasikas.
(1). Vitakka — initial application
(2). Vicara - sustained application
(3). Adimokkha — decision
(4). Viriya — energy
(5). Piti — zest
(6). Chanda - desire
There are fourteen unwholesome mental factors called akusala cetasikas.
(1). Moha — delusion
(2). Ahirika — moral shamelessness
(3). Anotappa — moral fearlessness
(4). Uddacca — restlessness
(5). Lobha — greed
(6). Ditthi — wrong view
(7). Mana — conceit
(8). Dosa — hatred
(9). Issa — envy
(10). Macchariya — avarice, avarice
(11).Kukkucca — worry, regret
(12). Thina — sloth
(13).Middha — torpor
(14). Vicikiccha — skeptical doubt



There are nineteen beautiful universals called sobhana sadharana cetasikas.
(1). Saddha — faith
(2). Sati — mindfulness
(3). Hiri — moral shame
(4). Ottappa — moral fear / moral dread
(5). Alobha — non-greed
(6). Adosa — non-hatred
(7). Tatramajjhattata — neutrality of mind
(8). Kayapassaddhi — tranquility of the (mental) body
(9). Cittapassaddhi — tranquility of consciousness
(10).Kayalahuta — lightness of the (mental) body
(11). Cittalahuta - lightness of consciousness
(12). Kayamuduta — malleability of the (mental) body
(13). Cittamuduta — malleability of consciousness
(14).Kayakammaniiata — wieldiness of the (mental) body
(15). Cittakammariniata — wieldiness of consciousness
(16).Kayapaguriiata — proficiency of the (mental) body
(17). Cittapaguniiiata — proficiency of consciousness
(18).Kayujjukata — rectitude (uprightness) of the (mental body)
(19). Cittujjkata — rectitude (uprightness) of consciousness
There are three abstinences called virati.
(1). Sammavaca — right speech
(2). Sammakammanata — right action
(3). Samma-ajiva — right livelihood
There are two illimitables called appamariia.
(1). Karuna — compassion
(2). Mudita — appreciative joy
Then there is another one mental factor.

(1). Panfindriya (paiiria) — wisdom faculty



Lesson 2.7.
Sampayoga Naya
(How Mental Factors are Distributed among Consciousnesses)

When studying Theravada teachings, it is highly important to know in which
consciousnesses each mental factor arises. Following are some basic facts one
needs to know in order to understand the number of consciousnesses mental
factors are distributed in. We learn this under the sampayoga naya.

Following key points are important.

(1). In order to understand the occurrence of mental factors it is necessary to
recollect how consciousnesses are divided according to absorptions and
feelings.

(2). In unwholesome results without roots there are five such as the eye
consciousness. There are five in the wholesome results as well. It should
be remembered that these ten consciousnesses are referred to as dviparica
(two of five) vifiriana.

(3). When considering the occurrence of mental factors that are jhana factors
except ekaggatd, we need to count the cittas in the long-method. It is
enough to count the consciousnesses in the short-method when counting
the occurrences of other mental factors which are not jhdana factors.
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Lesson 2.8.

Occurrence of Ainnasamana Cetasika in Consciousnesses

(1).
(2).

3).

4.

(5).

(6).

).

The seven universals occur with all consciousnesses.
Vitakka occurs in the following fifty-five (55) consciousnesses.

Forty-four consciousnesses of the sensuous sphere (excluding the
dviparica viniiiana) and eleven first jhana cittas.

It does not occur in the remaining sixty-six consciousnesses.
Vicara occurs in the following sixty-six (66) consciousnesses.

Fifty-five (55) consciousness in which vitakka arise (savitakka cittas) and
eleven (11) second jhana consciousnesses.

It does not occur in the remaining fifty-five consciousnesses.
Adhimokkha occurs in the following seventy-eight (78) consciousnesses.

It arises in 78 consciousnesses except 10 vifiriana and consciousness with
sceptical doubt.

There are eleven consciousnesses where it does not occur.
Viriya occurs in the following seventy-three (73) consciousnesses.

It arises in seventy-three consciousnesses excluding first sixteen root less
consciousnesses (7 akusala vipaka, 8 ahetuka kusala vipaka and 1
panicadvaravajjana).

Viriya does not occur in sixteen consciousnesses.
Piti occurs in the following fifty-one consciousnesses.

Priti arises in all consciousnesses with joy (sukha sahagata cittas) except
eleven fourth jhana consciousnesses and sukha sahagata kayavinifiana.
The number is 51 (63-11-1=51)

It does not arise in the following seventy consciousnesses fifty-five
equanimous consciousnesses, two kayaviniriana and the eleven fourth
Jjhana consciousnesses.

Chanda occurs in the following sixty-nine (69) consciousnesses.

Chanda arises in all two rooted and three rooted consciousnesses. That is
to say chanda does not arise in eighteen rootless (ahetuka)
consciousnesses and two delusion-rooted (mohamiila) consciousnesses.
So chanda arise in 69 consciousnesses (89-20 = 69).

Chanda does not arise in twenty consciousnesses (18 ahetuka + 2
mohamiila)
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Special matters

As dvipaiica viifiana are a section of weak consciousnesses, none of the
occasionals occur in them.,

[Vitakka]: Dviparica viniiana which arise due to the impact of objects such as
colour on eye do not need the help of initial application (vitakka) to go to the
object. In the case of 10 vifirianas, respective objects have already reached the
location where consciousnesses arise. Hence, there is no necessity of vitakka to
mount the object. Therefore, vifakka does not occur in those consciousnesses.
Consciousnesses such as the second absorption do not require vitakka as they have
been developed by meditation in a manner that it is possible to go to the object
without the initial application of the mind.

[Vitakka and vicara): Vitakka does not occur in consciousnesses starting from
second jhana and vicara does not occur in consciousnesses starting from third
Jjhana because of the overcoming them with the power of meditation.

[Adhimokkha]: Mental factor adhimokkha being a mental factor which has the
nature of decision will not occur in consciousnesses with skeptical doubt
(vicikiccha).

[Viriya]: The mental factor of viriya does not occur in first sixteen rootless
consciousnesses as they are weak.

[Piti]: Mental factor piti does not occur in consciousnesses with displeasure
(domanassa sahagata) and equanimity (upekkhda sahagata) because it is not
compatible with domanassa and upekkha feelings. Although body consciousness
contains pleasure (sukha vedand) piti will not occur in it because of its weakness.
Rapture will not occur in the somanassa sahagata fourth absorption
consciousnesses because of the overcoming it with the power of meditation.

[Chanda]: As consciousnesses without roots and those rooted in delusion are weak
they are devoid of the willingness to do something. Hence, chanda (desire) does
not occur in them.

When seeking the number of mental factors that occur in consciousnesses, it is the
six occasionals that cause confusion. Therefore, the occurrence of those mental
factors should be studied properly. It is only in the ten dviparsica virifiana that, not
even one occasional mental factor will occur.

All occasionals will occur in the following twenty-seven consciousnesses.
(1). Four somanassa sahagata lobhamiila cittas (4)
(2). Twelve somanassa sahagata kama sobhana cittas (12)
(3). eleven first jhana consciousnesses (11)

They occur in other consciousnesses as suited.

As universals occur in all consciousnesses, there is nothing special about them.
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Find the occasionals that occur in the one hundred and twenty-one
consciousnesses beginning from the first lobhamiila consciousness. Train until
you are able to recite them quickly.
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Lesson 2.9.
Occurrence of the Akusala Cetasikas in Consciousnesses

Following is how the occurrence of unwholesome factors should be known.

(1). Among the unwholesome mental factors, delusion (moha), moral
shamelessness (ahirika), moral fearlessness (anottappa) and restlessness
(uddhacca) are called unwholesome universal factors. These four occur
in all unwholesome consciousnesses.

(2). Greed, wrong view and conceit arise only in lobhamiila cittas. Out of the
three, greed (lobha) occurs in all eight-greed rooted consciousnesses.
Wrong view (ditthi) occurs in the four difthigata sampayutta cittas.
Conceit (mana) will sometimes occur in the four ditthigata vippayutta
cittas.

(3). Hatred (dosa), jealousy (issa), avarice (macchariya) and worry
(kukkucca) occur in two-hate rooted consciousnesses. Among them the
three mental factors of jealousy, avarice and worry will occur only on
certain occasions, one at a time. Issa, macchariya and kukkucca do not
arise together.

(4). Sloth (thina) and torpor (middha) occur in the five prompted
(sasankharika) consciousnesses. That is also sometimes, not always.
They occur only on certain occasions. But whenever they arise, both of
them always associate each other.

(5). Skeptical doubt will occur only in vicikicca sampayutta citta.

There are four mental factors which occur in all unwholesome consciousnesses —
moha, ahirika, anottappa and uddhacca. There are three mental factors which
occur only in greed-rooted consciousnesses — lobha, ditthi and mana. There are
four mental factors which occur only in hate-rooted consciousnesses — dosa, issa,
macchariya and kukkucca. There are two mental factors that occur only in
prompted unwholesome consciousnesses — thina and middha. There is one mental
factor which occurs only in consciousnesses with skeptical doubt - vicikiccha.

Find out by yourself how unwholesome mental factors occur in the twelve
unwholesome consciousnesses.

Special matters

[Unwholesome universals]: Unwholesome consciousnesses will not arise if one has
the knowledge which sees the faults of unwholesomeness. Similarly,
unwholesome consciousnesses do not arise in the presence of Airi which detests
unwholesomeness and ottappa which dreads unwholesomeness. Unwholesome
consciousnesses do not arise when the mind is well-established and concentrated
in wholesome deeds. The arising of unwholesome consciousnesses requires the
presence of delusion (moha) which conceals their consequences, ahirika which
has no moral shame, anotappa which has no moral dread and uddhacca which
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shakes. Therefore, it is said that delusion, moral shamelessness, moral fearlessness
and restlessness occur in all unwholesome consciousnesses.

[Ditthi and mana]: Wrong view such as, “The five aggregates are a soul and
something permanent” and conceit such as “I am great” arise along with greed
which is attachment to the five aggregates. Therefore, the two mental factors of
wrong view and conceit arise only in greed rooted consciousnesses and no other.
Wrongly considering something as a self and considering one’s own self as great
are different mental considerations from each other. Therefore, ditthi and mana
never occur in the same consciousness at the same time. That is why conceit does
not occur in ditthigata sampayutta cittas.

[Macchariya]: Avarice is something which arises because of greed about one’s
own property. Yet, as it arises as the inability to bear up, one’s own wealth being
used by another, it occurs with hatred and not greed. That is why it is said that
avarice arises only in hate-rooted consciousnesses.

[Thina and middha]: The two mental factors of sloth and torpor weaken and make
the mind unsuitable for work. They occur only in prompted consciousnesses.
Moreover, they occur in sasankharika cittas only on certain occasions. They do
not occur with these consciousnesses at all times.
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Lesson 2.10.
Occurrence of Sobhana Cetasikas in Consciousnesses

Following is how the sobhana cetasikas arise in sobhana cittas.

(1). The nineteen beautiful universals occur in all beautiful (sobhana)
consciousnesses (fifty-nine in brief and ninety-one in detail).

(2). The three abstinences (virati) will always occur together in all
supramundane consciousnesses. On certain occasions they will occur
separately in the wholesome consciousnesses of the sensuous sphere —
mahd kusala citta; only one of the abstinences will occur at one time in
maha kusala cittas and that is not all the time.

(3). The two illimitables (appamaniia) will occur separately on certain
occasions 1in the following twenty-eight consciousnesses: twelve
absorption consciousnesses of the fine material sphere accompanied by
joy (3 first jhana, 3 second jhana, 3 third jhana and 3 fourth jhana), eight
wholesome consciousnesses of the sensuous sphere (mahda kusala cittas)
and the eight functional consciousnesses of the sensuous sphere with roots
(maha kiriya cittas). Compassion and appreciative joy will not
simultaneously occur in the same consciousness. There is a view among
teachers as “Compassion and appreciative joy occur only in glad-minded
and not in equanimous consciousnesses.” According to this view there are
twenty consciousnesses where compassion and sympathetic joy do occur.

(4). The wisdom faculty will occur in forty-seven consciousnesses
comprising; twelve consciousnesses of the sensuous sphere accompanied
by wisdom, fifteen consciousnesses of the fine-material sphere, twelve
consciousnesses of the immaterial sphere and the eight supramundane
consciousnesses (12 7fiana sampayutta kama sobhana cittas + 35 appana
cittas).

The nineteen beautiful universals occur in fifty-nine (59) beautiful
consciousnesses, the three abstinences occur in sixteen (16) consciousnesses, the
two illimitables occur in twenty-eight (28) consciousnesses and the faculty of
wisdom occur in forty-seven (47) consciousnesses.

Now determine the number of beautiful mental factors that occur in various
beautiful consciousnesses. As the nineteen beautiful universals occur in all
beautiful consciousnesses it is not necessary to examine them. There are only six
beautiful mental factors that occur in certain consciousnesses. They are called
beautiful non-universals. Therefore, it is not difficult to find the number of
beautiful mental factors arising in beautiful consciousnesses.
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Special matters

[Virati]: Special attention should be given to two matters regarding the occurrence
of abstinences in wholesome consciousnesses of the sensuous sphere. That is, their
occurrence on certain occasions and all of them not occurring at the same time.
Mental factors of abstinence do not occur in wholesome consciousnesses which
cause alms giving, veneration, delivery of Dhamma, listening to Dhamma and the
like. They occur only on occasions in which one refrains from unwholesome
actions and establishes in morality. It is not possible to refrain from all
unwholesome actions at once. When refraining from verbal unwholesome actions
there is no refraining from bodily unwholesome actions. When refraining from
bodily unwholesome actions there is no refraining from verbal unwholesome
actions. Moreover, refraining from all four verbal actions do not happen at the
same time. When refraining from lying with the mental factor of right speech
(sammavaca), there is no abstinence from vain talk and the like. When refraining
from vain talk there is no refraining from lying and the like. Therefore, there is
only one mental factor of abstinence and not two or three at the same time in mahda
kusala cittas.

Mental factors of abstinence do not occur in fine-material and immaterial
consciousnesses as such consciousnesses do not arise as refraining from improper
behavior.

Living beings commit unwholesome actions because of defilements. Defilements,
which cause unwholesome actions, are destroyed by the supramundane path
consciousness. All three mental factors of abstinence occur simultaneously in
supramundane path consciousnesses as they cause the refraining from
unwholesome actions by destroying defilements. In supra mundane fruition
consciousnesses, viratis arise as a result of the cefana of the path consciousness.
Moreover, they do the function of appeasing the mind stream (patippassaddhi
pahana). Therefore, all three abstinences always occur in all eight supra mundane
consciousnesses.

[Appamarniiia]: The illimitables occur in consciousnesses of sensuous sphere only
when showing compassion towards the suffering beings and feeling happy about
the well-being of others. As showing compassion and feeling happy about well-
being of others are two different actions, both illimitable mental factors do not
occur at once in one consciousness. [llimitables do not occur in consciousnesses
such as those which focus on kasina and the like. They occur only in absorption
consciousnesses of the fine-material sphere which have been arisen by the
development of compassion and sympathetic joy. They occur in riapavacara
kusala cittas and kiriya cittas when absorption is developed by practicing karuna
or mudita bhavana. When one is born in a brahma realm as a result of a wholesome
absorption either in karuna or mudita meditation, the ripavacara vipaka cittas
arising in brahma realm also contains either karuna or mudita cetasika
accordingly.
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Illimitables never arise in the fifth jhana. So, they do not occur in three fifth jiana
consciousnesses of the fine material sphere and all twelve consciousnesses of the
immaterial sphere.

Aniyatayogt and niyatayogt

[Aaniyatayogi]: Among the fifty-two mental factors, jealousy (issa), avarice
(macchariya), worry (kukkucca), right speech (sammavdca), right action (samma
kammanta), right livelihood (samma ajiva), compassion (karuna), appreciative
joy (muditd), conceit (mana), sloth (thina) and torpor (middha) are eleven mental
factors which sometimes occur in a particular consciousnesses. Therefore, they
are called ‘unfixed adjuncts’ (aniyatayogi).

[Niyatayogi]: The remaining forty-one mental factors are called ‘fixed adjuncts’
(niyatayogt) because they definitely occur in consciousnesses they arise.
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Lesson 2.11.
Sangaha Naya
(Occurrence of Mental Factors in Various Consciousnesses)

Now you know the various mental factors that occur in particular consciousnesses.
From now on it is necessary to determine the number of mental factors that occur
in various consciousnesses. From here on, the number of mental factors that occur
in each consciousness will be given.

It is important to master the sarigaha naya as well. However, if someone has
thoroughly studied the sampayoga naya, he or she will be able to easily understand
the sangaha naya.
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Lesson 2.12.
Occurrence of Mental Factors in Akusala Cittas

Only twenty-seven (27) mental factors arise in twelve unwholesome
consciousnesses. They are thirteen ethically variables and fourteen unwholesome
factors. Beautiful factors do not arise in akusala cittas. In order to make the
analysis of mental factors easy, first find the mental factors that occur in all the
unwholesome consciousnesses. There are fourteen mental factors that arise in all
unwholesome consciousnesses. They are seven universals, three occasionals —
vitakka, vicara and viriya — and the four unwholesome universals — moha, ahirika,
anottappa and uddhacca. Now let’s find out the remaining mental factors among
the 27.

Other than the fourteen unwholesome mental factors mentioned earlier, it is only
the three ethically variables of adhimokkha, piti and chanda and the two
unwholesome mental factors of greed (lobha) and wrong view (ditthi) that occur
in the first greed-rooted consciousness.

(1). The nineteen mental factors comprising, the thirteen ethically variables,
four unwholesome universals, greed and wrong view occur in the first
greed-rooted consciousness. (19)

(2). The twenty-one mental factors consisting of the nineteen that occur in the
first consciousness, along with sloth and torpor occur in the second greed-
rooted consciousness. Sloth and torpor occur only on certain occasions.
(19 or 21)

(3). The nineteen mental factors comprising, thirteen ethically variables, four
unwholesome universals and greed and conceit occur in the third greed-
rooted consciousness. Here conceit arises occasionally. (19 or 18)

(4). The twenty-one mental factors consisting of those that occur in the third
consciousness along with sloth and torpor occur in the fourth
consciousness.

In this, mana, thina and middha arise occasionally. Hence, there can be
four combinations: nineteen mental factors when only mana is arising
without thina and middha, twenty mental factors when only thina and
middha are arising without mana, twenty-one mental factors when all
three mana, thina and middha are arising and eighteen when none of them
are arising. (18, 19, 20 or 21)

(5). The eighteen mental factors other than rapture that occur in the first
consciousness will occur in the fifth consciousness. (18)

(6). The twenty mental factors other than rapture that occur in the second
consciousness will occur in the sixth consciousness. Here, thina and
middha arise occasionally. (18 or 20)
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(7). The eighteen mental factors other than rapture that occur in the third
consciousness will occur in the seventh consciousness. Here, mana arises
occasionally. (18 or 17)

(8). The twenty mental factors other than rapture that occur in the fourth
consciousness will occur in the eighth consciousness.

Here mana, thina and middha arise occasionally. Hence, there can be four
combinations: eighteen mental factors when only mana is arising without
thina and middha, nineteen mental factors when only thina and middha
are arising without mana, twenty mental factors when all three mana,
thina and middha are arising and seventeen when none of them are arising.
(17, 18, 19 or 20)

(9). The twenty mental factors consisting of the twelve ethically variables
other than rapture, the four unwholesome universals and hatred, jealousy,
avarice and worry can occur in the first hate-rooted consciousness.

However, since issa, macchariya and kukkucca never arise together there
can be maximum of eighteen mental factors. Since, issa, macchariya and
kukkucca arise occasionally, sometimes this consciousness may arise
without any of them. In such a case, the number of cetasikas would be
seventeen. (18 or 17)

(10). The twenty-two mental factors consisting of the twenty that occur in the
first hate-rooted consciousness along with sloth and forpor will occur in
the second hate-rooted consciousness.

Since, issa, macchariya, kukkucca, thina and middha arise occasionally
and issa, macchariya, kukkucca can never arise together, there can be four
combinations: Twenty factors if any of the three arise with thina and
middha, nineteen factors if only thina and middha arises without any of the
three, eighteen factors if any of the three arise without thina and middha
and seventeen if none of them arise. (17, 18, 19 and 20)

(11). The fifteen mental factors consisting of the ten ethically variables
excluding adhimokkha, piti and chanda along with the four unwholesome
universals and skeptical doubt (vicikiccha) will occur in the first delusion-
rooted consciousness. (15)

(12). The fifteen mental factors consisting of the eleven ethically variables
excluding piti and chanda along with the four unwholesome universals will
occur in the second-delusion rooted consciousness. (15)
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Lesson 2.13.
Occurrence of Mental Factors with Ahetuka Cittas

It is only the twelve ethically variable mental factors excluding chanda that occur
in consciousnesses without roots.

(1). Only the universals occur in the ten vififiana (dviparica vififiana) of both
wholesome and unwholesome resultant groups. (7)

(2). The ten ethically variable mental factors excluding viriya, piti and chanda
occur in two receiving consciousnesses. It is the same ten that occur in the
two investigating consciousnesses with equanimity and five door
adverting consciousness. (10)

(3). Eleven ethically variables excluding viriya and chanda occur in
investigating consciousnesses accompanied by joy. (11)

(4). Eleven ethically variables excluding piti and chanda occur in the mind
door adverting consciousness. (11)

(5). Twelve ethically variables excluding chanda occur in the hasituppada
citta. (12)
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Lesson 2.14.

Occurrence of Mental Factors with Kamasobhana Cittas

Following facts must be remembered in order to understand the sangaha naya of
kamasobhana cittas.

(1).

Q).

A3).

Thirty-eight mental factors, that is to say, thirteen asiiasamana and
twenty-five beautiful factors arise in kama sobhana cittas.

Among them piti will not occur in upekkha sahagata and the wisdom
faculty will not occur in 7igna vippayutta cittas.

[limitables (appamarniia) and abstinences (virati) will not occur in
resultants (maha vipaka cittas).

(4). Appamaniia occur in functionals (maha kiriya cittas) but virati will not

occur in them.

When these few matters are remembered, it will be easy to find the mental factors
that occur in the beautiful consciousnesses of the sensuous sphere.

(D).

Q).

3).

Maha kusala cittas

All thirty-eight mental factors consisting of the thirteen ethically variables
and twenty-five beautiful factors can occur in the first and second
wholesome consciousnesses of the sensuous sphere.

It should be remembered that three abstinences and two illimitables occur
only in certain occasions. Moreover, these five will never associate each
other. Therefore, in the first two wholesome consciousnesses there are
two possibilities: thirty-four factors if any of the five is arising and thirty-
three if none of the five is arising. (34 or 33)

As the third and fourth consciousnesses are not accompanied by
knowledge the remaining thirty-seven excluding wisdom can occur in
them.

It also has two combinations due to the fact mentioned related to
abstinences and illimitables. With the exclusion of wisdom faculty, the
combinations would be thirty-three or thirty-two. (33 or 32)

The fifth and sixth consciousnesses being equanimous thirty-seven mental
factors can arise in them: twelve ethically variables excluding piti and
twenty-five beautiful factors.

Number of factors and combinations will be the same as the fifth and sixth
consciousnesses but in these cittas, piti is missing while parifid is present,
whereas paifia is absent in the previous duo while piti is present. (33 or
32)
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(4). Thirty-six mental factors consisting twelve ethically variables excluding
piti and twenty-four beautiful factors excluding pasifia can occur in the
seventh and eighth consciousnesses as they are equanimous and not
accompanied by knowledge.

With the phenomenon associated with virati and appamarniia, two
combinations are possible in this duo: thirty-two or thirty-one. (32 or 31)

Maha kiriya cittas

(1). Thirty-three mental factors comprising the thirteen ethically variables and
nineteen beautiful universals and wisdom occur in the first and second
resultant consciousnesses. (33)

(2). Thirty-two excluding wisdom of the above thirty-three mental factors will
occur in the third and fourth consciousnesses as they are not accompanied
by knowledge. (32)

(3). Thirty-two mental factors comprising twelve ethically variables
excluding piti, the nineteen beautiful universals and wisdom occur in the
fifth and sixth consciousnesses. (32)

(4). Thirty-one mental factors less wisdom of the thirty-two above occur in
the seventh and eighth consciousnesses. (31)

Maha vipaka cittas

(1). The thirty-five mental factors comprising the thirteen ethically variables,
nineteen beautiful universals, two illimitables and wisdom can occur in
the first two functional consciousnesses.

Since illimitables arise occasionally and one at a time, there can be two
combinations, thirty-four or thirty-three. (34 or 33)

(2). The remaining thirty-four mental factors excluding wisdom occur in the
third and fourth consciousnesses. With illimitables there can be two
combinations: thirty-three or thirty-two. (33 or 32)

(3). The thirty-four mental factors comprising twelve ethically variables
excluding piti, nineteen beautiful universals, two illimitables and wisdom
can occur in the fifth and sixth consciousnesses. There can be two
combination: thirty-three or thirty-two. (33 or 32)

(4). The thirty-three less wisdom of the above thirty-four can occur in the
seventh and eighth consciousnesses. There can be two combination:
thirty-two or thirty-one. (32 or 31)
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Lesson 2.15.

Occurrence of Mental Factors in the Rapavacara Cittas

The thirteen ethically variables and twenty-two beautiful factors excluding the
abstinences occur in the mahaggata consciousnesses. The occurrence of mental
factors in them will vary according to the absorptions, jhanas.

(1).

Q).

3).

4.

).

(6).

Thirty-five mental factors: thirteen ethically variables and twenty-two
beautiful mental factors excluding the abstinences, can occur in the
wholesome, resultant and functional consciousnesses of the first
absorption in the fine-material sphere. Since illimitables arise
occasionally, the combinations are two: thirty-four or thirty-three. (34 or
33)

The remaining thirty-four excluding vitakka occur in the three
consciousnesses of the second absorption. Since illimitables arise
occasionally, the combinations are two: thirty-three or thirty-two. (33 or
32)

Thirty-three excluding vitakka and vicara occur in the three
consciousnesses of the third absorption. With illimitables, there are two
combinations: thirty-two or thirty-one. (32 or 31)

Thirty-two excluding vitakka, vicara and piti occur in the three
consciousnesses of the fourth absorption. With illimitables, there are two
combinations: thirty-one or thirty. (31 or 30)

Thirty mental factors excluding vitakka, vicara, piti and two appamarniia
occur in the three consciousnesses of the fifth absorption. (30)

As consciousnesses of the immaterial sphere are also of the fifth
absorption. Therefore, similar mental factors that arise in the fifth jhana
ripavacara cittas arise in them. (30)
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Lesson 2.16.
Occurrence of mental factors in the Araipavacara Cittas

There can arise thirty-six mental factors in lokuttara cittas: thirteen ethically
variables and twenty-three beautiful factors excluding the illimitables. Here too,
the variation of the occurrence of mental factors will be according to the
absorptions (jhanas). Please keep in mind that all lokuttara cittas have all three
viratis.

(1). The thirty-six mental factors comprising the thirteen ethically variables
and twenty-three beautiful factors excluding the illimitables occur in the
eight supramundane consciousnesses of the first absorption. (36)

(2). Thirty-five mental factors excluding vitakka occur in the eight
supramundane consciousnesses of the second absorption. (35)

(3). Thirty-four mental factors excluding vitakka and vicara occur in the eight
supramundane consciousnesses of the third absorption. (34)

(4). Thirty-three mental factors excluding vitakka, vicara and piti occur in the
sixteen supramundane consciousnesses of the fourth and fifth absorptions.
(33)

[Appamaniial: Supramundane consciousnesses occur focusing on the Nibbana.
The illimitable mental factors occur focusing on living beings. Due to the
difference in objects the illimitables do not occur in the supramundane
consciousnesses.

[Virati]: Abstinences do not occur in exalted consciousnesses as they focus on
meditation objects such as kasina and the like. Moreover, exalted consciousnesses
do not perform the function of abstaining from evil deeds.

It is in the supramundane consciousnesses of the first absorption that has the
highest number of mental factors occurring at the same time. Although it is said
in general that thirty-eight mental factors occur in the wholesome consciousnesses
of the sensuous sphere (maha kusala cittas), the highest number of mental factors
that can occur in them is thirty-four. It is in the dviparica viiifiana that the lowest
number of mental factors occur, that is to say seven universals only.
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Chapter 3
Pakinpaka Sangaha

Now you know consciousnesses, mental factors and their combinations. To
complete your knowledge of consciousnesses and mental factors, it is necessary
to know how they arise and exist in generations. There are two types of
generations of consciousnesses: vithi generations and vithimuttaka generations. In
order to learn them it is necessary to analysis each consciousness and mental
factors in terms of their associated feelings, roots and some other factors.
Therefore, from here on the analysis of consciousnesses in terms feeling (vedana),
root (hetu), function (kicca), door (dvara), object (arammana) and base (vatthu)
will be shown.

This chapter is sixfold as follows.
(1). Manual of feelings (vedana sarngaha)
(2). Manual of roots (hetu sangaha)
(3). Manual of functions (kicca sangaha)
(4). Manual of doors (dvara sangaha)
(5). Manual of objects (aGrammana sangaha)
(6). Manual of bases (vatthu sangaha)

At the end of the chapter, students will be able to analyze each consciousness in
the above-mentioned six aspects.



Lesson 3.1.
Vedana Sangaha
(Manual of Feelings)

In this lesson, we shall study the threefold division (anubhavanabheda) and
fivefold division (indriyabheda) of vedana and how consciousnesses are
categorized according to their associating feelings (vedana).

Vedana (feeling)

Feeling is one of the fifty-two mental factors. It has been explained under various
categorizations by the Tathagata in various teachings. Feeling is experiencing the
flavor or taste of objects. The taste of objects can be felt as something agreeable,
disagreeable or as neutral (neither aggregable nor disagreeable). There are no
ways other than these three in which the flavor of objects can be felt. Therefore,
feeling is threefold in terms of how it tastes the flavor of objects. This division is
called anubhavanabheda. Based on indriyabheda feeling is fivefold. Indriya is
the lord who unleashes his lordship over others and keep them under his authority.
Vedana also acts as a predominant factor over other mentalities in the function of
tasting the flavor of an object. When vedand is tasting the flavour of an object in
a certain manner, other mentalities also taste the flavour in the same manner.
Moreover, mentalities cannnot taste the flavour of the object well without vedana.
In this regard vedana is fivefold.

Two types of divisions of vedana: anubhavanabheda and indriyabheda

Feeling is threefold based on the manner how it tastes the flavor (Grammanarasa)
of an object. This is classification is called anubhavanabheda.

(1). Sukha vedana (pleasant feeling)
(2). Dukkha vedana (painful feeling)
(3). Adukkhamasukha vedand (neither-painful-nor-pleasant feeling)

In another way, feeling is fivefold based on its influence over other mentalities.
This classification is called indriyabheda.

(1). Sukha vedana (pleasure)

(2). Somanassa vedana (joy)

(3). Dukkha vedana (pain)

(4). Domanassa vedana (displeasure)

(5). Upekkha vedana (equanimity or neutral feeling)

This is how two types of divisions are related to each other. When vedana is
divided under its indriya function, pleasant feeling (sukha vedand) is twofold as
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pleasure (sukha vedand) and joy (somanassa vedand). Pleasure is the bodily
pleasant feeling (kayika sukha), and joy is the mental pleasant feeling (manasika
sukha). Painful feeling (dukkha vedana) is twofold as pain (dukkha vedana) and
displeasure (domanassa vedand) under the indriyabheda. Here, pain is bodily
painful feeling (kayika dukkha), and displeasure is mental painful feeling
(manasika dukkha vedana). Neither-painful-nor-pleasant feeling
(adukkhamasukha vedana) becomes equanimity or neutral feeling (upekkha
vedand).
Classification of consciousnesses based on feeling

Following is how consciousnesses are divided based on their associating feeling.

Based on the threefold feeling (anubhavanabheda)

(1). Consciousnesses accompanied by pleasant feeling (sukhasahagata cittas)
- 63

(a). Somanassa sahagata lobhamila cittas - 4

(b). Sukha sahagata kayaviniiana citta - 1

(). Somanassa sahagata santiranacitta — 1

(d). Somanassa sahagata hasituppada citta — 1

(e). Somanassa sahagata kama sobhana cittas — 12
(f). First jhana cittas - 11

(g). Second jhana cittas - 11

(h). Third jhana cittas — 11

(1). Fourth jhana cittas — 11

(2). Consciousnesses accompanied by painful feeling (dukkhasahagata cittas)
- 03

(a). Dosamiila cittas — 2
(b). Dukkha sahagata kayavininiana — 1
(3). Consciousnesses accompanied by neither-painful-nor-pleasant feeling
(adukkhamasukhasahagata cittas) — 55
(a). Upekkha sahagata lobhamiila cittas — 4
(b). Mohamiila cittas — 2
(c). Cakkhuvinniana — 2
(d). Sotaviniiana — 2
(e). Ghanavininana — 2
(9). Jivhavinniana — 2
(g). Sampaticchana cittas — 2
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(h). Upekkha sahagata santirana cittas — 2
(i). Avajjana cittas — 2
(§). Upekkha sahagata kama sobhana cittas — 12
(k). Fifth jhana cittas — 23
Based on fivefold feeling (indriyabheda)
(1). Consciousnesses accompanied by pleasure (sukhasahagata cittas) — 01

Sukha sahagata kayavininiana — 01

(2). Consciousnesses accompanied by joy (somanassasahagata cittas) — 62
Sixty-two consciousnesses accompanied by pleasant feeling except sukha
sahagata kayaviniana — 62

(3). Consciousnesses accompanied by pain (dukkhasahagata cittas) — 01
Dukkha sahagata kayavinifiana — ol

(4). Consciousnesses accompanied by displeasure (domanassa sahagata
cittas) — 02
Dosamiila cittas — 02

(5). Consciousnesses accompanied by neither-painful-nor-pleasant feeling
(upekkha sahagata cittas) — 55

Fifty-five consciousnesses accompanied by upekkhd vedana — 55
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Lesson 3.2.
Hetu Sangaha
(Manual of Roots)

In this lesson we shall study about — six types of roots in brief, and their
distribution in various consciousnesses.

Hetu (roots)
There are six roots according to Theravada teachings.

(1). Lobha — greed

(2). Dosa — hatred

(3). Moha — delusion

(4). Alobha — non-greed
(5). Adosa — non-hate

(6). Amoha — non-delusion

Among them greed, hatred and delusion are three unwholesome mental factors
(akusala cetasikas). Non-greed and non-hatred are two universally beautiful
mental factors (sobhana sadharana cetasikas). Non-delusion is the mental factor
of wisdom.

Hetu is a word that signifies the cause. It refers to things or realities that become
the reason (cause) for the arising of other things or realities, just as fire produces
smoke, for the arisen realities to continue existing in generations and for the
growth of arisen realities. However, in Abhidhamma, aforementioned six
dhammas such as greed are referred to as Zetu, not because they become causes
in producing something and so on. They are designated as hetu because of another
reason.

Why are these six mental factors called ietu? They are so-called because they help
citta and cetasikas to establish well on the object they cognize. Just as roots assist
trees to remain upright on the ground withstanding wind, the six hetus (mental
roots) help consciousness and mental factors to be well-established on the object
without vavering. Since they resemble roots in trees, they are called miila (roots)
in Pali — in this regard they are the roots of the mental tree.

Following is how roots help mentalities to be well-established on objects. Greed
strongly sinks into (grasps) objects that are agreeable (lobhaniva arammana). As
a result, the consciousness and mental factors that associate greed become firmly
established on the object without wavering. Hatred too sinks into (grasps) the
object. The consciousness and mental factors that combine with it, as a result of
dosa sinking into the object, become well fixed on the object. Similarly,
consciousness and mental factors remain fixed on the object because of delusion
as well. On the other hand, wholesome mental factors such as non-greed, non-
hatred and non-delusion suppress their opposing counterparts and increase the
spiritual bliss of the mind stream. Such bliss is called akusala viveka rasa' — bliss
of separation from akusalas. Due to this suppression, the mind stream becomes
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soaked in the spiritual bliss. As a result, consciousness and mental factors become
well-established on objects they cognize.

Mental realities that assist the associating mentalities to remain fixed on the
object are hetu.
There are four types of /efu in Theravada teachings.

(1). Janaka hetu

(2). Sampapaka hetu

(3). Napaka hetu

(4). Miila hetu

Out of the four, hetus in discussion are called miila hetu - roots. In Abhidhamma,
when a paramattha dhamma is referred either as sahetuka or ahetuka that is merely
due to the fact whether it is connected with any of the roots in terms of sampayoga

lakkhana.
Classification of consciousness based on roots
Consciousnesses are mainly fourfold based on the number of roots they associate.
(1). Ahetuka cittas — consciousnesses that do not associate any roots
(2). Ekahetuka cittas — consciousnesses that associate only one root
(3). Duhetuk cittas — consciousnesses that associate two roots
(4). Tihetuka cittas — consciousnesses that associate three roots

Ekahetuka, duhetuka and tihetuka cittas are collectively called sahetuka cittas,
since at least one root associates them.

Though there are six roots, there are no consciousnesses that associate four, five
or all six roots. The reason is the nature of roots. It was mentioned before that
cetasikas that are of opposing natures and that perform completely different
functions do not arise together. As the six roots are mainly divided into two
categories as three akusala roots and three sobhana roots and since askusala and
sobhana mentalities are opposed to each other in many means there is no
possibility of four or more roots arising in the same consciousness.

following is how the consciousness are divided based on their roots.
1. Abhetuka cittas — 18

All rootless consciousnesses are ahetuka since none of the roots arise in
them.

2. Ekahetuk cittas — 02

Two mohamiila cittas are ekahetuka since, out of the six roots, only the
moha arise in them. Lobha and dosa do not arise in them, and, since moha
1s an unwholesome cetasika, none of the sobhana roots arise in them.
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3. Duhetuk cittas — 22
Eight lobhamiila cittas have two roots: lobha and moha.
Two dosamiila cittas have two roots: dosa and moha.

Twelve Aanasampayutta kama sobhana cittas have two roots: alobha and
adosa.

In eight lobhamiila cittas, dosa does not arise and in two dosamiila cittas
lobha does not arise since lobha and dosa have two different functions
that cannot go together. In fiGnavippayutta cittas amoha does not arise,
since the name of the citta itself says fiana does them. Nana is amoha.

4. Tihetuka cittas — 47
Twelve rianasampayutta kama sobhana cittas
Thirty-five appana cittas

Alobha, adosa and amoha arise in these forty-seven cittas.

Since there are eighteen ahetuka cittas, there are seventy-one (71) sahetuka cittas.

A question that can arise is why there are no ekahetuka cittas among the
consciousnesses of the sobhana group. That is because of the universality of
alobha and adosa. Non-greed and non-hatred arise in all beautiful
consciousnesses. They are beautiful universal factors. Therefore, there is no
possibility of a sobhana citta having either, only alobha, adosa or amoha as its
root.

Another question that can be raised is why there are no ekahetuka cittas among
the akusala cittas of which its single root is either lobha or dosa. That is due to
the universality of moha in the sphere of akusala. Delusion is an unwholesome
universal factor. Therefore, no unwholesome consciousness arises without it.
Actually, moha is the main reason for entire unwholesomeness in the sphere of
mentalities.
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Lesson 3.3.
Kicca Sangaha (I)
(Manual of Functions (Part I))

In this lesson, we shall learn the fourteen functions performed by
consciousnesses.

Kicca (functions)

Every consciousness performs a certain function. Function of a consciousness is the
activity performed by the consciousness. Though these activities are coined as
functions of consciousnesses, they are done by all mentalities in a mental cluster
collectively. According to the Theravada doctrine, there are fourteen functions
performed by various consciousnesses. There is no consciousness which does not
perform at least one of these fourteen functions. Some consciousnesses perform
two, three four and even five functions.
Fourteen functions performed by various consciousnesses
(1). Patisandhi kicca — function of re-birth linking
(2). Bhavanga kicca — function of life continuum
(3). Avajjana kicca — function of adverting
(4). Dassana kicca — function of seeing (vision)
(5). Savana kicca — function of hearing
(6). Ghayana kicca — function of smelling (sensing the smell)
(7). Sayana kicca — function of tasting
(8). Phusana kicca — function of sensing the touch
(9). Sampaticchana kicca — function of receiving
(10).Santirana kicca — function of investigating
(11). Votthapana (votthabbana) kicca — function of determining
(12).Javana kicca — function of javana (function of dynamic)
(13). Tadarammana kicca — function of registration (registering)
(14). Cuti kicca — function of dying (death)

Consciousnesses mentioned in the first chapter arise in a certain order (sequence)
doing specific functions. The chains (series) of consciousnesses that arise in living
beings according to various reasons are named cittavithi — mind processes.'*
Consciousnesses in mind processors are not named as lobhamiila, dosamiila and
so on as mentioned in the first chapter. In citfavithi, various consciousnesses are
named according to the functions they perform. Therefore, in order to learn the
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section of mind processes, it is necessary to be well-accustomed to the functions
of consciousnesses.

Explanation on functions (kicca)

(1). Patisandhi kicca - Connecting the present life with the future life without
allowing the generation of consciousnesses to cease with death is the re-
birth function.

(2). Bhavanga kicca — Maintaining the generation of consciousnesses after
birth in the new life is the life-continuum function.

(3). Avajjana kicca - Directing or turning the generation of consciousnesses
towards a certain object in order to initiate a mind process is the adverting
function.

(4). Dassana kicca — Seeing or knowing forms is the function of seeing
(vision).

(5). Savana kicca — Hearing or knowing sounds is the function of hearing.

(6). Ghayana kicca — Smelling or knowing pleasant and unpleasant odour is
the function of smelling.

(7). Sayana kicca — Tasting or knowing the taste of objects such as food is the
function of tasting.

(8). Phusana kicca — Sensing the things that impact the body is the function
of sensing the touch.

(9). Sampaticchana kicca — Receiving or retaking (cognizing) the objects
taken by the eye-consciousness, ear-consciousness etc. (ten vififiana) is
the function of receiving.

(10).Santirana kicca — Investigating the objects received by receiving
consciousness (sampaticchana citta) is the investigating function.

(11). Votthapana kicca — Determining or deciding the nature of the object
investigated is the determining function.

(12).Javana kicca — The strong power of the consciousness in cognizing
objects well and performing verbal, physical and mental activities such as
walking, talking and meditating is the function of javana (dynamic).

(13). Tadarammana kicca — Retaking the object taken in by javana cittas is the
registering function.

(14).Cuti citta — ending the life or falling away from the life is the function of
dying (death).

Only one re-birth consciousness arises in a person during one becoming. There is
also one death consciousness. It is mostly the life-continuum consciousness that
arise in living beings. Yet their arising is not known. The main section of
consciousnesses is the javana cittas (impulsive consciousnesses). Apart from the
bhavanga cittas it is the javana cittas that mostly arises in the living beings. It is
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the impulsive consciousnesses that know (cognize) objects properly, perform
physical, verbal and mental activities and become wholesome and unwholesome

actions.

Note

At present, you will not be able to have a proper understanding of the
functions performed by the consciousnesses. A proper knowledge of
them will be acquired when studying the mind processes. What you
should do now is to remember the functions and the consciousnesses that

perform them.
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Lesson 3.4.
Kicca Sangaha (II)
(Manual of Functions (Part II))

In this lesson we shall learn how to classify consciousness based on their
functions and number of functions they can perform.

Categorization of consciousnesses based on their functions

Following is how consciousnesses can be categorized based on the functions they
perform.

(1). Patisandhi kicca— two upekkha sahagata santirana cittas, eight mahd
vipaka cittas and nine mahaggata vipaka cittas perform the functions of
rebirth-linking, life-continuum and death. Although each one of these
consciousnesses performs all three functions, one performs only one
function at a time.

(2). Bhavanga kicca — consciousnesses that perform the patisandhi kicca
perform the function of life-continuum as well.

(3). Avajjana kicca — paficadvaravajjana citta and manodvaravajjana citta
perform the function of adverting.

(4). Dassana kicca — two cakkhuvininiana perform the function of seeing.
(5). Savana kicca — two sotavinifiana perform the function of hearing.

(6). Ghayana kicca — two ghanaviniiana perform the function of smelling
(sensing the smell).

(8). Phusana kicca — two kayavinriana perform the function of sensing the
touch.

(9). Sampaticchana kicca — two sampaticchana cittas perform the function of
receiving.
(10).Santirana kicca — two santirana cittas perform the function of
investigating.
(11). Votthapana (votthabbana) kicca — manodvaravajjana citta performs the
function determining.

(12).Javana kicca — twelve akusala cittas, hasituppada citta, eight maha
kusala cittas, eight maha kiriya cittas, nine mahaggata kusala cittas, nine
mahaggata kiriya cittas and eight lokuttara cittas perform the javana
function.
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Note

There are 29 kamavacara cittas and 26 appand cittas that can
perform javana kicca. Enumerate them. Kamavacara cittas that
can perform javana function are called kama javana cittas while
appand cittas that can perform javan function are called appana
javana cittas.

(13). Tadalambana kicca — three santirana cittas and eight maha vipaka cittas
perform the registration function.

(14).Cuti kicca — consciousnesses that perform the patisandhi kicca and
bhavanga kicca perform the function of death as well.

Though it can be seen that some consciousnesses are capable in performing few
functions, it should be thoroughly noted that a single consciousness can perform
only one function at a time (one function out of the aforesaid fourteen functions).
There is no consciousness that can do two of the above functions at the same time.

Categorization of consciousnesses based on the number of functions they
perform

Now we shall divide the consciousnesses into groups based on the number of
functions they can perform.

(1). Five-function consciousnesses — (2 cittas) — two upekkha sahagata
santirana cittas can perform the functions of patisandhi, bhavanga, cuti,
santirana and tadarammana.

(2). Four-function consciousnesses — (8 cittas) — eight maha vipaka cittas can
perform patisandhi, bhavanga, cuti, and tadarammana functions.

(3). Three-function consciousnesses — (9 cittas) — nine mahaggata vipaka
cittas can perform patisandhi, bhavanga and cuti functions.

(4). Two-function consciousnesses — (2 cittas) — somanassa sahagata
santirana citta can perform santirana and tadarammana functions and
manodvaravajjana citta can perform avajjana and votthapana functions.

(5). One-function consciousnesses — (68 cittas) — remaining all cittas can
perform only one function. They are as follows: twelve akusala cittas, ten
vinAana, tWo sampaticchana cittas, one paricadvaravajjana citta, one
hasituppada citta, eight maha kusala cittas, eight maha kiriya cittas, nine
mahaggata kusala cittas, nine mahaggata kiriya cittas and eight lokuttara
cittas
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Lesson 3.5.
Dvara Sangaha (I)
(Manual of Doors (Part I))

In this lesson, we shall learn about the doors related to consciousnesses
(vifinianadvara) and objects.
Dvara (doors)

The places of entry and exit are called doors, dvara. In living beings there are
places through which objects such as visible form (raparammana), and sound
(saddarammana) enter the santana of the being and through which mind goes
towards such objects. In Abhidhamma they are referred to as dvara (vifinana
dvara), doors. It is through these doors that, generations of consciousness flow
towards objects and objects connect wtih the consciousnesses. Therefore, a person
studying Abhidhamma should know about these doors well.

From now onwards, we shall sometimes refer to these doors as viririana dvara.
There are six doors.
(1). Cakkhu dvara — eye door — it is the eye-sensitivity (cakkhuppasada)
(2). Sota dvara — ear door — it is the ear-sensitivity (sotappasada)
(3). Ghana dvara — nose door — it is the nose-sensitivity (ghanappasada)
(4). Jivha dvara — tongue door — it is the tongue-sensitivity (jivhappasada)
(5). Kaya dvara — body door — it is the body-sensitivity (kayappasada)
(6). Mano dvara — mind door — it is mind (citta)
Furthermore, there are six types of objects that strike against these doors.
(1). Riaparammana — visible object — it is the colour (vannaripa)
(2). Saddarammana — audible object — it is the sound (saddaripa)
(3). Gandharammana — smell— it is the smell (gandharipa)
(4). Rasarammana — taste — it is the taste (rasaripa)

(5). Potthabbarammana — tangible object — it is the three great elements of
hardness, heat and bloating nature (pathavi, tejo and vayo)

(6). Dhammarammana — mental object — it is all the other ultimate realities
(paramattha) other that than the ripa-, sadda-, gandha-, rasa-, and
potthabba- objects and all types of concepts, hinattha (five pasada ripas,
sixteen sukhuma ripas, eighty-nine cittas, fifty-two cetasikas, Nibbana
and paiifiatti)"



Following is an explanation on six doors.

Cakkhudvara

In the middle of the pupil of the eye there is a place where images of forms in
front of it will fall on to. It is said to be the size of a louse’s head. It is called the
eye sensitivity (cakkhuppasada).'® It is also called the eye-door or cakkhudvara.
The appearance of the image of objects in front of it is the entry of riparammana into
the santana of beings. The arising of a generation of consciousnesses such as
paricadvaravajjana, cakkhuvinifiana, sampaticchana and santirana focusing on
the external visible form (ri#parammana), (due to the appearance of the image of
the visible form on the eye sensitivity), is the flowing of the mind towards the
riparammana. The eye sensitivity becomes a door because, it is the passage
through which (or reality due to which) the object of visible form enters the
santana and consciousnesses flow out towards the visible object.

Sotadvara

There is a place in the ear where sound (saddarammana) strikes and causes an
image to appear. It is called the ear sensitivity (sotappasada). That ear sensitivity
1s the ear-door, sotadvara.

Gharadvara

Nose also has a place where odors (gandharammana) impact in a manner that
causes the arising of consciousness which smells the odour. It is called the nose
sensitivity (ghanappasdda). It is also referred to as the nose-door, ghanadvara.

Jivhadvara

There is a place in the tongue where tastes impact. Due to the impact, tongue
consciousness arises tasting taste object (rasarammana). That place is called the
tongue sensitivity (jivhappasada). This tongue sensitivity is the tongue-door,
Jivhadvara.

Kayadvara

There is something subtle matter spread all over the body which helps to sense
physical contact. It is called the body sensitivity (kd@yappasada). 1t is the body
sensitivity which is also referred to as the body-door, kayadvara. When the three
material elements of pathavi, tejo and vayo strikes at the body sensitivity,
kayavininiana arises sensing the tangible object (potthabbarammana).

Details of the five sensitivities can be learnt from the sixth chapter on ripa.

These five types of sensitivities are called pasicadvara, five doors or five sense
doors. They are material doors.
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Manodvara

The fundamental consciousness of a being, which is called the life-continuum
(bhavanga citta), is the mind-door, manodvara.'” The mind door assists in
cognizing the five types of objects, that is to say raparammana, saddarammana,
gandharammana, rasarammana and potthabbarammana which are captured by
the five doors (paricadvara) and various other things not captured by the five
doors. Objects strike at the mind door as well. But that strike is not a physical
contact like in five sense doors. In general, all six types of objects strike at the
mind door.

Realities that become the entrance for the arammana to enter the santana of a living
being and exit for the citta and cetasikas to flow towards arammana are called dvara
(vinnana dvara).

There are six doors. Out of them five are material and one is immaterial.
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Lesson 3.6.
Dvara Sangaha (II)
(Manual of Doors (Part II))

In this lesson, we shall learn the difference between mano dvara and dvarika
cittas, classification of consciousness based on the doors they arise in and the
classification of consciousnesses based on the number of doors they arise in.

Difference between dvara and dvarika-citta

We already studied the definition for doors (dvara). They are the realities that
become the access for the arammana to enter the santana of a living being and
exit for the citta and cetasikas to flow towards arammana. Consciousnesses that
arise in dvara (due to a certain dvara) are called dvarika cittas. For instance,
consciousnesses that arise in cakkhudvara are called cakkhu dvarika cittas. In the
same manner sofa dvarika, ghana dvarika, jivha dvarika, kaya dvarika and mano
dvarika cittas should be understood.

First five types of dvarika cittas are called parica dvarika cittas since they arise due
to five sense objects striking at the five sense doors.

How should we define a dvarika citta? Paricadvarika cittas arise when objects
strike at the five senses (paricadvara). Consciousnesses that arise due to an object
striking only against the mind door are called manodvarika cittas.
Consciousnesses that become the mind door (manodvara), that is to say the
bhavanga citta, are called dvara muttaka cittas or dvara vimutta cittas. They are the
mind door itslef.

[When an object is striking against any of the five sense doors, it also strikes,
simultaneously, against the mind door as well. Therefore, in reality, paficadvarika
cittas arise due to two doors. i.e., the relevant five sense door and the mind door.
There is no dvarika citta that arises without the help of the mind door.]

Note

1t is not necessary for a consciousness to have arisen depending (based
on) cakkhuppasada to be considered as a cakkhudvarika citta. It should
also be noted that not all cittas that arise depending on hart-base
(hadayavatthu) are manodvarika cittas. This concept will be clearer
after you have studied the manual of bases.

Classification of consciousness based on the doors they arise in

Following are the number of consciousnesses that arise in each door.

(1). There are forty-six (46) cakkhudvarika cittas
(2). There are forty-six (46) sotadvarika cittas
(3). There are forty-six (46) ghanadvarika cittas
(4). There are forty-six (46) jivhadvarika cittas



(5). There are forty-six (46) kayadvarika cittas
(6). There are sixty-seven (67) manodvarika cittas
(7). There are nineteen (19) dvaramuttaka cittas

Cakkhudvarika cittas

When a the riaparammana strikes at the cakkhudvara, cakkhudvarika cittas arise.
There are forty-six (46) consciousnesses that can arise as cakkhudvarika cittas.

(1). One paricadvaravajjana

(2). Two cakkhuvinniana

(3). Two sampaticchana

(4). Three santirana

(5). One manodvaravajjana (as the votthapana citta)
(6). Twenty-nine kama javana cittas

(7). Eleven tadarammana cittas

The above list of consciousnesses is given in the order they arise in the eye-door.
When you count the number of consciousnesses given above the aggregate would
be forty-nine (49). That is because three santirana cittas are counted in two
occasions: as santirana cittas and as tadarammana cittas. Therefore, when
counting the number of cittas we need to reduce the three santirana that are
repeated in the group of tadarammana.

Among the forty-six consciousnesses that arise in the eye door, the two
cakkhuvinifiana arise only there; these two citfas do not arise in any other door.
The remaining forty-four arise in sotadvara, ghanadvara, jivhadvara and
kayadvara as well.

Sotadvarika cittas

Two sotaviniianas and the forty-four consciousnesses that arise in the eye-door
excluding the two cakkhuviiifiana arise in the ear-door. Altogether there are 46
sotadvarika cittas.

Ghanadvarika cittas

Two ghanavinrianas and the forty-four consciousnesses that arise in the eye-door
excluding the two cakkhuviiifiana arise in the ear-door. Altogether there are 46
gharadvarika cittas.

Jivhadvarika cittas

excluding the two cakkhuviiiiana arise in the ear-door. Altogether there are 46
Jivhadvarika cittas.
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Kayadvarika cittas

Two kayavinifiana and the forty-four consciousnesses that arise in the eye-door
excluding the two cakkhuvifiiana arise in the ear-door. Altogether there are 46
kayadvarika cittas.

Paricadvarika cittas

Try to count all cittas that arise in the five sense doors. You will get fifty-four
cittas. They are the fifty-four (54) kamavacara cittas. There are 54 paricadvarika
cittas. Appana cittas do not arise in the five sense doors.

Manodvarik cittas

If a sense object strikes at the mind door without striking at any of the five sense
doors, that strike can cause consciousnesses to arise. Such consciousnesses are
called manodvarika cittas. There are sixty-seven manodvarika cittas. They are as
follows.

(1). One manodvaravajjana citta
(2). Fifty-five javana cittas
(3). Eleven tadarammana cittas

Dvaramuttaka cittas

Nineteen consciousnesses that arise as patisandhi-, bhavanga- and cuti-cittas they
themselves are the mind-door (manodvara). Other consciousnesses which we
have discussed above as dvarika cittas arise due to objects striking at these 19
cittas. Therefore, these 19 cittas, while performing the patisandi-, bhavanga- and
cuti-functions do not arise in doors. Therefore, these cittas are called
dvaramuttaka cittas. But it should be noted that these citfas themselves are the
mind-door, manodvara.

The remaining seventy (70) consciousnesses always arise in doors (depending on
doors). Therefore, they are called ekanta dvarika cittas.

What are the consciousnesses that perform the patisandi, bhavanga and cuti
functions? There are nineteen such consciousnesses: two upekkhasahagata
santirana cittas, eight mahavipaka cittas and nine mahaggata vipaka cittas. Y ou
may have noticed that among these nineteen, three santirana while performing
santirana function and tadarammana function and eight maha vipaka cittas while
performing tadarammana function also arise in all six doors. Then how should we
classify these eleven cittas? They are known as anekanta dvaramuttaka (sometimes
door-freed) and anekanta dvarika cittas (sometimes associated with doors). Nine
mahaggata vipaka cittas are always door-freed. Therefore, they are called ekanta
dvaramuttaka cittas.

Thus, we can categorize all cittas into the following three groups.

(1). Ekanta dvaramuttaka cittas — 9 cittas
(2). Anekanta dvaramuttaka and anekanta dvarika cittas — 10 cittas
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(3). Ekanta dvarika cittas — 70 cittas

Classification of consciousnesses based on the number of doors they arise in

Now we shall categorize the consciousnesses based on the number of doors they
arise in.

(1). Consciousnesses that never arise in any door — 9 mahaggata vipaka cittas

(2). Consciousness that sometimes do not arise in doors and sometimes arise
in (six) doors — (10 cittas) — 2 upekkha sahagata santirana cittas and 8
mahd vipaka cittas

(3). Consciousnesses that arise only in one door — (36 cittas) — 10-vifiriana and
26 appana javana

(4). Consciousnesses that arise only in five sense doors — (3 citttas) — 2
sampaticchana cittas and 1 paricadvaravajjana cittas

(5). Consciousnesses that arise only in all six doors — (31 cittas) — 1
somanassa sahagata santirana citta, 1 manodvaravajjana citta and 29
kama javan cittas
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Lesson 3.7.
Arammana Sangaha ()
(Manual of Objects (Part I))

In this lesson we shall study about arammana — objects of consciousnesses.
Then we shall see the connection between objects, doors and consciousnesses.
Arammana (objects)

Things that are known (captured) by the mind are called arammana - objects. No
consciousness can arise without cognizing an object. As a feeble man needs the
support of a walking stick to stand on his feet, citta has to cognize an object in
order to arise.

There are six objects called: riaparammana (visible object), saddarammana
(audible object), gandharammana (smell-object), rasarammana (taste-object),
photthabbarammana (tangible object) and dhammarammana (mental
object/objects of dhamma).

It was stated above that when various objects (arammana) strike against particular
doors (dvara) relevant consciousnesses (vififiana) arise cognizing them. In that
regard, there are mainly two types of cittas: dvarika cittas and mano dvara. All
these consciousnesses can also be categorized into six groups. Following is a list
of the six doors (cha dvara), six objects (chalarammana) and six types of
consciousnesses (cha vififiana).
Six doors

(1). Cakkhu dvara — eye door — it is the eye-sensitivity (cakkhuppasada)

(2). Sota dvara — ear door — it is the ear-sensitivity (sotappasada)

(3). Ghana dvara — nose door — it is the nose-sensitivity (ghanappasada)

(4). Jivha dvara — tongue door — it is the tongue-sensitivity (jivhappasada)

(5). Kaya dvara — body door — it is the body-sensitivity (kayappasada)

(6). Mano dvara — mind door — it is mind (citta)

Six objects
(1). Riparammana — visible object — it is the colour (vannaripa)
(2). Saddarammana — audible object — it is the sound (saddariipa)
(3). Gandharammana — smell- it is the smell (gandharipa)
(4). Rasarammana — taste — it is the taste (rasaripa)

(5). Potthabbarammana — tangible object — it is the three great elements of
hardness, heat and bloating nature (pathavi, tejo and vayo)
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(6). Dhammarammana — mental object — it all the other ultimate realities
(paramattha) other that than the ripa-, sadda-, gandha-, rasa-, and
potthabba- objects and all types of concepts, hinattha (five pasada ripas,
sixteen sukhuma riipas, eighty-nine cittas, fifty-two cetasikas, Nibbana
and pannatti)'

All these objects have to be further classified into past (arita), present
(paccuppanna) and future (andagata) based on their arising and vanishing.
This is called the division of objects based on time.'” Only the Nibbana
and panriatti in dhammarammana are not divided based on time, hence
are called kalamuttaka — time-freed.

Six types of consciousnesses

(1). Cakkhu vifiiana — eye consciousness — they are the two eye-
consciousnesses (2 cakkhuviriniana)

(2). Sota viiiana — ear consciousness — they are the two ear-consciousnesses
(2 sotavininana)

(3). Ghana viifana — nose consciousness — they are the two nose-
consciousnesses (2 ghanavininiana)

(4). Jivha viifiana — tongue consciousness — they are the two tongue-

(5). Kaya vinniana — body consciousness — they are the two body-
consciousnesses (2 kayavininana)

(6). Mano viiiiana — mind consciousness — they are the remaining 79
consciousnesses (12 akusala cittas, 8 ahetuka cittas except dvi paiica
viniana, 24 kama sobhana cittas, 15 ripavacara cittas, 12 arapavacara
cittas, 8 lokuttara cittas)

The colour of objects is the riparammana (visual object). The eye sees only the
colour. What we see with eyes is the colour, not the extended thing that is with
colour. Every extended material thing has a colour. Yet, the colour of very subtle
things is not visible to the eye.

What is felt by the ear base is the saddarammana (sound object).

The pleasant and unpleasant odour felt by the nose is the gandharammana
(odour).

The taste felt by the tongue is the rasarammana (taste).

Hardness, softness, coldness, heat, push and bloating nature felt by the body base
are the potthabbarammana (tangible object).

Everything felt by the mind other than the aforementioned five types of objects
are called dhammarammana (mental object). Mind objects are six-fold as follows.

(1). Pasada ritpa — five sensitivities

(2). Sukhuma rapa — sixteen subtle corporeality
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(3). Citta — eighty-nine consciousnesses

(4). Cetasika — fifty-two mental factors

(5). Nibbana

(6). Parnifiatti — concepts
They can be learnt later. Remember only the six types for the moment.
Objects are again fourfold as follows.

(1). Atita — past

(2). Paccuppanna — present

(3). Anagata — future

(4). Kalamuttaka — time-freed

These above classifications have nothing to do with the concept of time. Their
meaning should be known as below.

(1). Afita — Any reality that has arisen and vanished is called atita (past)

(2). Paccuppanna — Any reality that has arisen but not vanished yet is called
paccuppanna (present)

(3). Andgata — Any reality that has not arisen yet is called anagata (future)

(4). Kalamuttaka — Anything that is not connected with arising is called
kalamuttaka. Nibbana is a reality that exists but has not arisen. So, it is
kalamuttaka. Panifiatti (concepts) do not exist in realty, hence they do not
arise. Therefore, they are also time-freed.

Relationship between arammana, dvara and dvarika cittas

Following is how each object is known by consciousnesses pertaining to each
door.

(1). Cakkhudvarika cittas — Only the present riparammanas are captured by
the forty-six eye-door consciousnesses. Past and future visible forms are
not captured by the eye-door consciousnesses.

(2). Sotadvarika cittas — Only the present saddarammanas are captured by the
forty-six ear-door consciousnesses. Past and future sounds are not
captured by the ear-door consciousnesses.

(3). Ghanadvarika cittas — Only the present gandharammanas are captured
by the forty-six nose-door consciousnesses. Past and future smells are not
captured by the nose-door consciousnesses.

(4). Jivhadvarika cittas — Only the present rasarammanas are captured by the
forty-six tongue-door consciousnesses. Past and future tastes are not
captured by the tongue-door consciousnesses.
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(5). Kayadvarika cittas — Only the present potthabbarammanas are captured
by the forty-six body-door consciousnesses. Past and future tangible
objects are not captured by the body-door consciousnesses.

(6). Manodvarika cittas — The six types of objects such as riaparammana,
saddarammana, gandharammana, rasarammana, potthabbarammana
and dhammarammana that belong to all three periods of time as well as
Nibbana and paririatti which are time-freed are captured by the mind door
consciousnesses. That is what is mentioned in Patthana as “Sabbe
dhamma manovinianadhdtuyda arammanapaccayena paccayo’.

(7). Manodvara — As it was mentioned in the dvara sangaha, bhavanga cittas
are the mind-door. In almost all the cases, bhavanga cittas take the object
that was taken by the javana cittas that arose in the proximity of death of
the previous life. Death proximity javana take either the kamma or
kammanimitta or gatinimitta. In terms of ultimate realities, they can be
any of the six types of objects that are either past or present except the
Nibbana. Sometimes, paniriattis can also be an object close to death.
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Lesson 3.8
Arammana Sangaha (II)
(Manual of Objects (Part II))

In the previous lesson, we studied the types of objects that are captured by
consciousnesses belonging to each door. In this lesson, we shall study the
categorization of objects based on realm and objects cognized by each
consciousness.

In order to know the object of each citta, first we need to learn the categorization
of objects in terms of realms.
Categorization of objects

(1). Kamavacara dhamma — past, present, future 54 kamavacara cittas, their
associated 52 citasikasa and 28 ripa

(2). Ripavacara dhamma — past, present, future 15 riipavacara cittas and their
associated 35 cetasikas

(3). Arapavacara dhamma — past, present, future 12 aripavacara cittas and
their associated 30 cetasikas

(4). Lokuttara dhamma — past, present, future 8 lokuttara cittas, their
associated 36 citasikas and time-freed Nibbana

(5). Lokiya dhamma — past, present, future 81 lokiya cittas, their associated 52
cetasikasa, 28 rapas and time-freed pariniatti

(6). Mahaggata dhamma — 15 riapavacara cittas, 12 aripavacara cittas and
their associated 35 citasikas

(7). Appana dhamma — 15 rapavacara cittas, 12 arapavacara cittas, 8
lokuttara cittas and their associated 38 citasikas
Objects cognized by each consciousness
Following is the list of objects of each consciousness
(1). Two cakkhu vifinidana — paccuppanna riparammana
(2). Two sota vifinana — paccuppanna saddarammana
(3). Two ghana vinfiiana — paccuppanna gandharammana
(4). Two jivha viifiana — paccuppanna rasarammana
(5). Two kaya vinifiana — paccuppanna potthabbarammana

(6). Three Manodhatu (two sampaticchana and panicadvaravajjana) —
paccuppanna  riparammana, saddarammana,  gandharammana,
rasarammana and potthabbarammana
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(7). Three santirana cittas, one hasituppada citta and eight mahavipaka cittas
— all kamavacara objects that are past, present and future

(8). Twelve akusala cittas, four Aiana vippayutta maha kusala cittas and four
fana vippayutta kiriya cittas — all lokiya objects (all objects except nine
supramundane realities)

(9). One manodvaravajjana citta, four fiana sampayutta kusala cittas and
kusala abhinifiana citta — all objects except arahatta magga and phala

(10).Four riana sampayutta kiriya cittas and kiriya abhififiana citta — all
objects

(11).Three vififianarnicayatana cittas — akasanarnicayatana citta
(12). Three nevasannandsannidyatana cittas — akificanfiayatana citta

(13).Fifteen rapavacara cittas, three akasananicayatana cittas and three
akificanfiayatana cittas — paninatti (the respective object of the each jhana
citta)

(14).Eight lokuttara cittas — Nibbana

Notes

‘Omniscient knowledge’ is the wisdom in the fiana sampayutta maha
kiriya cittas that arises in Samma Sambuddhas.

Four iana sampayutta kiriya cittas and kiriya abhififiana citta arises in
manodvarika citta vithis. Every manodvarika citta vithi begins with
manodvaravajjana citta. Since four fiana sampayutta mahda kiriya cittas
and kiriya abhiffiana citta can cognize all objects, the mind-door-
adverting consciousness which initiates their vithi is also capable of
cognizing all objects.

Mere attaining of absorptions (jhanas) does not make one capable of
showing supernatural powers. Only the ripavacara fifth jhana kusala
and kiriya cittas have this ability. Even the normal fifth absorption
consciousnesses do not have such power. In order to acquire such
powers, it is necessary to further develop the fifth jhana consciousness
in terms of 14 methods (cuddasakara vasi). The fifth absorption
consciousness so developed is called abhinifiana. Whoever displays
magical powers, they do so through this consciousness. Supramundane
consciousnesses are not capable of performing psychic powers.

Among the consciousnesses of the immaterial sphere, vifiianaricayatana
Jhana is developed by focusing at the akdsanaricayatana citta and
nevasannanasanndayatana jhana is developed by focusing at the
akificanfiayatana citta. Since all arupavacara cittas are called
mahaggata cittas, the second and fourth aripajjhanas that have
mahaggata realities as their objects are called mahaggatarammanika
citta (consciousnesses with sublime objects).
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Categorization of consciousnesses based on their objects

In the following way, cittas can also be categorized based on the objects they
cognize.

(1). Cittas that cognize only kamavacara objects — 25 cittas
(a). Two cakkhu vififiana — paccuppanna riparammana
(b). Two sota vifinana — paccuppanna saddarammana
(¢). Two ghana vinfiana — paccuppanna gandharammana
(d). Two jivha vififiana — paccuppanna rasarammana
(e). Two kaya vinfiana — paccuppanna potthabbarammana

(). Three Manodhatu (two sampaticchana and paricadvaravajjana)
- paccuppanna ruparammana, saddarammana,
gandharammana, rasarammana and potthabbarammana

(g). Three santirana cittas, one hasituppada citta and eight
mahavipaka cittas — all kamavacara objects that are past, present
and future

(2). Cittas that cognize only mahaggata objects — 6 cittas
(a). Three vififianaricayatana cittas — akdasanaricayatana citta

(b). Three nevasaniniandasanniayatana cittas — akificainidyatana citta

(3). Cittas that cognize only lokuttara objects — 8 cittas
(a). Eight lokuttara cittas — Nibbana

(4). Cittas that cognize only paniiatti — 21 cittas
(a). Fifteen rilpavacara cittas — their relevant parifiatti object
(b). Three akasanaricayatana cittas — limitless space
(c). Three akiricanfiayatana cittas —nothing of the akasanaricayatana
citta
(5). Cittas that can cognize only lokiya objects — 20 cittas
(a). Twelve akusala cittas
(b). Four 7iana vippayutta mahda kusala cittas

(c). Four 7iana vippayutta maha kiriya cittas

(6). Cittas that can cognize all objects except arahatta magga and phala — 5 cittas
(a). Four fiana sampayutta mahd kusala cittas

(b). One kusala abhinifiana citta
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(7). Cittas that can cognize all objects — 6 cittas
(a). Manodvaravajjana citta
(b). Four 7iana sampayutta maha kiriya cittas

(c). One kiriya abhinfiana citta
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Lesson 3.9.
Vatthu Sangaha (I)
Manual of bases (Part I)

In this lesson, we shall learn about the bases of consciousnesses (vatthu) and the
classification of consciousnesses with relation to the bases they associate.
Vatthu (bases)

The places in the bodies of living beings where consciousnesses arise are referred
to as ‘(physical) bases (vatthu)’.

There are six vatthus.
(1). Cakkhu vatthu — eye base
(2). Sota vatthu — ear base
(3). Ghana vatthu — nose base
(4). Jivha vatthu — tongue base
(5). Kaya vatthu — body base
(6). Hadaya vatthu — heart base
In the ultimate sense, the first five bases are identical with the first five doors.
(1). Cakkhu vatthu is the cakkhuppasada
(2). Sota vatthu is the sotappasada
(3). Ghana vatthu is the ghanappasada
(4). Jivha vatthu is the jivhappasada
(5). Kaya vatthu is the kayappasada

Out of the six bases, the most prominent is the heart-base (hadayavatthu). It is a
subtle element which exists associating the blood found inside the heart muscle.
It is something very subtle neither seen by the eye nor felt by the hand. It is not
found in the heart muscle of the dead. It is not something captured even by medical
science. It is also called the vatthuripa. Although the blood inside the heart
muscle flows out, this heart-base which helps in the arising of consciousnesses
does not go out from the heart muscle. Most of the consciousnesses arise in the
heart base.

(6). Hadaya vatthu is the hadayavatthu riipa

The beings in the sensuous sphere (kama bhiumi) with complete faculties have all
six bases. Brahmas in the fine-material sphere (riipa bhiimi) do not have nose-,
tongue- and body-bases. The immaterial beings do not have any of the bases.

Saying that there is no nose-, tongue- and body-bases in the fine material world,
should not be taken to mean that the brahmas do not have the physical nose,
tongue and body. What they do not have are sensitivities in those organs which
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are required for the arising of nose-, tongue- and body-consciousnesses. The eye
base and ear base are useful for mental purification by seeing the Buddha and
listening to Dhamma. The three bases such as the nose are of no use other than the
enjoyment of sensual pleasures. The three bases such as nose do not occur in
brahmas who are born with the power of meditation that suppress sensual desire.
The two bases of eye and ear occur in brahmas for the purpose of sighting the
Buddha and listening to Dhamma.

Division of consciousnesses based on their associating bases
There are three types of consciousnesses based on the base they depend upon.

(1). Cittas that arise always associating a base

(2). Cittas that arise sometimes associating a base and sometimes without
associating a base

(3). Cittas that never associate a base
Following is how cittas are divided based on the above categorization.
(1). Cittas that always associate a base — 43

The two eye consciousnesses always arise with the association of the eye
base. Ear-, nose-, tongue- and body-consciousnesses also always arise
with the association of their respective bases.

The thirty-three consciousnesses comprising the paricadvaravajjana, two
sampaticchana, three santirana, eight maha vipaka, two dosamiila cittas,
sotapatti magga citta, hasituppada citta and fifteen ripavacara cittas
always arise in association with the heart base.

(2). Cittas that sometimes associate a base — 42

The forty-two consciousnesses comprising the eight maha kusala cittas,
four arapavacara kusala cittas, eight lobhamiila cittas, two mohamiila
cittas, manodvaravajjana citta, eight maha kiriya cittas, four
arilpavacara kiriya cittas and the seven lokuttara cittas excluding the
sotapatti magga citta arise in association of the heart base, when
occurring in the paricavokara realms and arise with no association of a
base when occurring in the catuvokara (aripa) realm.

(3). Cittas that never associate a base — 4

The four aripavacara vipaka cittas always arise with no association of a
base.
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Lesson 3.10.
Vatthu Sangaha (II)
Manual of bases (Part II)

In the previous lesson, we studied about bases (vatthu) and the classification of
cittas based on their association with bases. In this lesson, we shall look into a
concept that enables us to understand this classification easily.

Understanding the relationship between consciousnesses and bases

As it was mentioned in the previous lesson, the following is the categorization of
consciousnesses based on the association of a base.

(1). There are forty-three (43) consciousnesses that always arise in association
with a base.

(2). There are forty-two (42) consciousnesses which sometimes arise in
association with a base and sometimes does not arise in association with
a base.

(3). There are four consciousnesses that never arise in association with a base.

An easy way to understand the above list is to consider the arising of citfas in the
Artipa realm.

(1). If any citta only arises in the Artipa realm, it never associates a base.
(2). If any citta never arises in the Artipa realm, it always associates a base.

(3). If any citta arises in both Artipa realms and other realms, it sometimes
associates a base and sometimes not.

For instance, four aripavacara vipaka cittas only arise in the Ariipa realms.
Therefore, they never associate a base.

Forty-three consciousnesses that never arise in the ariipa realm

(1). Ten vifiniana, paricadvaravajjana citta, two sampaticchana cittas, three
santirana cittas, one hasituppdda citta, eight maha vipaka cittas do not
arise in the immaterial sphere because the doors where they occur, and
the functions performed by those consciousnesses are not found there.
(24)

(a). Ten viariana, paricadvaravajjana, two sampaticchana and three
santirana which perform the investigating function do not arise
in the Ariipa realm since five sense doors are not found there.

(b). Three santirana cittas that perform the tadarammana function
and patisandhi, bhavanga and cuti functions® and eight maha
vipaka that perform patisandhi, bhavanga, cuti and
tadarammana functions do not arise in aripa realms as those
functions are not found there. The ten cittas — two upekkha
sahagata santirana cittas and eight maha vipaka cittas perform
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the patisandhi, bhavanga and cuti functions of lives in the kama
realm only.

(2). Two dosamiila cittas do not arise in Ariipa realms because such
consciousnesses do not arise in those who have attained absorptions. (2)

(3). Hasituppada citta is not found there because immaterial beings do not
smile. (1)

(4). Fifteen rapavacara cittas never arise in the aripa realms, since aripa
lives are attained as a result of overcoming the ripavacara jhanas. (15)

(5). The sotapatti path consciousness does not arise there because immaterial
beings who have no ears cannot listen to Dhamma from others. Anyone
other than Sammasambuddhas and Paccekabuddhas cannot attain the
sotdpatti path by their own capacity without listening to Dhamma from
others. Sammasambuddhas and Paccekabuddhas are not born in the
immaterial sphere. (1)

(a). A sotapanna person can attain the remaining paths and fruits
without anybody’s help. Sotapannas in the sensuous and fine-
material spheres are sometimes born in the immaterial sphere
after death. They will attain sakadagami, anagami and arahanta
paths and fruits and attain parinibbana there itself. A sotapanna
who is born in the aripa realm can also attain the sotapatti phala
samapatti.  Therefore,  higher = seven  supramundane
consciousnesses arise in the four ariipa realms.

The remaining forty-two (42) consciousnesses arise in both aripa realms and
other realms as well. Whenever they arise in the aripa realms they do not
associate a base and whenever they arise in any other realm, they associate a base.
Their list can be known from the previous lesson.
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Chapter 4.
Vithi Sangaha

Lesson 4.1.
Cittavithi
(Processes of Consciousness)

None of the mental activities such as knowing the five senses objects,
understanding the meaning of words read or heard, performing verbal and
physical activiteis occur with a single consciousness. The sequential chains of
consciousness that arise for the performance of various mental activities are
referred to as "processes of consciousness" (mental processes) or "cittavithi." These
mental processes are chains of consciousness related to various mental processes.

The mind itself is incredibly subtle and cannot be directly observed by the eye.
While we can feel sensations like wind, cold, and heat with our bodies without
seeing them, the mind is not something that can be felt or apprehended by the
physical senses. Moreover, since consciousness arises and ceases rapidly, it
cannot be thoroughly examined. Consequently, understanding the true nature of
the mind becomes exceedingly challenging. Compounding this difficulty is the
fact that the mind, as the instrument for knowing, cannot fully comprehend its
own nature, just as a knife used for cutting cannot sever itself. Thus, the mind,
being the instrument for knowing, is unable to perceive the nature of the mind
itself.

As a result, the general public, lacking an understanding of the mind, remains
unaware of the presence of the processes of consciousness (cittavithi). Even those
who study and inquire about the mind can only gain inferential knowledge,
making conclusions such as "It may be this way or that way," rather than acquiring
direct knowledge as seeing something with naked eyes. Nevertheless, due to
the immense significance of comprehending the mind, it is crucial to make an
effort to at least attain inferential knowledge about it.




Lesson 4.2.
Lifespan of Ultimate Realities

The study of processes of consciousness begins with understanding the lifespan
of consciousness and corporeality. Consciousness undergo three stages: arising,
persisting (presence), and vanishing. These stages, known as "khana" or
moments, are extremely short. The period of arising is called "uppadakkhana,"
the period of persisting is called "thitikkhana," and the period of vanishing is
called "bhangakkhana." Together, these three moments form a "cittakkhana" or
mind moment, representing the lifespan of a consciousness. The three moments
that constitute a mind moment are called "anucittakkhana" or sub mind moments,
and they are equal in duration. A cittakkhana is an extremely short time period,
not even one hundredth of the time it takes to blink an eye.

The lifespan of a corporeality consists of seventeen mind moments or fifty-one
sub mind moments. The first sub moment is the genesis or arising of the
corporeality (uppddakkhana), and the fifty-first moment is the moment of
dissolution (bhangakkhana). The middle forty-nine sub moments represent the
persisting moment (thitikkhana) of the corporeality. Unlike consciousness, the
durations of the arising, persisting, and vanishing moments of 7iipa or corporeality
are not equal. However, there are some corporealities that do not have a lifespan
of seventeen mind moments, which we will explore later.

When observing objects that last for months or years, it may be difficult to accept
that the lifespan of corporeality is only seventeen mind moments. To understand
this phenomenon, we can consider a pile of sand that appears as a single object
from a distance. In reality, it is not a single object but a collection of individual
sand grains. Similarly, all objects that appear as single units are actually
collections of smaller objects or corporeal groups. Even a mustard seed, which is
considered very small, is composed of tiny materials. Every physical object we
see is made up of these minuscule corporeal units known as "ripakalapa" or
material clusters. You can learn more about material clusters in the sixth chapter.
A single material cluster does not last for an extended period; its lifespan is only
seventeen mind moments. In the time it takes to blink an eye, thousands of
corporeal clusters can arise and cease to exist. An object the size of a mustard seed
contains tens of millions of corporeal groups. It is essential to understand that the
mustard seed is not a single object but a collection of these corporeal groups.
Although the corporeal groups within the objects we see cease to exist in
seventeen mind moments, we do not perceive any change because (1) not all
corporeal groups in one object vanish simultaneously, and (2) new corporeal
groups arise in the places where previous ones cease to exist.

Even within a mustard seed-sized object, there are hundreds of thousands of
corporeal groups that have reached the second sub moment of their lifespan (fifty-
one sub mind moments). Similarly, there are hundreds of thousands of corporeal
groups in the third sub moment and various ages up to the fiftieth sub moment.
All corporeal groups cease to exist in the fifty-first sub moment. When corporeal
groups reach the fifty-first sub moment and vanish, the corporeal groups from the
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second to the forty-ninth moments continue to exist. Therefore, we do not perceive
any difference in the object due to the extinction of corporeal groups after
seventeen mind moments. This understanding is crucial.

Processes of consciousness regarding corporealities of different ages within an
object do not arise simultaneously. Processes of consciousness occur concerning
corporealities of the same age within a particular object.
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Lesson 4.3.
Visayappavatti (Presentation of Objects)

Objects perceived through the five sense doors can be classified into four types:
atimahantarammana (very great object), mahantarammana (great object),
parittarammana (slight object), and atiparittarammana (very slight object).
Objects perceived through the mind door can be classified into two types:
vibhiitarammana (clear object) and avibhiitarammana (obscure object). Thus,
there are six types of objects perceived through the six doors, known as
visayappavatti in Pali. Four of these types are related to the five sense doors, while
the remaining two are related to the mind door.

The four-fold presentations of objects through the five sense doors are as follows:

(1). Atimahantarammana (very great object): This refers to an object that is
highly prominent, having impinged on any of the five doors after one
mind moment (three sub moments) from its moment of genesis.

(2). Mahantarammana (great object): This refers to an object that is less
prominent than atimahantarammana. It is an object that impinges on any
of the five doors after two or three mind moments of genesis.

(3). Parittarammana (slight object): This refers to an object that is less
prominent than mahantarammana. It is an object that impinges on any of
the five doors after four, five, six, seven, eight, or nine mind moments of
genesis.

(4). Atiparittarammana (very slight object): This refers to non-prominent
objects. It is an object that impinges on any of the five doors after ten,
eleven, twelve, thirteen, fourteen, or fifteen mind moments of genesis.

The Pali expression visayappavatti means the presentation of an object to
consciousness at one of the six doors, or the occurrence of states of
consciousness upon the presentation of an object. The sixfold presentation
of objects is analyzed into four alternatives at the five-sense door — very
great, great, slight and very slight; and two alternatives at the mind door —
clear and obscure.

In this context the words “‘great” (maha) and “slight” (paritta) are not used
with reference to the size or grossness of the object, but to the force of its
impact on consciousness. Even though a large or gross visible object is
present at the eye door, if the sensitive matter of the eye is weak, or the
object impinges on the eye after it has passed its prime, or the light is dim,
the object will not make a distinct impression and thus will fall into the
categories of slight or very slight. On the other hand, if a small or subtle
form impinges on the eye while it is at its prime, and the sensitive matter of
the eye is strong, and the light is bright, then the object will make a distinct
impression and will fall into the categories of great or very great.
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Therefore, the term “‘great object” and “slight object” etc., indicate, not
the size of the object, but the number of process cittas (vithi cittas) that arise
from the moment the object enters the avenue of a sense door until the
moment the presentation of the object to consciousness ceases. A similar
principle distinguishes the presentation of objects in the mind door into the
clear and obscure.”’

Naming the Vithis

Mind processes are named based on the objects that impinge on the doors. When
a mind process occurs due to a very great object striking at a door, it is called
atimahantarammanavithi. A vithi that occurs due to a great object striking at a
door is called mahantarammanavithi. Parittarammana and
atiparittarammanavithis should also be understood in a similar manner.

The doors involved in the occurrence of mind processes are also a reason for their
names. In this regard, mind processes are classified into six types: cakkhudvarika
vithi (eye-door processes), sotadvarika vithi (ear-door processes), ghanadvarika
vithi (nose-door processes), jivhadvarika vithi (tongue-door processes),
kayadvarika vithi (body-door processes), and manodvarika vithi (mind-door
processes).

Furthermore, mind processes are sometimes named based on the consciousnesses
that arise within them. Mind processes in which cakkhuviiinana arises are called
cakkhuvinifianavithi. Sotavinifianavithi refers to the processes in which
kayavininanavithi. Normally, mind processes in which only manovififianas arise
are called manovirinanavithi. But since there are no five sense vi7ifiana arising in
paiicadvarika atiparittGrammana vithis, this naming is general.

Atimahantarammana vithis have the greatest number of consciousnesses. The
mahantarammanavithis have a lesser number of consciousnesses, and even fewer
consciousnesses arise in the parittarammanavithis. In the atiparittarammana
mind processes, only the life-continuum vibration (bhavanga calana cittas) is
present, and vithi cittas do not arise.

There are two types of consciousness processes: paricadvarika vithi (five-door
mind processes) and manodvarika vithi (mind-door mind processes). The five-
door processes are further divided into five types: cakkhudvarika vithi (eye-door
processes), sotadvarika vithi (ear-door processes), ghanadvarika vithi (nose-door
processes), jivhadvarika vithi (tongue-door processes), and kayadvarika vithi
(body-door processes). Each of these five-fold processes is further classified as
atimahantarammana vithi (complete processes), mahantarammana Vvithi
(incomplete processes), parittarammana vithi (small processes), and
atiparittarammana vithi (very small processes).

In the eye-door, there is one atimahantarammana process, two mahantarammana
processes, Six parittarammana processes, and Six atiparittGrammana processes,
making a total of fifteen. Similarly, there are fifteen processes each for the ear-
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door, nose-door, tongue-door, and body-door. In total, there are seventy-five
panicadvarika vithis.

Fundamental Consciousness (Miila Citta)
Near the moment of death, a living being will perceive one of three objects:
(1). They may recall a past action (kamma)
(2). They may perceive a sign related to a past kamma (kammanimitta)
(3). They may percieve a sign of their future existence (gatinimitta)

The first consciousness in the subsequent life, called patisandhi citta (rebirth-
linking consciousness), arises cognizing the object konwn at the moment of death.
After the patisandhi citta has ceased, a similar consciousness will arise in
subsequent moments, cognizing the same object, until death in the new life. This
ongoing consciousness is known as bhavarnga citta. The stream of consciousness
in one life continues without interruption due to the recurrence of bhavanga citta.
Although the bhavanga citta arises whenever there is no other citta, we are not
aware of its arising. Bhavanga citta is the fundamental citta of a living being.
Processes of consciousness focusing on new objects arise at the end of the
generation of bhavanga citta.
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Lesson 4.4.
Atimahantarammana Cakkhudvarika Vithi

If a visible form (ripparammana), which has arisen one mind moment prior,
impacts the eye sensitivity (cakkhudvara), it will immediately impact the
bhavangacitta in the heart base as well. This will result in a change in the
bhavangacitta, similar to a vibration (but should not misunderstood with a
physical vibration). Therefore, it is referred to as the "vibration of the life
continuum." After the dissolution of the life continuum which vibrates, the
subsequent bhavangacitta that arises will also experience the impact of the object
and vibrate before going into extinction. Subsequently, the arising of the life
continuum will cease temporary.

Then, the paricadvaravajjana citta, which directs attention to the impacted object,
will arise and go into extinction. Following that, the eye consciousness,
responsible for seeing the visible form, will arise and go into extinction.
Afterward, the sampaticchana citta, which accepts or receives the riaparammana,
the santirana citta, which investigates its nature, and the votthapana citta, which
determines the nature of the riaparammana, will arise and go into extinction,
respectively.

Next, one of the twenty-nine kama javana cittas will arise seven times and go into
extinction focusing on the riparammana. These javana cittas arise in accordance
with nature of the determination made by the votthapana citta. Following that,
one of the eleven tadarammana cittas will arise twice, cognizing the object as
taken by the javama cittas, and then go into extinction. When the second
tadarammana citta vanishes, the rijparammana that impacted the eye sensitivity
will also go into extinction, having lasted seventeen mind moments.

Afterward, as usual, the life continuum will begin to arise. The sequence of
fourteen consciousnesses from the paricadvaravajjana citta to the second
tadarammana citta, which arose focusing on the riparammana that impacted the
cakkhuppasada, is known as the cakkhudvarika atimahantarammana vithi.

When illustrating both paricadvarika vithis and manodvarika vithis that arise
cognizing present riijpa (corporeality/matter), it is necessary to show the order of
consciousnesses from the time the matter arose. The Atimahantarammana process
mentioned earlier arises due to the impact of a riparammana, which is one mind
moment old, on the eye sensitivity. During the brief period between the exact birth
moment of the riparammana and its impact on the sensitivity, a bhavanga citta
arises in the mind of the person who sees the object. However, the mentioned
ruparammana does not impact the eye sensitivity during that moment. The life
continuum that passes without being impacted by the riparammana is referred to
as the atita bhavanga citta. The life continuum that arises and vibrates due to the
impact of the raparammana is called bhavanga calana citta. The next
consciousness that arises, receiving the impact, is called bhavanga upaccheda
citta (arresting bhavanga). The second bhavang is so-called because the bhavanga
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stream temporarily ceases after it. In other words, the bhavanga process is
temporarily arrested after this citfa.

The following is how a cakkhudvarika atimahantarammana process should be
described:

(1). Atita bhavanga — past life continuum

(2). Bhavarnga calana — vibrational life continuum

(3). Bhavarnga upaccheda — arresting life continuum

(4). Paiicadvaravajjana — five-door adverting consciousness
(5). Cakkhuvinifiana — eye consciousness

(6). Sampaticchana — receiving consciousness

(7). Santirana — investigating consciousness

(8). Votthapana — determining consciousness

(9). Javana (satta) — javana cittas (seven times)

(10). Tadarammana (dve) — registering consciousness (two times)
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Lesson 4.5.
Notation of Processes

Cittavithi charts are invaluable tools for studying mind processes. They provide a
visual representation of the sequential stages of these processes. To denote the
specific consciousnesses within these processes, letters are employed. The
following letters are used to indicate the respective consciousnesses.

# Consciousness Notation
(1). | Patisandhi Pati
(2). | Atita bhavanga T1
(3). | Bhavanga calana Na
(4). | Bhavangupaccheda Da
(5). | Pasicadvaravajjana Pa
(6). Cakkhuvinriana Cv
(8). | Sotavinifiana Sv
9). Ghanavinnana Ghv

(10). | Jivhavinfiana Jv
(11). | Kayavirinana Kv
(12). | Sampaticchana Sp
(13). | Santirana Sn
(14). | Votthapana Vo
(15). | Javana J
(16). | Tadarammana Td
(17). | Cuti Cuti
(18). | Parikamma Pk
(19). | Upacara U
(20). | Anuloma Nu
(21). | Gotrabhu Go
(22). | Jhana Jh
(23). | Abhinfiana Abhi
(24). | Vodana Vd
(25). | Magga Mg
(26). | Phala Ph
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The chart of the cakkhudvarika atimahantarammana vithi
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The numbers from 1 to 17 are used to represent the seventeen mind moments that
make up the lifespan of the riaparammana. The three consciousnesses indicated
by the numbers 1, 2, and 3 are bhavanga cittas, which do not focus on the
ruparammana that impacts the eye sensitivity. The object of the life continuum is
always one of three: kamma, kamma nimitta, or gati nimitta. The life continuum
depicted below the number 1 is the atita bhavanga citta, which arose in the
person's mind at the moment the riparammana arose. The raparammana, which
is one mind moment old, impacts the sensitivity during the arising sub-moment of
the bhavanga calana. The first consciousness that arises, focusing on the visible
object, is the paricadvaravajjana citta. The fourteen consciousnesses that arise,
from paricadvaravajjana to the second tadarammana, arise and focus on the
ruparammana that impinged on the eye sensitivity.

The role of the paricadvaravajjana is to direct the generation of consciousness
towards the newly arrived riparammana. 1t is the eye consciousness that sees it.
However, as the eye consciousness quickly goes into extinction after perceiving
the color, it does not provide complete knowledge about the newly encountered
ruparammana. To gain a better understanding of the object, a sampaticchana citta
arises and re-cognizes the visible form previously seen by the cakkhuvinifiana. It
is like receiving the object seen by the cakkhu virifiana. When the sampaticchana
citta ceases, the santirana citta emerges to investigate the object. After the
extinction of the santirana citta, the votthapana citta arises to determine the
investigated object. Following the votthapana citta, javana cittas arise and
repeatedly engage with the object for seven times. The javanas are the
consciousnesses that fully apprehend the object. Even after the extinction of the
seventh javana, the riparammana remains intact with the eye sensitivity, and two
tadarammana cittas subsequently arise to perceive the riparammana. The
process of seeing the riparammana is completed with the arising of the seven
Jjavanas. The registering consciousnesses are of lesser significance and only occur
in beings belonging to the sensuous sphere, not in those of the fine-material and
immaterial spheres. The lack of importance attributed to the registering
consciousnesses can be understood by the fact that brahmas can perceive objects
accurately without tadarammana cittas.

In this process, each consciousness arises, performs its function, and then goes
into extinction. They are not aware of anything beyond performing their own
respective functions. To illustrate this process, a simile involving a mango can be
employed:

Imagine a man who is asleep under a mango tree with ripe fruits. Suddenly, a ripe
mango falls near his ear, causing him to wake up due to the noise. He then opens
his eyes and looks at the mango, picks it up, presses it to check its ripeness, and
smells it to confirm its ripeness. Afterward, he proceeds to eat the mango,
swallowing the remaining bits with saliva. Finally, he goes back to sleep.

In this simile, the period during which the man was asleep represents the bhavarnga
stage. The falling of the mango symbolizes the impingement of the riparammana
on the eye sensitivity. The man waking up corresponds to the paricadvaravajjana
citta. Opening his eyes and looking at the mango is analogous to the



cakkhuviniiana. Picking up the mango represents the sampaticchana citta.
Pressing the mango to check its ripeness mirrors the santirana citta. Smelling the
mango to confirm its ripeness corresponds to the votthapana citta. The process of
eating the mango can be compared to the javana cittas. Swallowing the remaining
bits with saliva corresponds to the tadarammana citta. Finally, the man returning
to sleep signifies the subsidence back into the bhavanga.
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Lesson 4.6.
Occurrence of Cittavithis and Niyama Dhammas

Cittavithis, composed of consciousnesses like paricadvaravajjana,
cakkhuvinifiana, and sampaticchana, cannot be intentionally produced by one's
effort. They are not created by the power of a Mighty God. An eye-door process
arises solely due to the impact of a visible object on the eye sensitivity. Just as a
sound emerges when a hand strikes a drum or a fire ignites when a matchstick is
rubbed against a matchbox, a cakkhudvarika vithi arises only through the contact
between the eye sensitivity and a visible form.

In the sequence of consciousnesses within a cittavithi, there is no entity that orders
or arranges their occurrence. These consciousnesses arise in a natural order due to
the influence of the preceding consciousnesses. When a paricadvaravajjana citta
arises, it naturally leads to the subsequent occurrence of a cakkhuviniriana (or any
of the ten vifirianas). Similarly, the arising of a cakkhuvinifiana paves the way for
the occurrence of a sampaticchana citta, which is the most suitable to follow it.
This pattern continues with the arising of a santirana citta after the sampaticchana
citta and a votthapana citta after a santirana citta. In this manner, the sequential
arising of the remaining consciousnesses in a mind process should also be
understood.

To demonstrate the possibility of consciousnesses arising in a specific sequence
without external intervention, ancient teachers explained five natural phenomena,
known as niyama dhamma or dhammata:

(1). Bija niyama: The natural law of plants and seeds. For example, a mango
seed will only produce a mango plant, not an orange plant. The
phenomenon of a seed giving rise to a plant of its own kind is attributed
to bija niyama. Other examples include the orientation of the top of a gram
plant towards the north, the sunflower plant turning towards the sun, and
the coconut having three eyes.

(2). Utu niyama: The natural law of seasons and weather. It explains the
occurrence of buds, flowers, and fruits in specific types of plants during
the same season.

(3). Kamma niyama: The natural law of kamma (actions) and their vipaka
(results). It describes how vipdkas arise due to kammas and how vipakas
manifest similarities with the nature of the actions that they are results of.

(4). Citta niyama: The natural law related to consciousness (mental
phenomena). It pertains to the arising of generations of consciousness in
a particular sequence without external intervention when objects, such as
visible forms, impact the senses.

(5). Dhamma niyama: The natural law of dhammas. It encompasses all other
natural phenomena, such as the appearance of signs such as earthquakes
during significant moments like conception, birth and enlightenment of a
Bodhisattva in his last life, and the delivery of the first sermon
(Dhammacakkappavattana Sutta) by a Sammasambuddha.
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These five phenomena occur according to natural orders and do not require any
external organization or intervention.
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Lesson 4.7.
Mahantarammana Vithis

The atimahantarammana process occurs when a material object impinges on the
sensitivity during its second mind moment, after one mind moment has passed
since its genesis. Occasionally, due to various reasons,”> material objects may
strike the sense doors after two or three mind moments. At that time
mahantarammana vithis occur.

In the first type of cakkhudvarika mahantarammana vithi, when a visible object
that is two mind moments old impinges on the eye sensitivity, the following
consciousnesses arise according to the natural law of consciousness (ciffa
niyama): bhavanga calana, bhavanga upaccheda, parnicadvaravajjana,
cakkhuvinifiana, sampaticchana, santirana, and votthapana cittas. Following
these, one of the kama javana cittas will occur seven times, performing the
function of javana. However, unlike atimahantarammana vithis, there will be no
tadarammana cittas in this process. After the seventh javana citta, the mind
stream returns to the bhavariga stream. This constitutes the first mahantarammana
vithi.

The mind process in this vithi consists of twelve consciousnesses, starting from
paricadvaravajjana to the seventh javana. When drawing the vithi chart, we also
include the four bhavanga cittas that occurred before the pasicadvaravajjana citta.
These include two atita bhavanga cittas that occurred prior to the impact,
bhavanga calana that arises simultaneously with the impingement, and bhavanga
upaccheda which follows the bhavanga calana. After the passing away of the
bhavanga upaccheda citta, the bhavanga processes ceases temporary. Including
these four cittas, the chart will contain a total of sixteen cittas.

The reason for the absence of tadarammana cittas in this vithi is as follows: The
visible object involved in this process arises together with the first atita bhavanga
citta. Consequently, after the disappearance of the seventh bhavanga citta, it only
has one mind moment remaining in its lifespan. During this final mind moment,
the visible object is very weak and incapable of being a condition for the arising
of a tadarammana citta. There are differing opinions on the arising of the
registering consciousness, but they will not be discussed here to avoid confusion
at this stage.

Second cakkhudvarika mahantarammana Vithi: In this second type of
mahantarammana vithi, a visible object that is three mind moments old strikes the
eye sensitivity during its fourth mind moment. The process unfolds as follows:
three atita bhavanga cittas, bhavanga calana, bhavanga upaccheda,
paricadvaravajjana, cakkhuvinfiana, sampaticchana, santivana, votthapana, and
seven javanas. The visible object that struck vanishes together with the seventh
javana citta.
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The first cakkhudvarik mahantarammana vithi

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 Na Da Pa Cv Sp Sn | Vo J J J J J J J Bh
000 000 000 000 000 000 000 000 | 000 000 000 000 000 000 | 000 000 000
The second cakkhudvarika mahantarammana vithi
1 2 3 4 5 6 7 [ 8910 11| 12 ] 13 |14]15] 16 | 17
Ti T1 T1 Na Da Pa Cv Sp | Sm | Vo J J J J J J J
000 000 000 000 000 000 000 000 | 000 000 000 000 000 000 | 000 000 000




Lesson 4.8.
Parittarammana Vithis

Parittarammana vithis occur when a material object strikes any of the sensitivities
after four, five, six, seven, eight, or nine mind moments have elapsed in its
lifespan. These vithis are characterized by the object impacting during its fifth,
sixth, seventh, eighth, ninth, or tenth mind moments.

Unlike the atimahantarammana process, parittarammana processes do not
involve tadarammana and javana cittas.

[First cakkhudvarika parittarammana vithi]: In this process, a riparammana that
is in its fifth mind moment strikes the eye sensitivity. Consequently, bhavanga
calana,  bhavanga  upaccheda,  pancadvaravajjana,  cakkhuvininiana,
sampaticchana, santirana, and votthapana cittas arise successively. When the
votthapana citta ceases, the riparammana has only six mind moments remaining
in its lifespan. By this point, four atita bhavanga cittas, bhavarnga calana citta,
bhavanga upaccheda citta, and five vithi cittas have arisen and passed away.
Therefore, at this moment, the riaparammana is eleven mind moments old. After
the dissolution of the votthapana citta, the riparammana will last for only six
more mind moments.

When there is no specific reason for reducing the number of javana cittas,
according to the natural law of consciousness javana cittas arise seven times.
Therefore, in situations where there is no opportunity for seven javana
consciousnesses to arise, javana cittas will not arise at all. In the mentioned
ruparammana’s case, there are only six mind moments remaining. As a result,
there is insufficient time for the emergence of seven javana consciousnesses in
that parittarammana vithi. Instead, the votthapana consciousness will arise once
or twice (a total of two or three votthapanas may arise in parittarammana vithis,
including the initial votthapana), followed by the life continuum.

One might wonder why the seventh javana cannot arise after the riparammana
has vanished along with the sixth javana citta. According to the natural law of
consciousness, the object of cittas within a single vithi should be the same in terms
of realities (dhammas)* and time (kala).** The riparammana cognized in this
process is present (paccuppanna) before its dissolution, but after it disappears,
having lasted for seventeen mind moments, it becomes a past (atita) reality. If the
seventh javana citta were to arise after the riipparammana has vanished, it would
be cognizing a past object, while all the other consciousnesses in the process are
focused on a present object. This violates the citta niyama. Consequently, in this
process where the javana has no opportunity to arise seven times focused on the
present object, not even a single javana citta arises. Instead, one or two votthapana
cittas arise in place of the javana cittas. Subsequently, the bhavanga cittas start
arising even before the dissolution of the riparammana.



The remaining parittarammana vithis should be understood accordingly. The
following diagrams will provide a clearer understanding of all six parittarammana
processes.

148



Six parittarammana vithis

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 Na Da Pa Cv Sp Sn Vo Vo Vo Bh Bh Bh Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 Na Da Pa Cv Sp Sn Vo Vo Vo Bh Bh Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 T1 Na Da Pa Cv Sp Sn Vo Vo Vo Bh Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 T1 T1 Na Da Pa Cv Sp Sn Vo Vo Vo Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 T1 T1 T1 Na Da Pa Cv Sp Sn Vo Vo Vo
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
Ti Ti Ti Ti Ti T1 T1 T1 T1 Na Da Pa Cv Sp Sn Vo Vo




Lesson 4.9.
The Six Atiparittarammana Processes

The six atiparittarammana processes occur when physical objects impact the
sensitivities after the object's lifespan has elapsed ten, eleven, twelve, thirteen,
fourteen, or fifteen mind moments. This means that the strikes occur during the
eleventh, twelfth, thirteenth, fourteenth, fifteenth, and sixteenth mind moments of
the object.

When a mind process arises due to the striking of a physical object that has
completed ten mind moments, only consciousnesses up to votthapana can arise
before the object ceases to exist. There is not enough time for another votthapana
citta to arise in place of the javana. A mind process can never end with just one
votthapana when no javana cittas arise. If no votthapana arises, none of the vithi
cittas will occur. Additionally, since this object is very weak, consciousnesses
such as paricadvaravajjana will not arise. The impact of that object will only result
in the vibration of the bhavanga.

Since a physical object does not strike a sensitivity during its last mind moment,
only six atiparittarammana vithis are possible to arise. There is no
atiparittarammana vithi that occurs due to an object striking a sensitivity during
the seventeenth mind moment.



Six atiparittarammana vithis

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 Na Na Bh Bh Bh Bh Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 Na Na Bh Bh Bh Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 Na Na Bh Bh Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 Na Na Bh Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 Na Na Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 T1 Na Na




Mind Processes of the Remaining Four Doors: Ear, Nose, Tongue, and Body

When the saddarammana, which is one mind moment old, impacts the ear door,
it leads to the arising of the sotadvarika atimahantarammana vithi. The difference
between this process and the atimahantarammana process of the eye door is that
the sotavirifiana arises instead of the cakkhuvinriana. The fifteen processes of the
ear door should be understood in a similar way to the fifteen processes of the eye
door. The difference in the processes of the nose, tongue, and body doors is the

paricadvaravajjana citta.
In total, there are seventy-five (75) paricadvarika citta vithis.

The objects such as riparammana and saddarammana are known very well by the
cittas in atimahantarammana vithis. These objects are also known well by the
consciousnesses in the mahantarammana processes. However, they are not known
well by the consciousnesses in the parittarammana processes because javana
consciousnesses do not arise in them. If parittarammana processes occur
regarding a visible form, it feels as if one has seen a dream. There is a weak
awareness of whether the object was seen or not seen. When a parittarammana
process occurs regarding an audible object, there is a weak awareness of whether
it was heard or not heard. The awareness of other objects in parittarammana
processes is little. Vithi cittas do not arise in the atiparittarammana processes.
Therefore, the person has no awareness of the objects that caused the vibration of
bhavanga. Atiparittarammana vithis are of no use.

Names for Each Vithi

The four types of vithis we have learned so far are sometimes referred to by the
following names as well:

(1). Atimahantarammana vithis are sometimes called tadarammana vara as
they end in tadarammana cittas.

(2). Mahantarammana vithis are sometimes called javana vara as they end in
javana cittas.

(3). Parittarammana vithis are sometimes called votthapana vara as they end
in votthapana cittas.

(4). Atiparittarammana vithis are sometimes called bhavanga vara as only
bhavanga cittas arise in them. They are also called mogha vara as no
awareness of the object is gained through them.



Lesson 4.10.
Citta Niyama
(The Natural Law of Consciousness)

In the paricadvarika vithis, none of the appand cittas (ripavacara, aripavacara,
and lokuttara cittas) arise. Only forty-six cakkhudvarika cittas arise in
cakkhudvarika vithis. The number of consciousnesses found in the sotadvarika,
ghanadvarika, jivhadvarika, and kayadvarika vithis should also be known, as
explained in the dvara sangaha. Only the fifty-four kamavacara cittas arise in the
five sense doors.

Among the vithi cittas in the five sense door processes, the paricadvaravajjana
citta is a kiriya citta. Ten vifinanas, sampaticchana, and santirana cittas are
vipaka cittas. Votthapana is a kiriya citta. Javanas can be either kusala, akusala,
or kiriya, while tadarammana cittas are vipaka cittas.

When desirable (iftha) five sense objects impinge on the sensitivities, kusala
vipaka five vififianas, sampaticchana, santirana, and tadarammana cittas will
arise. When undesirable (anittha) five sense objects impinge on the sensitivities,
akusala vipaka five vifiianas, sampaticchana, santirana, and tadarammana cittas
will arise. When the object is very desirable (ati-ittha), the santirana and
tadarammana will be accompanied by somanassa.

For example, some animals consider excrement, which is generally unpleasant, as
pleasant. Similarly, some extremely wealthy people may find things unpleasant
that are considered pleasant by the common folks. Therefore, determining the
pleasantness or unpleasantness of objects can be challenging. According to the
commentaries, the evaluation should be based on the consideration of middle-
class people.

Regardless of an individual's subjective opinion about objects, wholesome
resultant consciousnesses always arise upon pleasant objects, and akusala vipaka
cittas never arise with iftha arammana. Similarly, unwholesome resultant
consciousnesses are associated with unpleasant objects, and kusala vipaka cittas
never arise upon anittha arammana. Even if people have perceptions that don't
align with the nature of the objects, the law of kamma and its results never go
against nature. Therefore, kusala vipaka cakkhuviiiiana, sampaticchana,
santirana, and tadarammana cittas arise even in those who hold the wrong view
that it is not suitable to see the body of the Buddha while seeing the living Buddha.
Similarly, akusala vipaka ghana vinifiana, sampaticchana, santirana, and
tadarammana cittas arise while smelling excrement in beings that consider it
pleasant.

The nature of javana cittas arising in a certain person depends on personal facts
related to that person. When encountering any type of object, whether pleasant,
unpleasant, or neutral, wholesome javanas can arise in people who have
wholesome dispositions (kusala ajjhdasaya). Unwholesome javanas can arise
regarding any object in people who are deeply engaged in unwholesomeness, are
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distant from the Dhamma, and habitually have unwise attention (ayoniso
manasikara). Functional javanas arise in the processes of Arahants.

Among the consciousnesses belonging to the cakkhudvarika vithis, only the
cakkhuvififiana arises in the eye sensitivity (cakkhuppasada), while other
consciousnesses occur in the heart base (hadayavatthu). However, since all those
consciousnesses arise due to the impact of a visible object on the eye sensitivity
(cakkhuppasadalcakkhudvara), the entire process is considered a cakkhudvarika
vithi (eye door process). The same understanding applies to the ear door process
and other sim
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Lesson 4.11.
Manodvara Vithi
(Mind Door Processes)

Manodvara vithis, or mind door processes, can be classified into two categories:

(1). Kamajavana vithis: These are the mind door processes in which only kama
javanas arise in the place of javana. They can also be referred to as
kamavacara vithis since only 54 kamavacara cittas arise in them.

(2). Appandjavana vithis: These are the mind door processes in which at least
one appand javana arises in the place of javana. They can also be called
appana vithis. In appana vithis, kamavacara cittas also arise. It's
important to note that there is no mind process solely constituted of
appana cittas.

* Appana javanas are mahaggata (exalted) and /okuttara (supra-mundane) javana
cittas. There are twenty-six appand javanas.

Kama javana vithis can be further divided into two types:
(1). Mind door processes that last for seventeen mind moments.
(2). Mind door processes that do not last for seventeen mind moments.

This division is mainly based on the object that the manodvarika cittas are
cognizing. Out of the twenty-eight corporeal realities, twenty-two have a lifespan
of seventeen mind moments.”> Whenever a manodvarika vithi is focusing on any
of these twenty-two present (paccuppanna) riipas, the process lasts for seventeen
mind moments. We shall refer to them as group A objects.

When a mind door process focuses on any of those twenty-two rijpas which are
eitehr past (afita) or future (andagata), the remaining six ripas, as well as the 89
cittas 52 cetasikas of all three times, and Nibbana and parifiatti which are time-
freed, the mind process is less than seventeen mind moments. We shall refer to
them as group B objects.

Each of these two types of kamajavana manodvarika vithis can be further divided
into:
(1). Vibhiatarammana vithis: Mind door processes that cognize clear objects or

mind door processes with tadarammana cittas.

(2). Avibhiitarammana vithis: Mind processes that cognize obscure objects or
mind door processes without tadarammana cittas.

However, in the way Abhidhamma is taught these days, it is not easy to establish
a strong relationship between the clarity or obscurity of the object and the relevant
mind processes. It is still correct to understand vithis in which tadarammana is
found as vibhitarammana vithis, whereas mind processes that do not contain
tadarammana are considered avibhiitarammana vithis.

The number of manodvarika kamavacara vithis 1s as follows:

155



(1). There are five vibhiitarammana vithis that last for seventeen mind
moments.

(2). There are two avibhiitarammana vithis that last for seventeen mind
moments.

(3). There is one vibhitarammana vithi that is less than seventeen mind
moments.

(4). There is one avibhiutarammana vithi that is less than seventeen mind
moments.

Altogether, there are nine kamavacara manodvarika vithis.
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Vibhiitarammana processes with seventeen mind moments

One of the group A objects may strike at the mind door after one, two, three, four or five mind moments since its genesis. It means the
ripa is striking against the mind door at its second, third, fourth, fifth or sixth mind moment. At that time, vibhiitarammana vithis with
seventeen mind moments arise as follows.

1 2 3 4 6 7 8 9 10 11 12 13 14 15 16 17
Ti | Na | Da | Ma J J J J J J J Td | Td | Bh | Bh | Bh | Bh
1 2 3 4 6 7 8 9 10 11 12 13 14 15 16 17
T1 Ti | Na | Da | Ma J J J J J J J Td | Td | Bh | Bh | Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 Ti | Na | Da | Ma J J J J J J J Td | Td | Bh | Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 Ti | Na | Da | Ma J J J J J J J Td | Td | Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 Ti | Na | Da | Ma J J J J J J J Td | Td

In the above charts, atita bhavanga cittas (T1) have been shown to indicate the number of mind moments elapsed prior to the impact of
the riipa on the mind door.



Avibhiitarammana processes with seventeen mind moments

One of the group A objects of which the lifespan is seventeen mind moments may strike at the mind door after six or seven mind moments
since its genesis. [t means the ripa is striking against the mind door at its seventh or eighth mind moment. At that time, avibhitarammana
vithis with seventeen mind moments arise as follows.

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 T1 T1 T1 T1 Ti | Na | Da | Ma J J J J J J J Bh
1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17

=
=
=
=
=
=

T1 Na Da Ma J J J J J J J

As mentioned before, when a mind door process is focusing on any of the group B objects, the mind process is less than seventeen mind
moments. The following distinction should be known regarding these mind processes.

1. A mind door processes which occurs due to the striking of a kamavacara object among the group B objects is called
vibhiitarammana vithi with less than seventeen mind moments.

2. A mind door processes which occurs due to the striking of any object among the group B objects but without tadarammana is
called an avibhiitarammana vithi with less than seventeen mind moments.



Vibhiuitarammana vithis with less than seventeen mind moments

1 2 3 4 5 6 7 8 9 10 11 12 13
Bh | Na Da | Ma J J J J J J J Td Td | Bh

Avibhiuitarammana vithis with less than seventeen mind moments

1 2 3 4 5 6 7 8 9 10 11
Bh | Na Da Ma J J J J J J J Bh

Between these two processes, the vibhiitarammana process has a narrower range of objects due to the presence of tadarammana.
Tadarammana is a relatively weak consciousness that limits the object range of vibhitarammana vithis. Specifically, tadarammana
cittas can only apprehend kamavacara objects. Consequently, a process that involves registration can only focus on objects belonging
to the kamavacara realm.

On the other hand, certain kamavacara javanas have the ability to cognize any type of dhamma, expanding the range of objects for
avibhiitarammana vithis. As a result, the scope of objects within these avibhiitarammana vithis is significantly broader.



Lesson 4.12.
Occasions on which Mind Door Processes Arise

In order to gain a comprehensive understanding of manodvarika vithis, it is
necessary to be aware of the occasions on which they arise. As mentioned earlier,
vibhiitarammana and avibhitarammana mind door processes, which last for
seventeen mind moments, arise to cognize the objects of group A. These objects
include the five sense objects: riparammana (visible objects), saddarammana
(sounds), gandharammana (odors), rasarammana (tastes), and
potthabbarammana (tangible objects).

To illustrate this, let's consider an example. If you visit the Mahaceti in
Anuradhapura, you will see the magnificent structure. The act of seeing the
Mahaceti corresponds to the arising of a cakkhudvarika vithi, focusing on the
present color (paccuppanna riparammana) of the Mahaceti.

Later, when you return home, you might recall the impressive stupa you saw. This
act of recalling the Mahaceti corresponds to the arising of a manodvarika vithi,
focusing on the Mahaceti that you observed earlier. The object of this mind door
process is the past color (atita riparammana), which was the object of your eye
door process when you saw the Mahaceti in person. However, if you recollect the
entire Mahaceti as it was when you visited, the object of your recalling mind door
process becomes the past ripas that existed in the Mahaceti while you were
there.’® At the moment of recalling, one of the two mind door processes that last
less than seventeen mind moments arises.

Suppose you turn towards the direction of the Mahaceti from your home and offer
worship. The object of your worship is not the Mahaceti you saw earlier, but rather
the Mahaceti that exists in the present moment. When you engage in this form of
worship, one of the seven mind processes that last for seventeen mind moments
arises. It's important to note that you are not paying homage to the Mahaceti you
personally witnessed because all the corporealities that you saw as the Mahaceti
no longer exist.

When you pay respect to the Mahaceti from home, ripakalapas that have elapsed
one, two, three, four, five, six, or seven mind moments may strike at your mind
door. As a result of the striking of kalapas that have elapsed one to five mind
moments, one of the five vibhutarammana vithis that last for seventeen mind
moments will arise. Similarly, due to the striking of kaldpas that have elapsed six
or seven mind moments, one of the two avibhiitarammana vithis that last for
seventeen mind moments will arise.

If you direct your attention towards the concept of Mahaceti (attha paniiatti) or
its name (nama parinatti), an avibhitarammana manodvarika vithi that does not
last for seventeen mind moments arises.

Furthermore, if you remember seeing the Mahaceti, a mind door process arises,
recalling either the cakkhuvifiiana (eye consciousness) or the entire



cakkhudvarika vithi that occurred when you were witnessing the great stupa in
real-time. This mind door process involves cognizing cittas. It is important to
distinguish between "recalling the Mahaceti" and "recalling seeing the Mahaceti."
In the former, the object is past ripas, while in the latter, the object is past cittas.
When recalling seeing the Mahaceti, one of the two manodvarikavithis that last
less than seventeen mind moments will arise.

Sometimes, while seeing the Mahaceti, you might experience a strong sense of
rapture (piti). Piti is a mental factor. When recalling this feeling of happiness, a
mind door process occurs, capturing the past piti cetasika (mental factor) that
arose in the presence of the Mahaceti.

Feeling (vedana) is also a mental factor. If you recollect a specific vedana that
you experienced, a mind door process arises, focusing on the mental factor of past
feeling. Moreover, if you perceive the suffering of another being, your mind door
process cognizes the dukkha vedana (painful feeling) of that being.

When recalling your own emotions, such as love, hatred, conceit, jealousy,
compassion, and so on, mind door processes arise, cognizing the relevant
cetasikas (mental factors). Similarly, when we empathize with the emotions of
others, our mind door processes cognize the mental factors that arise in the minds
of others.

All mind door processes that focus on mental factors belonging to the group of
kamavacara dhammas are classified as one of the two manodvarika vithis that do
not last for seventeen mind moments. If the focused mentality is of the
rupavacara, aripavacara or lokuttara bhiimi, the mind door process has to be
avibhiutarammana.

The examples provided in this lesson are just a few instances of mind door
processes. It is crucial to understand how mind door processes can arise, focusing
on all four types of ultimate realities and concepts.

161



Lesson 4.13.
Causes for the Arising of Mind Door Processes

It is obvious that paficadvarika vithis occur when fivefold sense objects impinge
on relevant sensitivities. However, the causes for the arising of manodvarika vithis
are not clear to everyone. Therefore, this lesson aims to discuss those reasons.

There are multiple factors contributing to the arising of mind door processes. One
of them is the impact of five sense objects on the respective doors. Additionally,
objects related to those encountered by the five doors also trigger the occurrence
of mind door processes. For instance, manodvarika vithis arise when listening to
others who explain certain things, and when related ideas come to mind based on
what has been heard. Moreover, mind door processes can occur in response to
others asking questions, during contemplation and thinking, and due to
imbalances in physical elements (vata, pitta, and semha), as well as experiences
of hunger, thirst, physical pains, meeting enemies, and meeting friends.

An analogy can be drawn to the striking of a bell, which produces a loud sound
followed by gradually diminishing sounds without further strikes. Similarly, when
a riparammana strikes the eye door, a cakkhudvarika vithi arises and ends.
Subsequently, that same riparammana, having vanished, directly strikes the mind
door (as a past object), resulting in the occurrence of mind door processes. These
processes can sometimes repeat hundreds or thousands of times. Similarly, mind
door processes may arise following sota-, ghana-, jivha-, and kaya-dvarika vithis.

Furthermore, beings experiencing mind door processes can recall objects known
in the past, and sometimes those objects spontaneously strike the mind door. When
an object previously known through the five sense doors is recaptured by the mind
door, the arising of manodvarika vithi is termed dittha vasena. Once an object is
perceived through one of the five doors, numerous similar objects resembling the
one cognized may strike the mind door. Additionally, objects related to the known
object may also strike the mind door. This reason for the arising of mind door
processes is called dittha sambandha vasena.

Innumerable mind door processes arise from listening to statements made by
others, such as descriptions of specific places or accounts of events and actions.
Likewise, reading books and papers can generate a vast number of mind door
processes. This cause of mind door processes is known as suta vasena. Many
objects related to what has been heard or read can also enter the mind door,
resulting in the arising of mind door processes. This cause is referred to as suta
sambandha vasena. Additionally, when someone is questioned, objects related to
those questions may also strike the mind door, which can be termed paripuccha
vasena.

"Thinking" involves directing one's mind towards unknown matters, and this
mental activity gives rise to numerous mind door processes. It should be
acknowledged that mind door processes can arise on various occasions due to
imbalances in elements and similar factors. Sometimes, non-humans also

162



introduce objects into people's minds, leading to the occurrence of mind door

processes.
Paramatthadipani has provided fifteen reasons for the arising of manodvarika

Vithis.
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Lesson 4.14.
Anubandhaka Vithi
(Mind Door Processes Following Five-Door Processes)

The perception of "I saw such and such thing" does not occur solely due to the
arising of an eye door process when a visible object impacts the eye sensitivity. In
order for a person to have that perception, several mind door processes need to
take place. The eye door process only recognizes the color that affected the eye
sensitivity. Likewise, the mere occurrence of ear, nose, tongue, and body door
processes does not make a person feel that they heard, smelled, tasted, or felt
something. A series of mind door processes must occur for clear awareness of the
objects perceived through the five sense doors. These subsequent mind door
processes, which are related to the objects perceived through the five doors, are
called anubandhaka manodvara vithis. They are the consequences of the five
sense door processes. Anubandhaka manodvara vithis typically last for less than
seventeen mind moments since they do not involve a present ripa. They can be
either vibhitarammana or avibhiitarammana. The occurrence of anubandhaka
vithis has been explained in various ways in different books.

Following is the sequence of the vithis realted to a riparammana.

(1). When a visible object impacts the eye sensitivity, an eye door process
occurs.

(2). After its completion, a mind door process follows, which recollects the
same vanished riaparammana.

(3). After this process ends, another mind door process arises, recalling the
name of the seen object (nama panatti).

(4). Subsequently, a mind door process arises, comprehending the meaning of
the recalled name. The meaning can be either an atthapaniiatti (general
term) or a pramattha (specific term).

The perception of "I saw such and such thing" only occurs in the person
after the arising of this third mind door process.

Similarly, when a sound reaches the ear door, an ear door process arises initially.
After its completion, a mind door process follows, recapturing the past sound.
Afterward, a mind door process arises, revealing the name associated with the
sound. This is followed by another mind door process that grasps the meaning of
the known name. Likewise, three mind door processes occur in connection with
the nose, tongue, and body door processes. This perspective is presented by a
certain ancient teacher.
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An illustration of anubandhaka vithis following a cakkhudvara vithi

Object:
Ti Na Da Pa Cv Sp Sn Vo R I R B | Td Td Paccuppanna
ruparammana
Object:
Bh Na Da Ma J J J Td Td Bh Atita rﬁpﬁrammana
Object:
Bh Na Da Ma J J Bh Nama paiifatti
Object:
Attha pafnatti
Bh | Na Da Ma | ] A Bh ot
Pramattha
(if paramattha ‘Td’ can arise)




Lesson 4.15.
Samapatti
(Attainments)

Samapatti refers to three types of attainments:
(1). Jhana Samapatti: Attainment of ripavacara and aripavacara jhanas.
(2). Phala Samapatti: Attainment of supra mundane fruition.
(3). Nirodha Samapatti: Attainment of cessation.

Jhana samapatti involves abiding with wholesome or functional consciousness
pertainig to the fine material or immaterial spheres. When attaining a specific
jhana for the first time, four or three kama javana cittas named parikamma,
upacara, anuloma, and gotrabhu arise and pass away. Then, the relevant jhana
citta arises once and disappears. Afterward, the bhavanga starts to arise.

A person who attains a specific jhana for the first time is called adikammika.

After initially attaining the jhana, if the yogi meditates again to re-enter the jhdana,
the jhana citta will arise multiple times after the three or four kama javanas
mentioned earlier. Depending on the yogi's level of concentration, the relevant
Jjhana citta will continue to arise without returning to the bhavanga stream. Jhana
cittas may continue to arise even thousands or millions of times if the yogi's
concentration is strong.

Abiding with one of the supra mundane fruitions is referred to as phala samapatti.
A yogi who has attained a certain supra mundane fruition can meditate again and
remain in that state for a long period without reverting to the bhavarnga stream, as
is the case with jhana samapatti.

Nirodha samapatti involves abiding without consciousness, temporarily stopping
its occurrence. Only anagamis and Arahants who have attained all eight (or nine)
mahaggata jhanas can enter this attainment. They enter the attainment of
cessation with the intention of experiencing the bliss of Nibbana in the present
life. Anagamis and Arahants in the aripa realms cannot enter nirodha samapatti.



Lesson 4.16.
Appana Vithis
(Absorption Mind Processes)

Mind processes in which appana javanas arise are referred to as appand vithis
and can be categorized into five types:

(1). Mahaggata Jhana Vithi (Jhana Vithi): Mind processes of sublime
absorption.

(2). Magga Vithi: Mind processes of the supramundane path.

(3). Phala  Samapatti: Vithi: Mind processes of the attainment of
supramundane fruition.

(4). Abhinna Vithi: Mind processes of direct knowledge.
(5). Nirodha Samapatti: Vithi: Mind processes of the attainment of cessation.

Absorptions, paths, and fruitions can only be achieved by individuals born with
intelligence (pariria), as they possess a patisandhi citta with wisdom from birth.
Those lacking intelligence cannot attain absorptions and similar states. Even
among those who are intelligent, there are two groups: "those with swift
wisdom/keen faculties" (khippabhiniia/tikkhapariia) and "those with dull
(sluggish) wisdom/average faculties" (dandhabhininia/dandhapaiiia).

All appana-vithis share several characteristics:

(1). Similar to other mind-door processes, appana vithis begin with the
manodvaravajjana citta, preceded by bhavanga calana and bhavanga
upaccheda.

(2). The javana process of all appana vithis starts with kama sobhana javanas
(kusala or kiriya), and they are always 7iana sampayutta.

(3). An appana javana arises only after a certain 7igna sampayutta
kamavacara javana has arisen three to four times: three times in a
tikkhaparifia person and four times in a dandhapariiia person.

(4). Tadalambana never arises in these vithis, as they do not follow the appanda
Jjavanas, which are characterized by serenity.

(5). They are always vibhiita vithis because mental absorption is never
attained on obscure objects.
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A General appana vithi chart

Mandapanfia | Bh | Na | Da | Ma J J J J ApJ | Bh

Tikkhapafitia | Bh | Na | Da | Ma J J J ApJ | Bh

e Aplisappana javana cittas. Sometimes, Apj may arise for few times, and
in samapatti vithis it may arise for may times.

o The letter ‘J’, in the charts, signifies rianasampayutta kamavacara javana
cittas. Nanavippayutta javanas are unable to support the appand javanas
by means of anantara paccaya, since they are not firm due to the absence
of wisdom.

e According to the charts, ApJ start to arise either as the fourth or fifth
javana.

Following is a more illustrated chart (except that for phalasamapatti vithi).*’

Mandapanfia |Bh | Na | Da | Ma | Pk | U | Nu | Go | ApJ | Bh

Tikkhapafiia | Bh | Na | Da | Ma | U | Nu | Go | ApJ | Bh

The four kamavacara fiana sampayutta javana cittas are given specific names.
They should be learnt first.

(1). Parikamma (Pk) — Parikamma is the citta that facilitates the arising of the
appand javana by balancing spiritual faculties i.e., saddha, viriya, sati,
samadhi and parina.

(2). Upacara (U) — Upacara is the consciousness that facilitates the arising of

appand javana by being in the proximity. When upacara arises appana
is supposed to arise soon.

(3). Anuloma (Nu) — Anumola is the conformity. Its conformity with the
appand javana is by removing the disturbances such as hindrances for the
arising of the appana citta.

(4). Gotrabhii (Go) — Gotrabhii citta is the mind that changes the lineage. It
means the citta that surpasses the lower linage and attains a higher linage.

*All four kamavacara fiana sampayutta javana cittas arising in an appand vithi
can be termed as parikamma, upacara and anuloma, but only the fourth citta can
be named gotrabhii.
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Appana Javana

Appand javanas can be classified as Jhana cittas, Abhiniiid cittas, Magga cittas,
and Phala cittas. The concentration, or ekaggata, of these cittas is much stronger
than that of the kamavacara cittas.

The term "appana" is another name for vitakka, a mental factor that brings
associated mental states onto the object. Vitakka itself also assends on the object.
Cittas of higher bhiimis are called appana due to their strong connection with
vitakka. No absorption can be achieved without the support or involvement of this
mental factor. Even the second jiana, which involves the suppression of vitakka,
and the higher jhanas, which are without vitakka, still require its assistance.
Preliminary meditation for higher jhanas, starting from the second jhdana, is done
with kamavacara kusala or kiriya cittas that are accompanied by vitakka. In
meditation, vitakka is a crucial mental factor for approaching the object of
meditation. Considering this relationship with vitakka, all absorption mentalities
are referred to as appana.
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Lesson 4.17.
Mahaggata Jhana Vithi
(Sublime Absorption Processes)

There are nine sublime absorption processes corresponding to the nine mahaggata
Jjhanas: the first jhana absorption process, the second jhdana absorption process,
the third jhana absorption process, the fourth jhana absorption process, the fifth
jhana  absorption  process, akdasanaricdyatana  absorption  process,
vifiianarnicayatana absorption process, akiricanifidyatana absorption process, and
nevasannandasanndyatana absorption process.

Each of these processes can be categorized into two types:
(1). Adikammika vithi — the beginner's process
(2). Samapajjana vithi — the attainment process

Hence, there are a total of eighteen mahaggata jhana processes. When considering

individuals, there will be thirty-six sublime absorption processes. Since each of
these processes can further be divided into kusala jhana and kiriya jhana, the total
number of processes becomes seventy-two (72).

Enumeration of Seventy-Two Mahaggata Jhana Vithis:

9 jhanavithis for 9 jhanas

9 x 2 (adikammika and samapajjana) = 18
18 x 2 (dandhapaiiiia and tikkhaparivia) = 36
36 x 2 (kusala and kiriya) = 72

Adikammika Vithi
Here is how the two adikammika vithis of the first jhana occur:

When a yogi (non-Arahant) who engages in a samatha meditation suitable for
attaining the first jhiana develops their meditation to the level of acquiring the first
absorption, the process unfolds as follows:

After the arising of bhavanga calana and bhavanga upaccheda, the mind door
adverting consciousness (manodvaravajjana citta) arises, focusing on the object
of meditation (patibhaga nimitta).

After it disappears, a fiana sampayutta kamavacara kusala javana citta arises,
performing the functions of parikamma, upacara, anuloma, and gotrabhii.

Then, the first jhana kusala citta arises once, and the mind stream returns to the
bhavanga process. This is the adikammika vithi for the first kusala jhana of a
dandhaparniiia person.

In the case of a tikkhaparifia person, the parikamma citta will be missing. The
kamavacara niana sampayutta javana will arise only three times as wupacara,
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anuloma, and gotrabhii. The remaining phenomenon is the same as for a
dandhaparniiia person.

Madapaififia Bh | Na | Da Ma | Pk U Nu Go Jh | Bh

Tikkhapaiifia Bh | Na | Da Ma U | Nu | Go Jh Bh

Samapajjana Vithi

When a yogi who has attained the first jaana wishes to prolong their abiding in it,
he or she should meditate again. During the attainment of the first jhana, the
following sequence of consciousness arises: bhavanga calana, bhavanga
upaccheda, manodvaravajjana, parikamma, upacara, anuloma and gotrabhii.
After the passing away of the gotrabhii citta, the first jhana consciousness arises
repeatedly. When the yogi emerges from the jhana state, the bhavarnga citta begins
to arise. This is the process of the first jhana samapajjana vithi for a dandhaparinia
person.

For a tikkhapariiia person, the parikamma citta will be missing. The 7ana
sampayutta kamavacara javana arises only three times as upacara, anuloma, and
gotrabhii.

Mandapanfia | Bh | Na | Da | Ma | Pk | U | Nu | Go [Jh |... | Jh

Bh

Tikkhapafiia | Bh | Na | Da | Ma | U | Nu | Go | Jh | ... | Jh | Bh

Comparison between Adikammika and Samapajjana Vithis:

The main difference lies in the number of times the absorption consciousness
arises. In the adikammika vithis, it arises only once. However, in the samapajjana
vithis, it can arise multiple times depending on the yogi's level of concentration.

The order of consciousnesses in the second jhana vithis and beyond remains the
same. The difference lies in the occurrence of the respective jhana citta within the
relevant process.

Paccevekkhana Vithi (Reviewing Processes)

Those who have attained absorptions for the first time and those who have
emerged from the attainment of jhana engage in reviewing the factors of the
jhanas they have just obtained and abided in. This practice aims to gain mastery
in adverting (avajjanavasitd) and reviewing (paccavekkhana vasita). The mind
processes that occur during this reviewing are referred to as paccavekkhana vithis.
Separate mind processes arise for reviewing each jhana factor. Therefore, five
paccavekkhana vithis arise in relation to the first jhana, specifically: the processes
of reviewing vitakka, vicara, piti, sukha, and ekaggata. In the reviewing
processes, only kama javanas arise, and no appand javanas are present. After the
seventh javana, the mind stream returns to the bhavarnga state. Tadalambana does
not arise in these processes since the object is not kamavacara.
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Paccavekkhana

e Bh | Na|Da | Ma | J J J J |J J J
vithi

For individuals who have attained mastery over the jhanas and possess swift
wisdom, the reviewing processes may conclude after five or four kama javana
cittas, while they are performing miracles (iddhi patihariya).
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Lesson 4.18.
Abhinna Vithi
(Mind Processes of Direct Knowledge)

Abhiniia vithi refers to the mind processes in which mundane supernatural
knowledge arises. There are five types of mundane supernatural knowledge:

(1). Iddhividha fiana - Ability to perform supernatural acts (miracles).

(2). Dibbasot fiana - Divine ear.

(3). Cetopariya fiana - Ability to read others' minds.

(4). Pubbenivasanussati iana - Ability to see past lives.

(5). Dibbacakkhu fiana - Divine eye.
There are two additional types of abhifiria that are branches of dibbacakkhu:

o Yathakammipaga fiana - Ability to see the kamma done by other beings.

e Anagatamsa fiana - Ability to see into the future.

There are two other super natural powers mentioned in the books, which are
branches of iddhividha riana. They are:

e Manomaya-iddhividha fiana which enables a yogi to create forms similar
to their own figure.

e Vikubbana-iddhi which is the psychic ability to change one's own form
into other forms such as that of a deva, brahma, elephant, and so on.

Typically, a person who wishes to perform supernatural abilities should first attain
all the rilpavacara and aripavacara jhanas. Then, they should develop fourteen
types of mastery (cuddasakara-vasi-bhava) regarding these absorptions.

A yogi who has gained mastery in these fourteen modes should then follow the
recommended preliminary acts for the desired abhirifia they wish to use. When
the intended actions are executed using abhirinias, the fifth jhana becomes the base
for the supernatural performance. To generate higher power, it is necessary to first
attain the fifth absorption, which is referred to as the padakajjhana (foundation
absorption) because it serves as the foundation for higher power.

(1). Yogts who wish to emit a beam of fire from their bodies should first enter
into the fifth jhana of tejo kasina.

(2). After emerging from it, they should contemplate its jiana factors.
(3). Then, they should determine, "May a beam of fire emit from my body!"
(4). After that, they should once again enter the fifth jhana of tejo kasina.

(5). Then, emerge from it, and contemplate its jhana factors.
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Along with the arising of the abhififiana citta, the intended fire beam will
emit from the body.

174



Steps to use abhiniiidana (direct knowledge)

Padakajjhana vithi Bh Na Da Ma Pk U Nu Go Jh Jh Bh
Paccavekkhana vithi Bh Na Da Ma J J J J J J J Bh
Adhitthana vithi Bh Na Da Ma J J J J J J J Bh
Padakajjhana vithi Bh Na Da Ma Pk U Nu Go Jh Jh Bh
Paccavekkhana vithi Bh Na Da Ma J J J J J J J Bh
Abhiffia vithi Bh Na Da Ma Pk U Nu Go Abhi Bh

One who wishes to use the dibbacakkhu abhiniriana, should use either tejo kasina, odata kasina or aloka kasina as the padakajjhana. 1t
is said by some teachers that aloka kasina suits the best for the divine eye.

Mandapafifia Bh Na Da Ma Pk U Nu Go Abhi Bh

Tikkhapafifia Bh Na Da Ma U Nu Go Abhi Bh




Lesson 4.19.
Magga Vithi
(Mind Processes of Noble Paths)

There are four path processes known as sotapatti magga vithi, sakdagami magga
vithi, anagami magga vithi, and arahatta magga vithi. Each path consciousness is
fivefold, corresponding to the five absorptions, resulting in twenty supramundane
path processes. Due to two types of persons, namely dandhapariia and
tikkhaparniia, the total becomes forty (40).

Enumeration of Forty Magga Vithis:

o 20 magga vithis for 20 maggas
o 20 x 2 (dandhapaniia & tikkhaparina) = 40

The first jhana sotapatti magga vithi is as follows:

When a vipassana meditator is about to attain the noble stage, after the bhavanga
calana and bhavanga upaccheda, the manodvaravajjana citta arises and passes
away, cognizing one of the conditioned realities (sankharadhamma). Then, one of
the four 7iana sampayutta maha kusala cittas arises, contemplating that
conditioned reality as anicca, dukkha, or anatta, and performing the functions of
parikamma, upacara, and anuloma. Subsequently, the same kamavaracara kusala
citta arises as the gotrabhii citta, cognizing Nibbana. After the passing away of
the gotrabhi citta, the sotapatti magga citta arises directly, knowing (realizing)
Nibbana. This is followed by two sotapatti phala cittas, which also know Nibbana
directly. The bhavanga starts to arise afterwards.

The parikamma citta does not arise in the tikkhapaiiia person. That is the only
difference.

Mandapaiifia | Bh | Na | Da | Ma | Pk | U | Nu | Go | Mg | Ph | Ph

Bh

Tikkhapafifia | Bh | Na | Da | Ma | U | Nu | Go | Mg | Ph | Ph | Bh

The sakadagami, anagami, and arahatta path processes are also similar to the
sotapatti magga vithi. The difference lies in the absence of gotrabhii citta. The
nana sampayutta mahda kusala citta that arises in the place of gotrabhii in these
mind processes is called vodana. It refers to the consciousness that purifies the
mind by removes the defilements obstructing the path consciousness.

Mandapanfia | Bh | Na | Da | Ma | Pk | U | Nu | Vd | Mg | Ph | Ph

Bh

Tikkhapafifia | Bh | Na | Da | Ma | U | Nu | Vd | Mg | Ph | Ph | Bh




Paccevekkhana Vithi (Reviewing Processes)

After the attainment of supramundane paths, there are five types of reviewing
processes that can occur:

1. Magga paccavekkhana vithi - process reviewing the path

2. Phala paccavekkhana vithi - process reviewing the fruition

3. Nibbana paccavekkhana vithi - process reviewing Nibbana

4. Pahina kilesa paccavekkhana vithi - process reviewing eradicated
defilements

5. Appahina kilesa paccavekkhana vithi - process reviewing uneradicated
defilements

Separate paccavekkhana vithi arises for each type of reviewing. Arahants do not
experience the last paccavekkhana vithi, which reviews uneradicated defilements.

Paccavekkhana

. Bh | Na|Da | Ma | J J J J |J J J
vithi

Bh
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Lesson 4.20.
Phala Samapatti Vithi
(Mind Processes of Attainment of Noble Fruition)

Similar to the path processes, there are also forty processes of attaining supra-
mundane fruition known as phala samapatti vithi.

Enumeration of Forty Phala Vithis:

e 20 phala samapatti vithis for 20 phala cittas
e 20 x 2 (dandhapafifa & tikkhapatfifia) = 40

When a sotapanna person practices vipassand meditation with the intention of
entering the phala samapatti, at a certain stage, after the bhavanga calana and
bhavanga upaccheda, the manodvaravajjana citta arises, focusing on a
conditioned reality. Then, one of the four kamavacara fiana sampayutta maha
kusala cittas arises as the anuloma. If the practitioner is a dandhapariiia, the
anuloma arises four times, and if he is a tikkhapariia, it arises three times.
Subsequently, the sotapatti phala citta arises multiple times.

The remaining phala samapatti vithis should be understood accordingly. In the
case of an arahatta phala samapatti, one of the four 7iana sampayutta kiriya cittas
arises, performing the anuloma function.

The number of phala cittas in a phala samapatti vithi is not fixed. It can range
from hundreds to even thousands, hundreds of thousands, or tens of millions.

Mandapanfia | Bh | Na | Da | Ma | Nu | Nu | Nu | Nu | Ph | ... | Ph

Bh

Tikkhapafifia | Bh | Na | Da | Ma | Nu | Nu | Nu | Ph | ... | Ph | Bh




Lesson 4.21.
Nirodha Samapatti Vithi
(Mind Processes of the Attainment of Cessation)

When andgami or Arahanta yogis, who has attained the eightfold absorptions,
wishes to enter the attainment of cessation, they sit in a quiet place and first attain
the first jhana. After emerging from it, they contemplate the conditioned
mentalities (sankhara) of the first jhana as anicca, dukkha, and anatta. They then
proceed to attain the second absorption, rise from it, and contemplate the realities
of the second jhana as anicca, dukkha, and anatta. This process continues until
the akificanidyatana jhana. After contemplating the sankhara of the
akificaniiayatana jhana, they perform the four preliminary acts.

The four preliminary acts for the nirodha samapatti are as follows:

(1). Nanabaddha-avikopana - This is the determination made as "May the
requisites that are not attached to my body be destroyed while I abide in
the attainment of cessation." The person who has entered the nirodha is
protected, and no harm can befall their body or anything attached to it.
Fire, flood, enemies, or animals cannot cause any danger. However, it is
important to make this determination specifically for the requisites not
attached to the body, as they are not protected in the same manner.

(2). Sanghapatimanana - Sanghapatimanana is the determination made as "If
the Sangha needs me for a vinayakamma, may 1 instantly rise from the
attainment."

(3). Satthupakkosana - Satthupakkosana is the determination made as "If the
Buddha needs to meet me, may I emerge from the attainment instantly."

(4). Addhanapariccheda - Addhanapariccheda is the consideration of one's
remaining lifespan. If death is destined to occur during the period of the
attainment of cessation, the practitioner will automatically rise from it.
Therefore, it is necessary to check the remaining lifespan. Noble beings
do not enter the nirodha samapatti if their death is imminent during that
period.

After completing the four preliminary acts, the noble beings attain the
nevasannanasanndayatana jhana. After the fourth arapa kusala or kiriya citta has
arisen once or twice, the yogis’ mind stream temporarily ceases. After the
designated time is over, a phala citta will arise once. If the practitioner is a non-
returner, andgami phala citta will arise once, and if the person is an Arahanta,
arahatta phala citta will arise once. Then the bhavanga cittas will start to arise,
and afterwards, the mind stream will continue as usual.
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Mandapafifia | Bh | Na | Da | Ma | Pk | U | Nu | Go | Ne | Ne

Acittaka
klala

Ph

Tikkhapafifia | Bh | Na | Da | Ma | U | Nu | Go | Ne | Ne Ph

Acittaka
kala

Bh

When a practitioner reaches the nevasannanasannayatana jhana for the
attainment of nirodha samapatti, the absorption consciousness arises only once or
twice. It does not continue to arise as in the case of other attainments. This is due
to the power of the meditation practice aimed at stopping the mind stream. This
meditation involves entering the mahaggata jhanas in order and contemplating
conditioned mental realities of thoese jhdnas in terms of vipassana having
emerged from them.

Nirodha samapatti cannot be attained by puthujjanas, sotapannas, and
sakaddagamis who possess the eightfold mundane jhdanas, as they still have latent
sensual craving (kamardga), which acts as an obstacle to concentration. Nirodha
samadpatti is possible only in the sensuous and fine-material realms. Beings in the
ariipa realms, who do not possess ripavacara jhanas, cannot attain nirodha
samapatti.

180




Lesson 4.22.
Puggala Bheda
(Analysis by Way of Individuals)

There are two groups of living beings: puthujjana (worldlings) and ariya (nobles).
Worldlings can be divided into four categories, while the nobles consist of eight
categories.

The four categories of worldlings are as follows:
(1). Duggati ahetuka: rootless beings in the awful realms.
(2). Sugati ahetuka: rootless beings in the blissful realms.
(3). Dvihetuka: double-rooted beings.
(4). Tihetuka: triple-rooted beings.

The classification of worldlings is based on their rebirth consciousness. Beings
without roots in the awful realms (duggati ahetuka) are those who are born with
akusala vipaka upekkha sahagata santirana citta. Beings without roots in the
blissful realms (sugati ahetuka) are those born with kusala vipaka upekkha
sahagata santirana citta. Double-rooted beings are born with one of the four 7igna
vippayutta maha vipaka cittas, while triple-rooted beings are born with one of the
thirteen consciousnesses from the four 7iana sampayutta mahda vipaka cittas and
nine mahaggata vipaka cittas. Beings born in the asarfiasatta realm are
considered sugati ahetuka.

When a triple-rooted being attains supramundane attainments, they become a
noble being. There are eight categories of noble beings, and all of them are triple-
rooted.

(1). Sotapatti maggattha — the person who is abiding with the sotapatti magga
citta

(2). Sotapatti phalattha — the person who has attained the sotapatti phala but
not the sakadagami magga yet

(3). Sakadagami maggattha — the person who is abiding with the sakadagami
magga citta

(4). Sakadagami phalattha — the person who has attained the sakadagami phala
but not the anagami magga yet

(5). And@gami maggattha — the person who is abiding with the anagami magga
citta

(6). And@gami phalattha — the person who has attained the andagami phala but
not the arahatta magga yet

(7). Arahatta maggattha — the person who is abiding with the arahatta magga
citta

(8). Arahatta phalattha — the person who has attained the arahatta phala

The one who has attained the arahatta phala is called the asekkha (one beyond
training / one who has fulfilled training) and the remaining seven nobles are
known as sekkha (trainees).
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Lesson 4.23.

Enumeration of Vithi Cittas Arising in Individuals

Enumeration of vithi cittas in each individual is crucial for studying Abhidhamma.
In this lesson, we will focus on that. Here are the key points to consider during
enumeration:

There are eighty vithi cittas, excluding the nine mahaggata vipakas.

(1). Kiriya javana and appanda javanas do not arise in ahetukas and
dvihetukas.

(2). The four Aana sampayutta maha vipakas do not arise in sugati ahetukas
and dvihetukas.

(3). The eight maha vipakas do not arise in dugati ahetukas.
(4). Kusala or akusala javanas arise in arahatta phalattha.
(5). Kiriya javanas do not arise in sekkhas and puthujjanas.

(6). All sekkhas do not get four ditthigata sampayutta cittas and vicikiccha
sampayutta cittas.

(7). Anagamis do not get two patigha sampayutta cittas.

(8). Among the sekkhas, the four maggattha beings only possess their
respective magga citta.

# Puggala Cittas Total

Duggati 12 akusala, 17 ahetuka except hasituppada, 8

ahetuka maha kusala, 37

(0.

(2.1). | ahetuka No cittas 00

Sugati

(asafifiasatta)

Sugati 12 akusala, 17 ahetuka except hasituppada, 8

(2.2). ?;ljéi(:a) maha kusala, 4 fana vippayutta maha vipaka 41
. 12 akusala, 17 ahetuka except hasituppada, 8

(3). | Dvihetuka maha kusala, 4 fana vippayutta maha vipaka 41
12 akusala, 17 ahetuka except hasituppada, 8

(4). | Tihetuka maha kusala, 8§ maha vipaka, 9 mahaggata | 54

kusala
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Sotapatti

%). maggattha 1 sotapatti magga citta 01
7 akusala cittas except four ditthigata
Sotapatti sampayutta and vicikiccha sampayutta, 17
(6). }(:alg ttha ahetuka except hasituppada, 8 maha kusala, 8 | 50
phalatt maha vipaka, 9 mahaggata kusala, sotapatti
phala citta
Sakadagami - .
. maggattha 1 sakadagami magga citta 01
7 akusala cittas except four ditthigata
_ ___ | sampayutta and vicikiccha sampayutta, 17
(8). Sakadagami ahetuka except hasituppada, 8 maha kusala, 8 | 50
phalattha _ o
maha vipaka, 9 mahaggata kusala,
sakadagami phala citta
©) Anagami 1 anagami magga citta 01
" | maggattha & geac
5 akusala cittas except four ditthigata
. sampayutta, vicikiccha sampayutta and two
(10). Aﬁla ii?trﬁl; patigha sampayutta, 17 ahetuka except| 48
phalatt hasituppada, 8 maha kusala, 8 maha vipaka, 9
mahaggata kusala, anagami phala citta
Arahatta .
(11). maggattha 1 arahatta magga citta 01
(12) Arahatta 18 ahetuka, 8 maha kiriya, 8 maha vipaka, 9 44
" | phalattha mahaggata kiriya, arahatta phala citta

The above counting pertains to the maximum number of vithi cittas that can occur
in an individual. Tihetukas and noble beings who have not attained jianas do not
experience mahaggata cittas.
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Lesson 4.24.
Bhiimi Bheda
(Analysis by Way of Planes)

Now we shall enumerate the vithi cittas in terms of the planes they arise.

The reason for the arising of all vithi cittas in the kama realm is the presence of
all faculties and types of beings (puggala) in that realm. Certain consciousnesses
do not arise in the fine-material and immaterial spheres due to the absence of
specific faculties in those realms. Patigha sampayutta cittas do not arise in all
brahma realms because dosa acts as a hindrance (nivarana) for jhanas. Lobha also
disrupts jhdanas, but not all types of lobhas hinder jhanas. Therefore, lobhamiila
citta can arise in the ripa and arippa realms. Every dosa becomes a nivarana;
hence, dosamiila patigha sampayutta cittas do not arise in brahma realms.

Tadarammanas arise only in beings belonging to the kama realms; thus, those
cittas do not arise in beings of the brahma realms. Therefore, it should be noted
that atimahantarammana vithis and vibhiitarammana vithis of brahma beings do
not possess tadarammana cittas.

# Bhiimi Cittas Total
(1). | Kama bhumi | All 80 vithi cittas 80
(2.1), | AAsannasatta |\ oo 00
bhiimi

10  akusala cittas except two patigha
sampayutta, 12 ahetuka except two ghana
Pafica dasa | vififiana, two jivha viinana and two kaya 64

22). ripa bhiimi | viriiana, 8 mahda kusala, 8 maha kiriya, 9
mahaggata kusala, 9 mahaggata kiriya, 8
lokuttara cittas
10 akusala cittas except 2 patigha sampayutta,

Ariipa manodvaravajjana, 8 maha kusala, 8 maha
3). bhiimi kiriya, 4 rapavacara kusala, 4 rapavacara | 42

kiriya, 7 lokuttara cittas except sotapatti
magga
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Lesson 4.25.
Javana Niyama (I)
(Law of Javana Consciousness (Part I))

Javana Niyama in General

Javana niyama is the law that governs the arising of javana cittas. Following are
the basic facts about it.

(1). As mentioned in the commentary for Dhammasangani, in kamavacara
vithis, javanas arise seven or times.

Normally, in kamavacara vithis, javanas arise for seven times. However,
when the object is weak, the number can reduce to six times as well.?

(2). Kamajavanas arise only four or five times when heart base is weakened.

When the heart base is tender or oppressed by any certain means, javanas
arise only four or five times. When a child is in the mother’s womb or
newly born, the heart base is too tender (atitaruna-kala). During that time,
the course of javana-cittas do not occur in complete. This phenomenon
also happens when the body is suffering hardship due to excessive pain
(muccha-kala). Moreover, when a person has lost his natural conscious in
occasions like disturbed by excessive happiness, oppressed by strong
sleepiness, possessed by non-humans, excessively drunken and so on,
javanas do not arise 7-times, instead arise for four or five times.

It is also possible to assume that, in some of the above occasions, javanas
may also arise for six times as well.

On such occasions, mostly the mind processes stop with vofthabana or
manodvaravajjana cittas i.e. votthabana-vara or vibhiitarammana vithi
(according to the fourfold mind door processes)

(3). When the Buddha or other spiritually developed beings perform miracles,
in paccavekkhana-vihits, to gain quickness in the miracles, number of
javanas can reduce to up to four times.

(4). Normally, just before death (during the marandsannakala, kamajavanas
arise only for five times.

Just before death, cittas depend on a heart base which has elapsed many
mind moments. Therefore, since the base of the citta, at that time, is weak.
in the final vithi process (marandsanna vithi), javanas occur only for five
times.

If the person attains jhanas, abhififia or contemplates his attainments i.e.
paccavekkhana, just before death, the number of javanas can change.



(5).

(6).

7).

(8).

In ddikammika jhana vithis and abhififid vithis mahaggata javanas arise
just once.

The first attainment of a jhana does not become a supportive condition
for another successive jhana citta since it is weak. Abhififiana cittas are
involved in executing supernatural performances. When the intended
purpose is achieved with a single abhiriniana citta, there is no necessity of
having another abhififiana citta right after.

In magga vithis, magga citta arises only once, and it is be followed by
two or three phala cittas.

Each magga cittas cut off defilements. Once a certain defilement is cut,
there is no necessity of cutting it again. Therefore, each magga arises only
once; the same magga citta does not arise for the second time. Moreover,
as the path consciousness has the ability to produce its results immediately
after its existence, its respective phala citta arises right after, that is also
twice or trice depending on the number of kamavacara javana cittas
which preceded the magga.

In nirodhasamapatti vithis, after one or two nevasannandsanndayatana
kusala or kiriya cittas, the mind stream stops temporally. While emerging
from it, one phala citta, either andgami or arahatta, arises once.

In the  nirodhasamapatti  the  mind  process of  the
nevasannandasanndayatana samdpatti stops due to the preliminary act of
practicing both samatha and vipassana in pairs. Then, while emerging
from the attainment, due to the vipassana done as a preliminary act, the
phala citta arises. However, it arises only once, because the phala citta,
which thus arises, is an outcome of the nirodha.

In all samapatti vithis (except except the nevasanfianasaniia samapatti
vithis while attaining the nirodha), appand javanas arise continuously
without been interrupted by bhavarnga cittas.

Only a yogi who has reached the mastery over the attainment can achieve
the continuation of appana cittas for a long period. Normally, a yogi who
has obtained a mahaggata jhana, should strengthen it by gradually
increasing the number of appand cittas in the samapatti. However, it is
mentioned that beings who have reached hights in spirituality in samsara
gain the mastery over their jiagnas immediately after their first attainment.

There are seven occasions on which appana cittas do not arise for many times.
Try to understand them as given in the Visuddhimagga.

Sattasu hi thanesu addhanaparicchedo nama natthi pathamappandayam,
lokiyabhinnidasu, catiisu maggesu, magganantaraphale, riuparipabhavesu
bhavangajjhane, nirodhassa paccaye nevasaniiandasanndayatane, nirodhd
vutthahantassa phalasamapattiyanti. Ettha magganantaraphalam tinnam
upari na hoti. Nirodhassa paccayo nevasannandasanniayatanam
dvinnamupari na hoti. Ruparipesu bhavangassa parimanam natthi,
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sesatthanesu ekameva cittanti. Iti ekacittakkhanikayeva appana. Tato
bhavangapato.

Following are the seven occasions.
(1). Pathama appanayam — only one appana citta arises in the adikammika
Jhana vithi.
(2). Lokiyabhinifiasu — only one appand citta arises when yielding the power of
mundane abhififianas.

(3). Catiisu maggesu — the magga citta arises only once.

(4). Magganantara phale — only two or three phala cittas arise immediately
after the magga citta.

(5). Raparipabhavesu bhavangajjhane — there is no specific number given on
how many riapavacara and aripavacara vipaka cittas would arise as
bhavanga ciattas in those realms.

(6). Nirodhassa paccaye nevasaiiiianasanniayatane — only one or two
nevasannanasannayatana kusala or kiriya cittas arise immediately before
the nirodhasamapatti.

(7). Nirodha vutthahantassa phalasamapattiyam — only one phala citta, either
andagami or arahatta, arises when emerging from the nirodhasamapatti.
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Lesson 4.26.
Javana Niyama (II)
(Law of Javana Consciousness (Part II))

The Relation between Appana Javanas and Paritta Javanas in Appana
Vithis
The following is a specific appana vithi chart. In it, consciousness termed as Pa,
U, Nu and Go are kamavacara javanas, hence are called paritta. Appana javanas
arise after the gotrabhii (Go) citta. [In the vithis of higher maggas, they arise after
the vodana citta (Vo)].

Manda paninia puggala
Bh Na Da Ma Pa U Nu Go Apj Bh
Tikkha paniia puggala
Bh Na Da Ma U Nu Go Apj Bh

In an appana vithi, only four ranasampayutta mahakusala cittas or four
Aianasampayutta mahakiriya cittas arise as the paritta javanas. Nanavippayutta
kusala or kiriya cittas are unable to support the arising of appana javanas.
Moreover, a citta of the same type arises as the parikamma (Pa), upacara (U),
anuloma (Nu) and gotrabhii (Go) in one vithi. It means, if the first mahakusala
citta — somanassasahagata nanasampayutta asankharika citta — arises as the
parikamma, upacara, anuloma and gotrabhii cittas will also be first maha kusala
cittas.

Following is the relation between the appand javana and the paritta javanas in a
mahaggata vithi.

(1).If the appana javanas are going to be somanassasahagata, then the
paritta javanas will also be somanassasahagata.

(2). If the appana javanas are going to be upakkehasahagata, then the paritta
Jjavanas will also be upekkhdsahagata.

(3). After kusala paritta javanas, only kusala appand javanas and lower three
phala cittas can arise.

(4). After kiriya paritta javanas, only kiriya appand javanas and the arahatta
phala citta can arise.

Relationship between appand javanas and paritta javanas can be elaborated more
specifically.
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Altogether there are 58 appana javanas (according to the long method of counting
cittas).

(1). 9 mahaggata kusala cittas
(2). 9 mahaggata kiriya cittas
(3). 20 magga cittas

(4). 20 phala cittas

Among these cittas, 40 cittas are somanassasahagata and 18 cittas are
upekkhasahagata.

(1). Within the forty somanassasahagata cittas, twenty are kusala cittas, four
are kiriya cittas, twelve are lower phala cittas and four are arahatta phala
cittas.

(2). Within the eighteen upekkhdasahagata cittas, nine are kusala cittas, five
are kiriya cittas, three are lower phala cittas and one is an arahatta phala
citta.

The relationship between appand javana with paritta javanas could be elaborated
more specifically with the above information.

(1). Following 2 somanassasahagata fianasampayutta mahakusala cittas, 32
appand cittas can arise. (32 appand cittas are — 20 somanassasahagata
kusala appana javanas and 12 somanassasahagata lower phala cittas)

(2). Following 2 upekkhdsahagata rianasampayutta mahakusala cittas, 12
appand cittas can arise. (12 appand cittas are — 9 upekkhasahagata kusala
appand javana cittas and 3 upekkhasahagata lower phala cittas)

(3). Following 2 somanassasahagata nianasampayutta mahakiriya cittas, 8
appanda cittas can arise. (8 appanda cittas are — 4 somanassasahagata
kiriya appand javana and 4 somanassasahagata arahatta phala cittas)

(4). Following 2 upekkhdasahagata nianasampayutta mahakiriya cittas, 6
appand cittas can arise. (6 appana cittas are — 5 upekkhasahagata kiriya
appand javana cittas and 1 upekkhasahagata arahatta phala citta)
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Chapter 5.
Vithimutta Sangaha

Lesson 5.1.
Bhiimi Catukkha
(Quadruple of Realms)

There are thirty-one planes in a single world cycle as explained in Theravada
Buddhist texts. Literature based on the subject is vast and many are the facts that
are to be analyzed. The thirty-one planes of a single world cycle are listed below.
Commit these to memory.

Four Apaya-bhumi
(1). Niraya
(2). Tiracchanayoni
(3). Pettivisaya
(4). Asurakaya
Seven Kamasugati-bhiimi
(1). Manussaloka (Human-realm)
(2). Catummaharajika
(3). Tavatimsa
(4). Yama
(5). Tusita
(6). Nimmanarati
(7). Paranimmitavasavatti
Sixteen Raipavacara-bhiimi
(1). Brahmaparisajja
(2). Brahmapurohita
(3). Mahabrahma
(4). Parittabha
(5). Appamanabha
(6). Abhassara
(7). Parittasubha
(8). Appamamasubha



(9). Subhakinhaka

(10). Vehapphala

(11). Asanfiasatta

(12).Aviha

(13). Atappa

(14).Sudassa

(15).Sudasst

(16). Akanitthaka

Four Arupavacara-bhimi

(1). Akasanaficayatana
(2). Vinfianaficayatana
(3). Akificafiayatana

(4). Nevasanfianasafifiayatana

» Bhumi means the place where beings and formations (sarnkhara) exist —

“Bhavanti sattd sankhara ca etdsii 'ti bhiimiyo” >

» Apaya means the realms where beings are mostly devoid of happiness —
“Ayo’ti vaddhi.  Atthato pana sukhaiica sukhahetu sukhapaccayda ca

veditabba. Yebhuyyena tato ayato apagata ettha nibbatta satta’ti apayo”.>°

» Sugati means the places where various pleasures exist (The realms which are
the foundation for various pleasures) and where beings that have done
meritorious deeds go after their death — “Gantabba upagantabba’ti gati.
Gacchanti satta ettha’ti va gati. Anekavidhasampattinam adhitthanataya

sobhana gati sugati”.*'

» Duggati means the base or support of suffering — “Dukkhassa gati patitthati
duggatiti”’*®  Another definition is realms that are with suffering or that are
disgusting. In the original word formation, the term would have been dugati,
but however, the consonant ‘g’ is doubled — “Yatha dukkha, kucchita va gati

dugatiti vattabbe "duggati"ti vuttam” >

In terms of philology, the term is a derived from the Sanskrit word durgati in
which ‘7’ is asimillated to following consodnant ‘g’ — (durgati > duggati). In
the anology of the term duggati, the term sugati is also, in some places, seen

with a double ‘g’ — “satta gacchanti suggatim”>*
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Lesson 5.2.
Apaya bhimi

All realms where beings are born are mainly classified into four groups. They are
the four types of bhiimi.

(1). Apaya bhimi

(2). Kama sugati bhiimi
(3). Rapavacara bhiimi

(4). Arigpavacara bhiimi

Apdya bhiimi is again fourfold.

(1). Niraya (Hell)

(2). Tiracchanayoni (Animal kingdom)
(3). Pettivisaya (Sphere of peta)

(4). Asurakaya (host of asura)

Niraya

Niraya is hell. A synonym for niraya is naraka. These nirayas are situated inside
the earth below each other. They are huge cubes. Their floor and the walls are
made of metal. The top is also covered with a metal sheet. Interior is filled with
flames. Each hell has four doors situated in four directions. The internal
dimensions of the hells are a hundred yojanas in one direction.

There are eight great hells called maha niraya.

(1). Sanjiva

(2). Kalasutta
(3). Sanghata
(4). Roruva

(5). Maha roruva
(6). Tapana

(7). Maha tapana
(8). Avici

On cach of the four sides of the main hells, there are four smaller hells known as
ussada niraya. Each significant hell is accompanied by sixteen minor hells, adding
up to a total of one-hundred and twenty-eight (128) minor hells. Among these
ussada nirayas, there are hells like Vetarani, Asipatta, Kukkula, Giitha,
Simbalivana, and Lohakumhi. When combined, there are a total of one-hundred
and thirty-six (136) hells, consisting of eight major nirayas and one-hundred and
twenty-eight ussada nirayas.

Lokantarika Niraya, which is located between three world cycles also belong to the
realm of niraya though it is not included in the one-hundren and thirty-six hells.

According to Paramatthadipant, there are more hells in different locations such
as mountains, forests and so on. In the classification of thirty-one realms,
Lokantarika hell is also classified as a niraya.
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Tiracchanayoni

Among all the thirty-one planes, animal realm is the most diverse.* It has many
beings such as animals of sizes varying from those that are not visible to the eye
up to very large ones and beings of various shapes and colours. There is no specific
sphere of existence for them. Most of them live in the water. Lives of animals
themselves are considered the animal realm. Animals are called tiracchana in Pali,
since they move horizontally.** Many of the animals encounter the suffering of
being killed and eaten by other animals stronger than them,”” and some even eat
each other.”® Fear of death is common among them.

There are certain groups of animals, as mentioned in Buddhist literature, which
has superhuman abilities and enjoy divine-like pleasures. The nagas (not the
ordinary snakes) and garulas are the two of such species. Beings are born in
divine-like ndga and garula realms due to akusalakammas, but their pleasures are
owing to the kusalakammas done in past lives.

Pettivisaya

Sometimes the word peta is used to refer to the dead with the meaning, “those
who have left this world.” In this discussion on awful realms, the term peta is used
to refer to a section of beings that are devoid of happiness and are oppressed by
suffering.

These petas who are spontaneously born take various sizes, shapes and colours
according to their kamma.** Therefore, the realm of petas is also highly variegated.
They too do not have a specific sphere of existence. The life of petas itself or the
places they inhabit are known as the sphere of petas.

There are four types of petas.

(1). Paradattipajivika — These are the petas who live with what is given by
others. They obtain food and beverages by rejoicing in merits shared by
others. Paradattiipajivi petas accept merits from their past life relatives
and friends.

(2). Khuppipasika — These are the petas that continuously suffer from hunger
and thirst due to not receiving food and drinks.

(3). Nijjhamatanhika — These are the petas of whom the inside and outside of
bodies are constantly burning.

(4). Kalakarijika — These are the petas with little blood and flesh and with dried
up bodies which are about three gavuta in length. Their protruding eyes
are placed on top of the head as in the case of crabs. They have a very
small mouth on top of the head and must lower the head to consume food.
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Asurakaya

Asura is a name used to identify several species of living beings. The living beings
that belong to the asurakaya, which is one of the four awful realms, are the
kalakanjika petas themselves. They too have no fixed abode.

There is a section of living beings identified by the name of asuras who are of
great might and power. Some of them are Vepacitti, Paharada, Sambara and Bali.
Their abode is located at the bottom of mount Meru. They are called as asuras
because they are opposed to devas who are also known as sura (na + sura >
asura). But they themselves are a kind of devas, hence are called deva asuras
They are not beings that belong to the awful realms. In the list of thirty-one realm,
these beings pertain to the Tavatimsa realm. There is another section of living
beings named vinipatika asuras. They belong to the category of Catummaharajika
but acquire food and drink with difficulty. Piyankaramata and Uttaramata are two
of these kinds who even became sotapanna. There is another section of asuras
called vemanika asuras. They also belong to the Catummaharajika group.
Yamardja who is in charge of the hells belong to this category. The beings in the
Lokantarika hell are also referred to as asuras.

# Type of asura The realm they belong to
! Lokantarika asura Niraya

2 Kalakafijika asura Asurakaya

3 Vemanika-asura Catummaharajika

4 Vinipatika-asura Catummaharajika

> Deva-asura Tavatimsa

Sometimes, the word asura is used referring to all beings in the awful realms.
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Lesson 5.3
Kama sugati bhaimi

There are seven blissful abodes, pertaining to the sensual realm.

(1). Manussa bhiimi

(2). Caturmaharajika

(3). Tavatimsa

(4). Yama

(5). Tusita

(6). Nimmanaratt

(7). Paranimmitavasavatti

Manussabhumi

Manussa bhizmi is the world in which humans live. The Pali word for human is
manussa. Humans are so called, because they possess a higher mind (with broader
thinking ability).*” Because of this faculty, it is mentioned that humans are the
beings who are capable in accomplishing all sort of good and evil deeds in
complete. Even the five heinous deeds could be done only by human beings.

According to the Buddhist literature, there are four types of human beings:
humans of Pubbavideha, humans of Jambudipa, humans of Aparagoyana and the
humans of Uttarakuru.*’ The highest level a human can reach is the
Sammasambuddha-hood. Actually, a person who has become a
Sammasambuddha surpasses all the other beings in the universe by means of
wisdom and super natural abilities, hence called asama. He is only equal to
another Sammasambuddha, hence called asamasama.

Catummaharajika

Catummaharajika is the realm where the four guardian-Kings exercise their
sovereignty (rule).*> There is a separate place where the celestial beings of this
realm live. According to the literature, it is located at 42,000 yojana above the
manussabhiimi. We shall name this land as the upper Catummaharajika. There,
the beings enjoy various divine pleasures.

In addition to these celestial beings in the realm 42,000 yojanas above the human
realm, there is another various groups of beings that belong to the category of
Catummaharajika, but live in the areas between the above-mentioned divine land
and the earth. We shall name them lower Catummaharajikas.*> The dominion of
the four guardian-Kings directly effects the biengs in the lower Catummaharajika.
It is mentioned that most of these beings are cruel in nature, therefore, the
guardian-Kings prevent them from doing evil deeds and acting according to their
mean desires.
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Some of the beings that belong to lower Catummaharajika are as follows.

(1). Gandhabba

(2). Kumbhanda

(3). Yakkha

(4). Vinipatika-asura
(5). Vemanika-asura

The names of the four guardian-Kings are as following,

(1). Dhatarattha — The King of the Gandhabbas

(2). Virtlha — The King of the Kumbhandas

(3). Virtipakkha — The King of the Nagas™

(4). Vessavana (Kuvera) — The King of the Yakkhas

Tavatimsa

Tavatimsa is the second divine realm. It is located
42,000 yojana above the Catummaharajika realm.
The well-celebrated celestial ruler in the Indian
literature, the God Sakka, lives here. Actually, it is
mentioned that he has the sovereignty over both the
realms i.e., Catummaharajika and Tavatimsa. This
realm is so-called, because it is ruled by a group of
33 celestial minister type deities led by the Sakka.
As mentioned in the Sakkapariha Sutta, the present
Sakka became a Sotapanna after listening to that
discourse preached by the Buddha, and was born
again in the same position. The group of celestial
beings called deva asuras also belong to this realm.

Yama

Yama is the third celestial abode. It is located 42,000
yojana above the Tavatimsa realm Yama is also the
name of the divine family which rules this realm.*’
The King of this realm is known as Suyama Dibbaraja.

Tusita

The celestial world where beings are always happy
due to abundant pleasures is called Tusita.*® It is
located 42,000 yojana above the Yama realm
According to the literature, the Metteyya Bodhisattva
is now born in this realm. The Buddha Gotama also
conceived in the queens Maya’s womb having lived in
this realm as a deity called Setaketu. The ruler of this
realm is called Santusita Dibbaraja.

197



Nimmanaratt

This is the fifth divine realm. It is mentioned that deities here create the pleasures
they wish using their mental abilities and enjoy them.*’ Sunimmita Dibbaraja is
the King of this realm. It is located 42,000 yojana above the Tusita realm

Paranimmitavasavatti

This is the realm endowed with highest sensual pleasures. Moreover, it is the
topmost realm in the sensual sphere (kamabhimi). 1t is located 42,000 yojana
above the Nimmanarati realm According to the literature, over there, the leading
celestial beings enjoy dominance over the pleasures created by others, having
known their desires.*® The King of this divine realm is called Paranimmita
Dibbaraja. At the same time, the great Mara too has a dominion in a certain are of
the realm. As it is seen in the Mahasamaya Sutta the Mara has a divine power
superior to any other divine being. He has disturbed the Buddha and his disciples
many times and accumulated lots of unwholesome deeds.

The eleven spheres comprising the four apaya, one manussa bhitmi and the six
deva realms are collectively called kama bhiimi or kamavacara bhiimi.
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Lesson 5.4.
Riupavacara Bhiimi and Arapavacara Bhiimi

There are three first jhana spheres.

(1). Brahamaparisajja
(2). Brahampurohita
(3). Mahabrahma

There are three second jhana spheres.

(4). Parittabha
(5). Appamanabha
(6). Abhassara.

There are three third jhana spheres.

(7). Parittasubha
(8). Appamansubha
(9). Subhkinhaka

There are seven fourth jhana spheres.

(10). Vehappala
(11). Asannasatta

Five Suddhavasa (Pure abodes)
The five Suddhavasas are as follows.

(12). Aviha

(13). Atappa
(14).Sudassa
(15).Sudasst
(16). Akanitthaka

There are four immaterial spheres.

(1). Akasanaficayatana
(2). Vinfianaficayatana,
(3). Akificaifayatana
(4). Nevasafifanasafifiayatana.
Thirty-one spheres of one cakkavala (world system) is as follows.

(1). Eleven sensuous spheres
(2). Sixteen fine-material spheres
(3). Four immaterial spheres.

Kama sugati bhiimis are situated one above the other beginning from the human
world. The three first absorption spheres are situated above the Paranimmita
vasavatti and all at the same level. Three second absorption spheres are situated
above three first jhana realms and all three are at the same level. Third absorption
spheres are situated above second jiana realms and all are at the same level. Two
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fourth jhana spheres of Vehappala and Asafifiasatta (unconscious beings) are
situated above third jhana realms and both are at the same level. Above are
situated the fie Suddhavasas one above the other. The four immaterial spheres are
situated above Akanitthaka and one above the other.

All above realms are catergorised into three groups based on the number of
aggregates (khandhas) beings of those realms possess.

(1). Ekavokara bhiimi — Among the thirty one spheres, the Asafifiasatta bhiimi
has only the aggregate of corporeality (ripakkhandha). Therefore, it is
referred to as ekavokara bhiimi (sphere of one aggregate).

(2). Catuvokara bhimi - The immaterial spheres have only four aggregates of
mentality (vedana-, sannia-, sankhara- and vinfana-khandhas).
Therefore, they are called catuvokara bhiimi (spheres of four aggregates).

(3). Paricavokara bhimi — All five aggregates are found in the eleven sensuous
spheres and fifteen fine-material spheres excluding the Asafifiasatta. They
are called paricavokara bhiimi (spheres of five aggregates).

There are no puthujjana, sotapanna and sakaddgami beings in the realms of
Suddhavasa. There are no noble beings in the four awful realms and the
Asanfiasatta bhiimi. All noble and worldling persons are found in all other twenty-
one spheres except the sotapanna maggattha in four aripa realms.

Following is how twelve types of beings are distributed among the thirty-one
realms of existance.

(1). Only duggati ahetuka beings are found in the four apayas. (1 x 4)

(2). All eleven types of beings other than the duggati ahetuka are found in the
manussabhiimi and Caturmaharajika. (11 x 2)

(3). The ten types of beings excluding the two ahetuka beings are found in the
five kamavacara deva realms from Tavatimsa to Paranimmitavasavatti.
(10x 5)

(4). The nine types of beings comprising the tihetuka puggala and the eight
ariya puggala are found in the ten ripavacara bhimis from
Brahmaparisajja till Vehapphala. (9 x 10)

(5). Only the sugati ahetuka being is found in the Asafifiasatta realm. (1 x 1)

(6). The three topmost noble persons, i.e., anagami phalattha, arahatta
maggattha and arahatta phalattha are found in Suddhavasas. (3 x 5)

(7). Eight types of beings comprising the tihetuka puggala and seven ariya
puggala except sotapatti maggattha are found in the immaterial spheres.
8x4)

The total number of types of persons found in various spheres adds up to 214.

The lay humans can also attain all four paths and fruitions. The lay Arahants will
either go forth or attain Parinibbana. They do not live very long as lay people.
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Devas (deities living close to the earth) will live as they are for the remnant of
their lifespan even after becoming Arahants. Anagamis in the sensuous deva
worlds will die and be born in Brahma realms. Either they attain arahantship and
attain Parinibbana. Andagamis and Arahants have no suitable places to live in the
deva realms. All noble ones in the fine-material and immaterial spheres will live
there until the end of the lifespan. Sotapanna and sakadagami beings who are in
fine-material or immaterial spheres will not be born in the kama bhiimi again.

The andgamis who are in the three spheres of Vehappala, Akanitthaka and
Nevasanfianasafifidyatana will not be born in any other realm. They will attain
arahantship and Parinibbana there itself. These three realms are also called three
bhavaggas.
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Lesson S.5.
Patisandhi catukka (I)
(Quadruple of Rebirth Part (I))

There are four re-births (patisandhi).
(1). Apaya patisandhi (duggati patisandhi)
(2). Kamasugati patisandhi
(3). Rapavacara patisandhi

(4). Arapavacara patisandhi

Apaya patisandhi

There is only one a@paya patisandi. That is the akusala vipaka upekkha sahagata
santirana citta.

Sometimes a being who is about to die from the present life, reacalls one of his
past unwholesome deeds (akusala kamma) or a sign that was related to one of his
akusala kammas (akusala kamma nimitta) or the sign of the awful realm he or she
is about to be born. After death, akusala vipaka upekkha sahagata santirana citta
arises in a relevant awful abode. Arising of this citta is called the birth in awful
realms. The first consciousness thus arises in one of the awful realms connects the
new life with the past life. That is because that new consciuosness arises in the
same mind stream that has been prevailing in the past life. This first consciousness
in the new life is called the patisandhi citta. Afterwards, the same citta start to re-
occur one after another in that being without letting the mind stream of the new
life to terminate. The recurring citta is called the bhavanga citta. The same citta
airse as the final consciousness of that new life as well. At that time it is called the
cuti citta. Thus the akusala vipaka upekkhd sahagata santirana citta arises as the
patisandhi, bhavanga and cuti consciousness in the beings who are born in the
awful realms.

Patisandhi, bhavanga and cuti cittas of a being in one life is the same.

Kama sugati patisandhi

There are nine kama sugati patisandhis: kusala vipaka upekkha sahagata
santirana citta and eight maha vipaka cittas.

Certain humans such as those blind by birth and deaf by birth and some vinipatika
asuras associating bhiimattha devas have the kusala vipaka upekkha sahagata
santirana citta as their patisandhi. This resultant is produced by a very weak
wholesome action.

202



Following beings are considered to have had an ahetuka patisandhi.
(1). Jaccandha - who are blind by birth.
(2). Jatibadhira (jaccabadhira) - who are deaf by birth.
(3). Jaccaghanaka - who do not possess the faculty of nose sensitivity.
(4). Jatimiigha - who are dumb by birth.

(5). Jaccela - who are retarded by birth; some of them even cannot distinguish
left from right; they do not even know how to retain spittle in the mouth
and as such spittle drips from their mouths.

(6). Jaccummattaka - who are insane by birth.

(7). Ubhato-byarijanaka — hermaphrodites, who possesses both sex organs.
(8). Pandaka - Eunuchs

(9). Napumsaka - who are neither male nor female.

(10). Mamma — a person with anarthria by birth; a person who cannot speak
properly; a person make great effort even to speak a word.

Vinipatika asuras are a section of spirits who do not possess living places
(dwelling) of their own obtained due to their merits. Overall they live unhappily
at deserted places such as trees, caves, cemeteries and forests. They are also called
demons (vakkhas).* They go to towns and villages to find food discarded by
humans and eat them. Sometimes, they hurt babies, the sick and other weak
persons and obtain food and drinks. They also accept offerings made by devil
dancers. All Vinipatika Asuras are not ahetukas. Some among them are dvihetukas
and tihetukas. Some tihetuka vinipatika asuras have attained magga phala as well.
Commentaries state that female devils named Piyamkaramata, Punabbusumata,
Uttaramata, Dhammagutta and Phussamitta who belonged to the group of
vinipatika asuras became sotapannas having listened to the Dhamma. It has been
stated that some paradattipajivika petas and yakkas, rakhasa and vemanika petas
of the Catummaharajika realm are included in this category.

Eight mahavipaka cittas function as patisandhi, bhavanga and cuti in all seven
kama sugati realms.

All together there are ten kamavacara patisandhi cittas: two upekkha sahagata
santirana cittas and eight mahavipaka cittas.
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Life span of kama beings

Among the sensuous beings; the beings in four apayas, humans and vinipatika
asuras have no specific lifespans.
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Fifty human-years is one day in the Catummaharajika-realm. There are
30 such-divine-days per a divine-month and 12 divine-months per a
divine-year in that realm. Celestial beings who are born there live for 500
such-divine years. This period is equal to 9 million years in the human
realm (9,000,000 human years).

Hundred human-years is one day in the Tavatimsa-realm. There are 30
such-divine-days per a divine-month and 12 divine-months per a divine-
year in that realm. Celestial beings who are born there live for 1000 such-
divine years. This period is equal to 36 million years in the human realm
(36,000,000 human years).

Two-hundred human-years is one day in the Yama-realm. There are 30
such-divine-days per a divine-month and 12 divine-months per a divine-
year in that realm. Celestial beings who are born there live for 2000 such-
divine years. This period is equal to 144 million years in the human realm
(144,000,000 human years).

Four-hundred human-years is one day in the Tusita-realm. There are 30
such-divine-days per a divine-month and 12 divine-months per a divine-
year in that realm. Celestial beings who are born there live for 4000 such-
divine years. This period is equal to 576 million years in the human realm
(576,000,000 human years).

Eight-hundred human-years is one day in the Nimmanarati-realm. There
are 30 such-divine-days per a divine-month and 12 divine-months per a
divine-year in that realm. Celestial beings who are born there live for 8000
such-divine years. This period is equal to 2304 million years in the human
realm (2,304,000,000 human years).

One-thousand six-hundred (1600) human-years is one day in the
Paranimmitavasavatti-realm. There are 30 such-divine-days per a divine-
month and 12 divine-months per a divine-year in that realm. Celestial
beings who are born there live for 1600 such-divine years. This period is
equal to 9216 million years in the human realm (9,216,000,000 human
years).

The lifespan of bhiamattha devas is decided by their kamma. In
accordance with their kamma, some of them live just for seven-days, some
for /2 a month, some for a month and some even live for a whole kappa.50

The lifespan in the human realm is decided according to the time in which
they live. According to the literature, the human lifespan fluctuates
between asnikheyya (10'*°) years and 10 years.



Lesson 5.6.
Patisandhi Catukka (II)
(Quadruple of Rebirth Part (II))

Riipavacara patisandhi
There are six riapavacara patisandhis. It should be understood as follows.

There are two methods of counting the fine material jhanas: four-fold method
(catukka naya) and the five-fold method (pasicaka naya). Absorption
consciousnesses were shown in the five-fold method in the first chapter. Five-fold
method means counting five jhanas. Four-fold method means counting four
jhanas. It is the four-fold method of absorptions that is shown in most of the
Suttas. The Abhidhamma Pitaka shows both methods. As the four-fold method is
included in the five-fold method, the examination of consciousness was done
according to the paricaka naya. However, fine-material spheres are located in a
world system according to the catukka naya. The second and third jhanas in the
five-fold method become the second jiana in the four-fold method.

(1). Among the fine-material sphere resultant consciousnesses,
pathamajjhana vipaka citta occurs as the patisandhi, bhavanga and cuti
consciousnesses of the three first jaana realms.

(2). Dutiyajjhana vipaka citta and tatiyajjhana vipaka cittas occur as the
patisandhi, bhavanga and cuti consciousnesses of the three second jhana
realms. These are considered two different patisandhis.

(3). Catutthajjhana vipaka citta occurs as the patisandhi, bhavanga and cuti
consciousnesses of the three third jaana realms.

(4). Paricamajjhana vipaka citta occurs as the patisandhi, bhavanga and cuti
consciousnesses of the six fourth jhdna realms (except Asafifiasatta).

(5). It is corporeality that arises as the re-birth in the Asafifiasatta sphere. In
this realm, only ripa arises even during the course of life (pavatti kala).
At the time of dying from that realm, the generation of corporeality ends.

Life span in ripavacara realms

As the lifespan in the fine material-immaterial spheres are very long, they cannot
be shown in years. The lifespan in these realms are given in aeons (kappa). An
aeon is a very long duration. The life expectancy in the ripavacara realms is long
because one is born in those realms due to a very powerful wholesome deed, that
is to say ripavacara jhanas.
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Following is the lifespan of each riipavacara realm.
First jhana-realms

(1). Brahmaparisajja — 1/3 of an asarnkheyya-kappa
(2). Brahmapurohita — 1/2 of an asankheyya-kappa
(3). Mahabrahma — 1 asankheyya-kappa

As these three Brahma realms are destroyed at the end of each maha kappa, only
those who are born there at the beginning of the aeon can live a full lifespan in the
Mahabrahma realm. Those who are born towards the end of the kappa are not able
to enjoy the full life expectancy in all these three worlds.

Second jhana-realms
(4). Parittabha — 2 mahakappas

(5). Appamanabha — 4 mahakappas
(6). Abhassara — 8 mahakappas

Third jhana-realms

(7). Parittabha — 16 mahakappas
(8). Appamanabha — 32 mahakappas
(9). Subhakinha (Subhakinna) — 64 mahakappas

Fourth jhana-realms

(10). Vehapphala — 500 mahakappas

(11). Asanfasatta — 500 mahakappas
(12).Aviha — 1,000 mahakappas

(13). Atappa — 2,000 mahakappas
(14).Sudassa — 4,000 mahakappas
(15).Sudassi — 8,000 mahakappas

(16). Akanitthaka — 16,000 mahakappas

Ariipavacara patisandhi

There are four aripavacara patisandhis.

Four immaterial resultant consciousnesses such will occur as the patisandhi,
bhavanga and cuti cittas in their respective aripa shperes, namely,
Akasanaficayatana realm Viffianaficayatana realm, Akificafifidyatana realm and
Nevasanfianasafifiayatana realm.

Lifespand in aripavacara realms

The lifespan of four ariipa realms is as follows.

(1). Akasanaficayatana bhiimi — 20,000 mahakappas

(2). Vinhanancayatana bhiimi — 40,000 mahakappas

(3). Akificafidyatana bhiimi — 60,000 mahakappas

(4). Nevasanfianasafifidyatana bhiimi — 84,000 mahdakappas
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Lesson 5.7.
Kappa

Kappa is a word frequently found in Buddhist literature. In the context of Buddhist
cosmology, the word refers to a certain period. The length of the period referred
by the word differs according to the context. There are four types of kappas.

(1). Ayukappa — lifespan of each realm

(2). Antarakappa — 1/20 portion of an asankheyya kappa
(3). Asankheyyakappa — Ya of a mahakappa

(4). Mahakappa — great acon

Ayu-kappa

Ayukappa is the lifespan of a certain realm. It differs according to the existence. For
instance, ayukappa of Catummaharajika-realm is nine million human years, while
it is 36 million years in the Tavatimsa realm.

In the human realm, it is mentioned that this @yukappa changes over time. For
instance, the general life expectance while the Buddha was alive, according to the
Suttas and commentaries, was about one hundred years (100 years).”' According
to the literature, the lifespan of humans changes between asasnkheyya (10'*°) years
and 10 years.”> While delivering the Cakkavattisihanada Sutta, the Buddha
mentioned that in future, the human lifespan would drop to 10 years.

Once the Buddha hinted venerable Ananda that if he wished, he could live for a
whole kappa and even another part of a kappa, since he had the full mastery over
iddhipada.>® The commentary mentions that the kappa Buddha was referring is
the ayukappa of his time. It means if he wished he could have lived for 100 years
or even more than that (120 years).54 However, he did not do so, since no one
inveted him to do so.

While Venerable Devadatta was attempting to cause a schism within the Sangha
order, the Buddha admonished him not to do so, mentioning the dangers of
breaking the Sangha and benefits of uniting the Sangha. There, he mentioned that
a monk who makes a schism within the Sangha order would burn in the hell for a
kappa and, on the other hand, a person who unites the Sangha would enjoy in the
heavens for a kappa.”® The commentary mentions that, with the two statements,
the Buddha was referring to the ayukappa of the Avici and the kamdavacara deva
loka respectively.>®
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The relationship between antara-kappa, asankheyya-kappa and maha-kappa

Antarakappa is the period that takes the human lifespan to decrease from 10'*
years to 10 years and increase from 10 years to 10" years. According to the
commentary of Kathavatthu there are 20 antarakappas for an asankheyya kappa
and four asankheyya kappas form a Mahakappa.

The prevailing consensus among most commentaries suggests that a single
asankheyyakappa is composed of 64 antarakappas while the commentary on
Kathavatthu states otherwise (20 antarakappas to one asnkheyya kappa).
However, an alternate viewpoint, as highlighted in the Paramatthadipani, posits
that some instructors advocate for an asankheyyakappa to comprise 80
antarakappas. Vedic scholars propose the existence of 14 antarakappas within
one quarter of a Great Kappa, that is to say an asankheyyakappa.’’

(1). Twenty antara kappas are equal to one asankheyya kappa.
(2). Four asankheyyakappas are equal to one mahakappa.

The word asankheyya has two meanings in the description of kappa. Asankheyya
kappa means a period equvalant to 20 antara-kappas. But in the list of cardinal
numbers in Pali, it refers to the number 10'*’. Therefore, the asankheyya-kappa
and the asankheyya-sankhya (number) should not be confused with.

Antara-kappa

As mentioned above, antarakappa is the period in which the lifespan of humans
decreases from asankheyya years to 10 years and again increases from 10 years to
asankheyya years.>®

According to the Agganiria Sutta, humans are first born on Earth, having being
Brahmas (The Brahmas died and were born as humans). When they were born,
they did not possess any sexuality and they could move according to their desire,
even flying. Their food was happiness. Somehow, with the elapsing of time, their
glory reduced. Then with the gradual increasing of their defilements, human
lifespan stated to reduce.”” In the Cakkavatti (Sthandda) Sutta, the Buddha
mentioned how the living expectance of humans reduced parallel to their evil acts.
Then he prophesied that in future it will reduce to 10 years.*

When the life of humans will drop to 10 years, a great destruction will take place
among them. It is called satfavinasa, the destruction of beings (humans). As
mentioned in the Cakkavatti Sutta, at the end of the current antarakappa, the
destruction will take place due to anger (dosa),®’ and humans will kill each other
with weapons.® It is stated in commentaries that beings who die during this
destruction are mostly born in the hell, since they die with strong anger towards
others.”* This type of destruction that takes place due to weapons is called
satthantara-kappa.

When this destruction is about to take place, some humans, having heard about
the danger that would bafall human society, flee to secluded places with difficult
access. They stay there till the destruction ends. When the destruction takes place,
the entire human race will perish, except the ones who went to isolation. Later,
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those survivals come together and become close friends. Then they behold the
deaths of their relatives, friends and the causes that triggered the disaster. After
that, they make strong determinations to be free from evil and to live a proper life.
Due to their proper conduct, the life span of their future generations starts to
increase gradually.®

At the end of certain antarakappas, the human destruction takes place due to
sickness. Such pandemics spread throughout the world owing to excessive
consumption of food and unlimited gratification of sensual desires. It is triggered
by powerful greed (lobha).®> However, beings who die during these plagues are
mostly born in sugati abodes, because, when they die with sickness, a
compassionate thought arises in them: “May this kind of sickness be to no other
being!” Destruction that takes place due to sickness is called rogantarakappa.*®

The third type of destruction is caused by a great famine, hence called
dubbhikkhantarakappa. Humans of that era, due to their strong ignorance (moha)
destroy natural resources that leads to severe shortage of food and water.®’
Eventually, beings die due to hunger and thirst. In such situations, most of the
beings6 8die with the desire to eat and drink, so they mostly end up in the peta
realm.

However, according to the commentary for Cakkavatti Sutta, dubbhikkantara-
kappa takes place due to excessive greed, rogantara-kappa takes place due to
extreme ignorance and satthantara-kappa due to intense anger.*’

After the great human destructions have occurred, the remaining humans develop
wholesome conducts. Then the life span of their future generations starts to
increase gradually, eventually, up to asankheyya years. Then with the laxity of
conduct, the lifespan starts to gradually decrease again.”’ The commentary of
Digha Nikaya states that Buddhas appear only during the decreasing phase of an
antarakappa.”’

According to the information given in the Cakkavatti Sutta and its commentary,
in the proceeding antarakappa, when the human lifespan drops down to 80,000
years, the Buddha Metteyya will appear in a kingdom called Ketumati in
Jambudipa.

In addition, antara-kappas are called citla-kappas™ and manvantara-kappas. The
second designation is due to each antara-kappa having a king named Manu at
their beginning.”
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Asankheyya-kappa

The duration of twenty antara kappas is called an asankheyya kappa. It is
fourfold as following.

(1). Samvattha-kappa — The period that takes for the great destruction of 10"
world systems (This great destruction is different form the destructions at
the end an antarakappa).

(2). Samvtthatthayi-kappa — The period after the great destruction till the world
systems start to re-originate.

(3). Vivattha-kappa — The period that takes for the world systems to re-
originate.

(4). Vivatthatthayi-kappa — The period after the world systems have got
originated till the next great destruction starts.”

These four asankheyya kappas are generally equal in terms of the length of time.
Four asankheyya kappas constitute one mahdakappa. Out of the four phases,
humans live only during the phase called vivatthatthayi kappa.

The great destruction occurs in three ways during the samvattha kappa. Most of
the time, it happens due to fire (¢ejo). Sometimes, the destruction takes place due
to water (@po) and rarely with air (vayo). The sequence of the occurring of these
destructions is found as bellow.

Sattasattaggind vara — atthame atthame daka
Catusatthi yada punnd — eko vayuvaro siya”

The world is destroyed by fire consecutively for seven occasions. Then on
the eighth time, water (basic water) does the destruction. In this sequence,
when it comes to the sixty-fourth occasion (when the sixty-fourth time is
completed), the destruction takes place due to the wind (it is the turn of the
wind to destroy).

The destruction starts at the end of the vivatthatthayi kappa, that means at the
beginning of the samvatthakappa. According to the information given in the
Saratthadipant Tika, the destruction of fire happens when the humans are defiled
with abundant lust (raga), the destruction of water happens when the humans are
defiled with abundant anger (dosa) and the destruction by wind takes place when
the humans are occupied with abundant of delusion (moha).”® However, it is also
stated in the literature that all most all the beings in the kama sugati realms develop
Jjhana before the great destruction takes place and born in brahma realms. Kama
dugati beings too will be first born in kama sugati bhimi and dvelop jhana
afterwards.

When the destruction takes place due to fire, the entire kama realm and the three
first jhana realms burn. In the turn of the water, even the second jhdana realsm get
destroyed. When the wind does the destruction, it even destroys the three third
Jjhana realms.”’
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Maha-kappa

The period of four asarikheyyakappas is called a mahakappa. 1t is a very long
period. On two occasions, when being questioned by two monks about the length
of a kappa, the Buddha gave the following similes.

O monk, (imagine) there is a huge rock (mountain) that is 1-yojana each in
length, breadth and height, not cracked and without hallows. One man rubs
this rock with a soft kasi cloth once in a hundred years. In this manner, O
monk, the rock would be wasted, but the kappa will remain unfinished. Thus
long, O monk, a kappa is.”®

O monk, (imagine) there is an iron city 1-yojana each in length, breadth
and height (surrounded with an iron wall 1-yojana long, wide and high). It
is filled with a heap (ball) of mustard seeds that are attached to each other.
A man takes out one mustard seed out of this heap once 100 years. In this
manner, O monk, the whole mass of mustard seeds would end, but the kappa
will remain unfinished. Thus long, O monk, a kappa is.”’

When the Buddha was questioned, on two separate occasions, about the number
of kappas that have already elapsed in the samsara, he gave the following similes.

O monks, four disciples (monks) who live for 100 years contemplate
100,000 kappas each, every day (It means when one monk contemplates
100,000 kappas, the other starts to contemplate from that point backwards.
In this manner, all the four monks would contemplate 400,000 kappas per
a day).’’ There, O monks, will be kappas that are not contemplated by those
four disciples, but those four disciples will pass away (leaving kappas not
contemplated). Thus, many, O monks, the kappas that have passed and gone
beyond.®!

O Brahmin, it is not easy to count the number of sand in the river Ganges
from its origin to the point it reaches the sea, measuring “There are this
much of sand, hundreds of sands, thousands of sands, hundred-thousand of
sands and so on”. Kappas, O Brahmin, are more, which have passed and
gone beyond. It is not easy to count the number of kappas that have passed
and gone beyond, measuring, “There have been this much of kappas,
hundreds of kappas, thousands of kappas, hundred-thousand of kappas and
so on. Thus, many, O Brahmin, the kappas that have passed and gone
beyond.®

Mahakappas are fivefold based on the number of Buddhas who would appear
within them.

(1). Sarakappa — The aeon in which only one Buddha appears
(2). Mandakappa — The aeon in which two Buddhas appear

(3). Saramanda-kappa — The aeon in which three Buddhas appear
(4). Vara-kappa — The aeon in which four Buddhas appear

(5). Bhadda-kappa — The aeon in which five Buddhas appear **
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Another way of classifying the kappas based on the number of Buddhas who
appear in them is as following.

(1). Sara-kappa — The acon in which only one Buddha appears
(2). Vara-kappa — The aeon in which two or three Buddhas appear
(3). Manda-kappa — The aeon in which four Buddhas appear

(4). Bhadda-kappa — The aeon in which five Buddhas appear *

Mahdakappas in which no Buddhas appear are called susiria kappas. And sufinia-
kappas are the most common in samsara. As the literature states, a long time ago,
there appeared four Buddhas, namely, Tanhankara, Medhankara, Saranankara and
Dipankara, in one mahakappa. After the era of the Buddha Dipankara, 10"
mahakappas elapsed without a single Sammasambuddha. At the end of the long
period empty of Buddhas, there appeared a Buddha by the name of Kondafina. He
was the only Sammasambuddha of that great eaon. After his passing away,
similarly another one asankheyya of mahakappas passed without witnessing a
single Sammasambuddha. Then at the end of this long period, four Buddhas
appeared in a single great eaon (in the first four successive antarakappas). They
were the Buddha Mangala, the Buddha Sumana, the Buddha Revata and the
Buddha Sobhita. After the Buddha Sobhita, again a period of 10" mahdkappas
did not see the appearance of a Sammasambuddha. At the end of this period of
misfortune, the Buddha Anomadassi, appeared in the world. He was followed by
other two Sammasambuddhas — Paduma and Narada — in the same great eaon.
Again, after the Buddha Narada, the beings were not fortunate to meet with a
Sammasambuddha for another 10'*’ number of mahakappas. Then, at the end of
this period, the Buddha Padumuttara appeared in the world. His appearance is
mentioned to have taken place 100,000 maha-kappas before the present
mahdkappa, we are in. Since his appearance, occasionally, 16 Buddhas appeared,
the Buddha Gotama being the last.
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Lesson 5.8.
Kamma

Kamma is a term that plays a significant role in Buddhist teachings. It represents
an action. A kamma has two types of effects.

(1). Bringing advantages or disadvantages in the present domain

(2). Bringing pleasant or unpleasant results in the future domain

Here, the present domain refers to the time in which kammas bring forth their
pleasant or unpleasant effects (a@nisamsa and ddinava). The future domain is the
time period in which kammas produce their results (vipaka). Effects of the future
daomain can also occur in the present life, as in the case of difthadhammavedaniya
kammas. The effects in the present domain are not confined to the doer of the
kamma; rather, their effects can be seen influencing others, and sometimes entire
societies, even the whole human race, all living beings in the world, and
sometimes the entire world itself. For instance, one bad deed by a single person
can lead to a series of wars that alter the entire course of human history and the
world.

Kamma that works in the present domain
Effects of this type of kamma can easily be seen around the society.

For instance, when a person has committed a murder, if the crime is revealed, he
would be put into prison and punished accordingly. Then he must face lots of
hardship in the prison, sometimes even the death penalty. All these difficulties are
effects of his deed of killing. Most probably they are not the results of a past
kamma nor they are the kammic results of his murder, though past kamma can
play some role in these negative experiences. Due to this deed, not only him, but
also his relatives and family may also get into trouble and accusation. All these
are the effects of his action, killing.

On the other hand, someone studies hard and get into a good occupation. With it
his fame would spread and he will be able to enjoy a good status in life. These are
the effects of his good studies.

When Buddha encouraged his disciples to protect sila, to develop samadhi and
vipassand, he was mostly encouraging to make good kammas that would bring
beneficial effects in spiritual life. If a monk does not live a good life and misses
the opportunity of gaining higher spiritual attainment, he loses are not because of
a past kamma, but as a result of his carelessness. At the same time, if another monk
practices well and attain higher spiritual attainments, he does so not only because
of the support of his past kammic force, but mainly as an effect of his wise
conduct. In many occasions, the Buddha explained the success in one’s life based
on this types of kamma.®
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Venerable Ledi Sayadaw, in the book of Manula of Dhamma, has pointed out that
cetand, viriya and parina are the forerunners of kammas that make effects in the
present sphere.

Kamma that works in the future domain

The second aspect of kamma, which gives results in the future domain is
somewhat mysterious phenomenon to be understood by ordinary humans. Only
the cetana in kusala and akusala cittas has this capacity. To gain deeper
understanding about it one should be clear with the theory of the function of
kamma. It should be understood as following.

Any javana cetana that arises in a mind stream of which latent unwholesome
tendencies, anusaya, are not removed is called a kamma. A kamma can bring
results in future.®® Due to the effect of the latent prevailing ignorance and craving,
the cetana of such javana cittas, when passing away does not vanish completely.
They vanish having planting a kind of a energy (kriya visesa) in the mind stream.*’
The energy, thus, planted is called kamma-samangita®® or kammasatti.*® In the
Paramatthadipani, this nature is not considered as a separate ultimate entity like
citta, cetasika or rijpa.”® However, it is still considered as a force or energy that
do exist. In most of the occasions, this force or energy is addressed with the term
kamma itself as past kamma (atita kamma).

Kammasamangita, when supporting conditions have gathered, gets activated to
bring forth results. At that time, it is addressed as upatthana-samangita. This stage
of kamma can well be understood at the death moment of non-Arahants. Near
death signs, kamma, kammanimitta and gatinimitta are brought to the mind by the
kamma force that got so-activated. Then if it was not interrupted by any other
means, that energy arises as separate ultimate entities called vipaka. Vipaka citta
cetasikas are called vipaka-samangita. This energy also causes the arising of
kammaja ripas throughout the following life accordingly.

Venerable Ledi Sayadaw has explained the meaning of the term vipaka based on
the above phenomenon. When the kamma was being done, it means while the
cetana arose preforming the deed, when its energy i.e. kammasamangita,
remained as a latent entity and finally when it came forth to give results as the
upatthana-samangita, still the kamma is considered to be row or unripen. Later,
when it appears in the mind stream as separate ultimate entities i.e. vipaka citta
and vipaka cetasika, it is considered as ripen, pakka or vipakka.®'

The characteristic of vipaka dhammas is the sereneness and the nature of not being
produced with effort (nirussaha santabhava).”

An important point to note here is the exclusion of kamma-born matter from the
term vipaka.”> The nature of mentality (mind) and corporeality (body) are quite
different in character. Kamma, which is the cetana, is a mentality. Vipaka cittas
and cetasikas are also mentalities. Therefore, only vipaka citta cetasikas can be
considered the ripening stage of kamma, not the kammaja ripas. The physical
body, or matter produced by past kamma, does not quite fit the description of
vipaka.**
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However, both vipaka-citta-cetasikas and kammaja-riipas should be considered
as outcomes of kamma.

When the Buddha was mentioning that kamma is the refuge of beings, he was
referring to both types of kammas, the kammas that make effects in the present
domain and the kammas that make effects in the future domain. The reason is that
a person’s success greatly depends on his conduct in the present life, and it also
needs the support of agreeable kammic forces done in past lives i.e.
pubbekatapuniiata, as well.
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Lesson 5.9.
Kamma Catukka
(Quadruple of Kamma)

In this book we shall learn about kamma only with reference to its capacity in
giving results in the future domain.

Kamma is a noun that is used to both good and bad deeds in general. Good,
wholesome deeds are called kusala kammas, while bad, unwholesome deeds are
called akusala kammas. Kusalas are sometimes called punsia while akusalas are
called papa.

Kamma are the deeds that have the capacity to give results. Results that are
produced by kamma are called vipaka — the ripened stage of a kamma. The
phenomenon of kamma yielding its results is normally referred to as ripening of
the kamma.

Though, in general, kamma an action that has the potency of giving results, it can
be classified as follows.

(1). Based on the functions it performs

(2). Based on the order of priority of ripening (giving patisandhi)
(3). Based on the time of ripening (based on the life of ripening)
(4). Based on the place of ripening

Each of these categries are again fourfold. Hence we get four quadruples of
kamma a concept known as kamma catukka. Four quadruples are as follows.

(1). Kicca kamma catukka
(2). Pakadanapariyaya kamma catukka
(3). Pakakala kamma catukka

(4). Pakatthana kamma catukka
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Lesson 5.10.
Kiccakamma Catukka

There are four functions performed by wholesome and unwholesome kammas.

(1). Production of resultant consciousnesses (vipaka citta cetasikas) and
corporealities (kammaja riipas).

(2). Helping a being born out of some other kamma to live for some time.

(3). Intermittently obstructing the life of a being who was born with a different
kamma.

(4). Killing the being born out of some other kamma
Based on the above four functions, kamma is fourfold as follows.
(1). Janaka kamma — Productive kamma
(2). Upatthambhaka kamma — Supportive kamma
(3). Upapilaka kamma — Obstructive kamma

(4). Upaghataka kamma — Destructive kamma

Janaka kamma

Wholesome and unwholesome kammas which produce vipaka citta cetasikas and
corporealities during the moment of rebirth (patisandhi kala) and course of life
(pavatti kala) are called janaka kamma. All corporealities are not produced by
kamma. There is a section of corporeality produced by kamma which are called
kammajaripas. They can be learnt in the sixth chapter.

Upatthambhaka kamma

The initial moment at which a being is born in a certain life is called the patisandhi
kala. The period during which a being lives after the patisandhi is called pavatti
kala. This period even encompasses the moment of cuti (death). The foremost
thing done by a kamma is causing rebirth. Kusala kammas cause rebirth in
blissful realms while akusala kammas bring forth patisandhi in awful realms.
Sometimes, in Suttas the Buddha has mentnioned kusala takes beings to sugati
while akusala takes being to duggati. What is meant here is wholesome and
unwholesome deeds causing rebirth in blissful and awful realms respectively. All
kamma do not have the capacity to cause rebirth. Only powerful kammas have that
capacity. However, all kammas have the strength to produce results® during the
course of life.

Kammas that help a being, who is born out of some other wholesome or unwholesome
kamma, to live long by preventing dangers and providing what is required for living
are called upatthambhaka kamma (supportive kamma).

Not only the beings born out of kusala kammas but the beings born out of akusala
kammas obtain the support of other kusala kammas. 1t is said that akusala kammas
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help certain vinipatika asuras and some other beings live for a long period of time.
In such cases, the being must be living in bad conditions.

Upapilaka kamma

Kammas which obstruct the life of living beings, who are born either with kusala or
akusala kammas, by causing various sicknesses, making enemies, causing harm on
one’s paddy filds and lands, by causing to lose jobs, by bringing forth insults and
accusation and etc., are called wupapilaka kammas (obstructive kammas).
Unwholesome kammas obstruct the lives of beings who are born with wholesome
deeds and also the beings who are born with unwholesome deeds. No mentioning
is found of kusala kammas that perform the obstructive function.

Upaghataka kamma

The kamma which causes an untimely death of a being who is born out of another
kamma in a certain life without letting him or her live the entire lifespan (ayukappa)
is called upaghataka kamma (destructive kamma). This is also called upacchedaka
kamma. Mostly akusala kammas perform the upaghataka function. Sometimes
kusala kammas too perform this function. When hell bieings, before been dragged
into the hells, are made to be remembered their wholesome deeds, they instantly
die from their hell-life are are born in blissfull destinations. These types of deaths
are caused by kusala upaghataka kammmas.

More details about the functions of kamma

There is no special group of kamma called upatthambhaka-, upapilaka- or
upaghataka. Janaka kammas that could not produce their results yet and that have
already yeild their results do the supportive, obstructive and destructive functions
occasionaly. Based on the three distinct functions peformed, the janaka kamma
itself is termed as upatthambhaka, upapilaka and upaghataka kammas.

Some of the destructive kammas will only cause the death of a being and not produce
their own results. Some destructive kammas will take the life of the being and also
send the being to apaya in the following life. Destructive kammas of the King
Bimbisara and the Queen Samavati only caused their deaths. The destructive
kammas of Devadatta, Cificimanavika and king Mahapatapa killed them and also
sent them to awful realms. “Sending the being to awful realms” refer to destructive
kamma producing its patisandhi vipaka in terms of its janaka function.

Kammas not only support, obstruct and destruct the lives of living beings but also
other kammas. Power of wholesome and unwholesome kammas which are low at
the time of performance increases due to the support given by wholesome and
unwholesome kammas performed later. A weak kusala kamma that only had the
capacity to produce a birth in a poor family, thus empowered by other kusala
kammas can give a rebirth in a rich family. A kamma which initially had the
capacity to produce a life with a short lifespan, if empowered could bring forth a
life with a long lifespan. A kamma which initially could only produce a birth in a
lower divine realm, after becoming stronger due to the support of other
wholesome kammas may take the beign to a higher deva realm. Similarly
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unwholesome actions can increase in their power due to the support given by other
unwholesome acts. An akusala kamma which initially had the capacity to give a
birth in the animal realm may give a birth in the pefa realm after being
strengthened. In the same way, after empowering, a kamma which could have
initially brought forth a birth in the peta realm could result in a niraya birth or a
kamma which could have send the being to a minor hell could take him or her to
a great hell.

On the other hand, strength of wholesome and unwholesome kammas could
diminish due to the performance of unwholesome and wholesome kammas, at a
later period, which are of opposite nature to the prior deeds. A wholesome kamma
which had the strength to cause birth in a royal family after being weakened due
to unwholesome deeds could bring forth a birth in a poor ordinary family. A
wholesome deed which intially had the capacity to give birth in a higher divine
realm could take the being to a lower divine realm after being adversly affeccted
by opposing unwholesome deeds. In the same way, akusala kammas that initially
had the power to give birth in a great hell, after being weakened by opposing
kusala kammas could give birth in a minor hell as in the case of the King
Ajatasattu. If weakened very much it could even end up taking the being to the
animal or peta realms. Therefore, the ones who have done unwholesome deeds
must perform wholesome deeds that are of opposite nature to the akusalas they
have done as much as possible.

Certain kammas completely prevent the resulting of other kammas. When the
arahatta magga kusala has arisen, all past kammas that could have given results
in future lives become infertile due to not having the opportunity to produce their
results. Therefore, arahatta magga kusala is a destructive kamma that destroys
wholesome and unwholesome deeds, hence called kammakkhaya kamma.’®
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Lesson S.11.
Pakadanapariyayakamma Catukka

Every life is an outcome of kamma. Moreover, every life is preceded by a previous
life. A new life occurs as a result of the kamma that gets the opportunity (okasa)
before one dies. And there is an order according to which kamma gets the
opportunity to produce the patisandhi in the next time.

The following is the order of priority of kammas in giving patisandhi:
(1). Garuka-kamma — weighty kamma
(2). Asanna-kamma — death-proximate kamma
(3). Acinna-kamma — habitual kamma

(4). Katatta-kamma — unspecified kamma (not specified as garuka, asanna, or
acinna)

Garuka Kamma

Powerful wholesome and unwholesome kammas that will definitely produce results
(patisandhi) in the following birth are garuka kammas.

On the wholesome side, ripavacara and aripavacara kammas are garuka
kammas. If a person who has attained fine material or immaterial absorptions and
not lost them dies without a wish for a birth in the kama realm, he or she will
definitely be born in the Brahma realm as a result of their sublime (mahaggata)
kamma. There are no kamavacara kusala kammas that suffice to be a weighty
kamma.

On the unwholesome side, the five heinous deeds (pasicanantariya kamma) and
the fixed wrong view (niyata micchaditthi) are weighty kammas. Those who
commit these deeds have no way to escape from birth in hell in the following life.

In the unwholesome side, the patisandhi vipaka of a garuka kamma can only be
prevented by another weighty kamma. Therefore, a person who has committed
several unwholesome weighty kammas will be born in the following life as a result
of one of them. This result will prevent the other kammas from giving patisandhi
results.

Asanna Kamma

The kamma performed or recalled near the time of death is dsanna kamma. The
following rebirth of a being who has not performed a garuka kamma will be
decided by the asanna kamma. Even a person who has committed many
unwholesome deeds could be born in a blissful realm by doing a wholesome deed
close to death. It is also possible for one to be born in a sugati realm by recalling
wholesome deeds without focusing on their unwholesome deeds. Those who have
done many wholesome acts may end up in an awful realm in the following life by
recalling or happening to recall akusala kammas just before death. It is very useful
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to have good friends who will make us perform kusala kammas or remind us of
our wholesome acts done when we are about to die.

Acinna Kamma

A kamma performed once and recollected repeatedly for a long period, or kammas
performed on a daily, weekly, monthly, or yearly basis over a long period of time are
acinna kammas. When a kamma is performed repeatedly, latter kammas become
powerful due to the assistance of the prior kammas. Kammas performed once a
month, once in a few months, or once a year become acinna kammas only if they
are great enough to be remembered. Habitual kamma is the most powerful after a
weighty kamma. Yet, in producing the following rebirth, the asanna kamma gets
the opportunity over dacinna kamma.

Katatta Kamma

Kammas that do not belong to the categories of garuka, asanna, or dcinna and were
performed in this life or past lives are katatta kammas. When there is no garuka,
asanna, or acinna kamma, a katatta kamma will get the opportunity to bring forth
the following rebirth.

In this quadruple of kamma, what is mentioned as garuka, asanna, acinna, and
katatta are nothing other than the janaka kammas that will bring forth the
following rebirth.

221



Lesson 5.12.
Pakakalakamma Catukka

Kamma is fourfold based on the life (time) it produces its results.

(1). Ditthadhamma-vedaniva-kamma — Kamma that produces results in this
very life.

(2). Upapajja-vedaniya-kamma — Kamma that produces results in the
proceeding life.

(3). Aparapariya-vedaniya-kamma — Kamma that produces results in lives after
the proceeding life.

(4). Ahosi-kamma — Kamma that did not find the opportunity to produce its
results.

To gain a proper understanding of these four types of kammas, one should first
have knowledge about the nature of javana cittas. While performing good or bad
deeds, the javana citta that performs the activity repeatedly arises seven times.
Among them, the first javana is weak. The second javana, which arises having
obtained the nature of the first javana citta (in terms of dsevana paccaya), is
stronger than the first javana. The third is stronger than the second. The fourth is
stronger than the third. The strength of javana cittas that arise after the fourth
javana gradually diminishes due to the law of consciousness. This gradual
decrease in strength is the reason why javana cittas do not arise after the seventh
Jjavana.

Out of the seven, the first javana is the weakest since it does not get the association
of a consciousness of its own nature. Though the seventh javana is also weak, it
is stronger than the first javana as it gets the association of a similar
consciousness. The remaining five javanas that are found in the middle are
stronger than the first and the seventh.

A chart of a manodvarika vithi
1 2 3 4 516 |71819(10]11] 12 | 13
Bh [ Na |Da |Ma|J | J|(J|J|J|J|J|Td|Td| Bh
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A Diagram of
the Strength of
Javana Cittas

“Senes 1

N

1st 2nd 3rd 4th Sth 6th 7th

Javana Javana Javana Javana Javana Javana Javana

Time of ripening of kammas is based on the strength of javana cittas.

Ditthadhamma-vedaniya kamma

The kamma that produces results in the present life is known as the ditthadhamma-
vedaniya kamma. 1t is the cetana of the first javana citta in a mind process. The
first impulsive volition which is weak has the strength to produce only ahetuka
vipaka cittas in the present life. The first impulsive volition does not have the
strength to produce vipaka after death. It is only the first javana cetana of very
powerful wholesome and unwholesome kammas that produce results during the
present life.

Wholesome acts done by offering gifts to and respecting highly virtuous persons
with high faith can produce results in this very life. It is mentioned that danamaya
kamma endowed with the following four qualities can result in the same life it was
done.

(1). Vatthu sampatti — the thing offered being righteously obtained.
(2). Khetta sampatti — offering to a person who has destroyed all cankers.97

3). Ajjhasaya sampatti — the donor having great faith about the results of their
g8
good deed.

(4). Gunatireka sampatti — the Arahant to whom the offering is made had just
been emerged from the nirodha samapatti.

People such as Punnaka Setthi, Ekasataka brahmin, Sumana the garland maker
enjoyed the results of the merits they did towards beings who had eradicated
defilements.

There are many stories within the literature that explain how those who caused
harm to Sammasambuddhas, Paccekabuddhas, and Arahants, highly virtuous
personages like Bodhisattvas, one’s own parents, and friends, who helped,
experienced the ill results of their unwholesome deeds in the present life itself.
King Kalabu, King Mahapatapa, and Mittavindaka are some of those who had
such unfortunate outcomes.
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It is possible for the cetana of first javana cittas of ordinary kammas to give results
in the same life. Yet, such results are not known by the person who did those acts.

Upapajja-vedaniya kamma

Kammas that produce results in the immediately proceeding life (second life) are
called upapajja-vedaniya kamma. They are the cetana of the seventh javana cittas
in citta vithis which occurred while doing good or bad deeds. This cetana is very
weak since it is the last volition of a javana process which is falling down.”® Yet,
it is a little more powerful than the first javana cetana because it has got the
support of the repetition condition (asevana paccaya) from the sixth javana
cittuppdada. Therefore, the cetana of the seventh javana does not produce results
as quickly as the cetana of the first javana but is capable of producing patisandhi
vipaka and pavatti vipaka in the second life. The cetana of the seventh javana is
not capable of producing results beyond the second life.

Aparapariya-vedaniya kamma

Kammas which have the power to produce vipaka from the third birth until the
attainment of Parinibbana recalled aparapariya-vedaniya kammas. It is the volition
of five middle javana cittas of are citta vithi. As they are powerful, they do not
produce results soon like the first and the seventh javana cetanas and yield their
results from the third life until the attainment of parinibbana whenever they get
the opportunity. However old they may be, even done a thousand eons before,
aparapariya-vedaniya kammas do not become ineffective as long as the being is
wandering in the samsara. However, it should be kept in mind that one kamma
cetand can produce only one rebirth (patisandhi vipaka) while a single kammic
volition can produce many pavatti vipakas.

Ahosi-kamma

Kammas that never produces results are ahosi kammas. The first javana cetana
which did not find an opportunity to produce its results in the very same life and
the seventh javana cetanas which did not find the opportunity to produce their
results in the second life become ahosi kammas. Moreover, five middle javana
cetanas which did not have the opportunity to produce results due to the being
attaining parinibbana are also called ahosi kammas.
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Lesson 5.13.
Pakatthana Kamma Catukka

Kamma is fourfold, based on the place where it yields results. In this regard, there
are four places where kamma produces its results, namely, four types of abodes:
apaya, kama sugati, rilpa bhumi, and aripa bhiimi. Kamma is categorized into
four groups as follows:

(1). Akusala kamma

(2). Kamavacara kusala kamma
(3). Rapavacara kusala kamma
(4). Aripavacara kusala kamma

When analyzing these kammas in terms of their place of ripening, it is also
important to know their occasion of ripening (paka kala). There are two occasions
on which kamma yields its results: patisandhi kala (moment of rebirth) and pavatti
kala (course of life).

(1). Patisandhi kala — the moment of arising of nama and ripa for the first
time in a single life is called patisandhi kala.

(2). Pavatti kala — starting from the thiti moment of the patisandhi citta until
the end of the vanishing moment of the cuti citta is called pavatti kala.

Within this quadruple of kamma, we also need to analyze what types of results
(vipaka citta, cetasikas, and kammajaripas) are produced by each kamma. In
other words, we learn what types of vipaka cittas and what types of kammajarapas
are produced by each kamma. Therefore, from here onwards, we will learn the
following subjects:

(1). Four types of kamma — akusala kamma, kamavacara kusala kamma,
riapavacara kusala kamma, and arapavacara kusala kamma.

(2). Realms where the fourfold kamma ripens — apdaya bhiumi, kama sugati
bhumi, riapa bhiimi, and aripa bhiimi.

(3). The occasions on which the fourfold kamma ripens in each realm —
patisandhi kala and pavatti kala.

(4). What type of results the fourfold kamma produces in the fourfold realms
during the twofold occasions — vipaka citta, cetasikas, and kammaja
rupas.
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Lesson 5.14.
Akusala Kamma

In terms of consciousness there are twelve akusalas.
There are ten akusala kammapathas
The ten akusala kammapathas are as follows:
(1). Papatipata — killing
(2). Adinnadana — stealing
(3). Kamesumicchdacara — sexual misconduct
(4). Musavada — lying
(5). Pisunavaca — slandering
(6). Pharusavaca — harsh speech
(7). Samphappalapa — vain talk
(8). Abhijjha — covetousness (wishing to obtain others' property)
(9). Byapada — ill-will (wishing others' death)

(10). Micchaditthi — holding wrong view (holding three fixed wrong views)
Six "vifiiana dvaras" were taught in the third chapter. They are causes for the
arising of consciousness. There are three causes required for the performance of
kammas, known as "kamma dvara." The three kammadvaras are as follows:

(1). Kayakamma dvara (body door) — kaya virinatti rigpa (bodily intimation)
(2). Vacitkamma dvara (verbal door) — vaci virinatti rigpa (verbal intimation)

(3). Manokamma dvara (mind door) — kusala and akusala javana cittas
(wholesome and unwholesome javana consciousnesses)

All good and bad kammas can be categorized into three groups based on the
"kamma dvara" required to execute them:

(1). Kayakamma
(2). Vactkamma
(3). Manokamma

The following categorizes the ten akusala kammapathas based on the door in
which they arise:

(1). Killing, stealing, and sexual misconduct mostly occur with the help of the
body door, and they are called kayakamma.

(2). Lying, slandering, harsh speech, and vain talk mostly occur with the help
of the verbal door, and they are called vactkamma.

(3). Covetousness, ill-will, and holding wrong views mostly happen in the
mind door; they are called manokamma.
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Among the unwholesome actions, pandatipata, pharusavaca, and byapada are
done with the dosamiila citta. Kamamicchdcara, abhijjha, and micchaditthi are
done with lobhamiila citta. The remaining four akusala kammapathas —
adinnadana, musavada, pisunavaca, and samphappaldpa can be done with either
lobhamiila or dosamiila cittas. These four actions can also be done with mohamiila
citta as well.
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Lesson 5.15.
Kusala Kammas

There are three types of kusala kammas: kamavacara kusala kamma, ripavacara
kusala kamma, and aripavacara kusala kamma. Ripavacara and arapavacara
kusala kammas can be termed as mahaggata kammas.

Kamavacara Kusala Kamma

Kamavacara kusala kamma is also threefold, based on the door through which it
is executed (kammadvara vasena).

(1). Kayakamma — kamavacara wholesome deeds done with the help of a body
part are called kayakamma.

(2). Vacikamma — kamavacara wholesome deeds, such as preaching Dhamma
done with the help of words, are called vacikamma.

(3). Manokamma — kamavacara wholesome deeds, such as meditation done
solely through the mind, are called manokamma.

Moreover, kamavacara kusala is again threefold as danamaya, silamaya, and
bhavanamaya.

In terms of consciousnesses, it is eightfold.
Furthermore, it is tenfold as ten meritorious deeds (pusiiiakiriya vatthu).
(1). Dana — charity
(2). Sila — morality
(3). Bhavana — meditation and studying righteous subjects and skills
(4). Veyyavacca — performing duties
(5). Apacayana — respecting those who deserve veneration
(6). Pattidana — sharing merits
(7). Pattanumodand — rejoicing in others’ merits
(8). Dhammassavana — listening to the Dhamma
(9). Dhammadesand — preaching the Dhamma
(10). Ditthujukamma — rectifying correct view

When added together, there are twenty kamavacara kammas in terms of
consciousnesses: twelve akusala kammas and eight kusala kammas.
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Mahaggata Kamma (Riipavacara Kusala Kamma and Ariipavacara Kusala
Kamma)

Riipavacara kusala is manokamma.” 1t is a bhavanamaya kamma. It is fivefold
based on jhana.

Aripavacara kusala manokamma. 1t is a bhavanamaya kamma. It is fourfold
based on the object (arammana).
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Lesson 5.16.
Results of Each Kamma

In this lesson, we will learn about the results of fourfold kammas.

Results of Akusala Kammas
The results of akusala kammas should be understood as follows:

(1). The cetana of 11 akusala cittas can give rise to patisandhi vipaka in 4
apaya-bhimi. The upekkha sahagata santirana citta arises as the
patisandhi vipaka.

(2). The cetana of 12 akusala cittas can lead to pavatti vipaka in 4 apaya, 7
kamasugati, and 15 rapavacara-bhimi, except asaninasatta. During the
pavattikala, 7 akusala-vipaka cittas arise as follows:

(a). In 4 apaya and 7 kamasugati — 7 akusala-vipaka cittas

(b). In 15 ripavacara-bhiimi except asanniasatta — 4 akusala-vipaka
cittas (upe. cakkhu vifl., upe. sota vifl., upe sampati., upe santira.)

(c). The cetana of 12 akusala cittas can generate kammaja ripa in 4
apayas during the patisandhi moment and the course of pavatti.

Each akusala cetanda can give rise to akusala vipaka cakkhuvifiiana when
encountering undesirable riaparammana, akusala vipaka sotavifiiana when
encountering undesirable saddarammana, akusala vipaka ghanaviniiana when
encountering undesirable rasarammana, and akusala vipaka kayaviniriana when
encountering undesirable photthabbarammana. Moreover, they also lead to the
arising of akusala vipaka sampaticchana, santirana, and tadarammana cittas
regarding unpleasant objects. Akusala vipaka cittas even arise in
Sammasambuddhas when they encounter undesirable objects.

The cetana of uddhacca sampayutta citta cannot result as patisandhi since it is
severely weakened by excessive restlessness.
Results of Kamavacara Kusala Kamma

Kamavacara kusala is twofold: tihetuka kusala and dvihetuka kusala. The cetana
of four 7fiana sampayutta cittas constitutes tihetuka kamma. The cetana of four
Aana vippayutta cittas constitutes dvihetuka kamma. Out of the two, tihetuka
kamma is more powerful than dvihetuka kamma. Both these kammas are further
categorized as omaka (inferior) and ukkattha (superior).

There are three ways a wholesome deed can be inferior (omaka).
(1). If a wholesome deed is done with the intention of appearing as a great

person in society or with the intention of demeaning others, that
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wholesome deed is impure due to the mean intention of the doer, hence
an inferior wholesome deed.

(2). If strong unwholesome thoughts arise right before or right after the
wholesome deed is performed, that kusala kamma will also become
inferior due to the preceding and subsequent unwholesome cittas.

(3). Moreover, if the doer of the good deed later regrets their action as "I did
something foolish or useless," the strength of the wholesome deed
diminishes due to the influence of regret.

All these three types of unwholesome deeds are referred to as omaka kammas.

If a wholesome kamma was performed without the aforementioned mean
intentions, without having unwholesome thoughts immediately before or after the
good deed, and if the doer rejoices in their act as "I did something beneficial or
good," such acts are classified as ukkattha kammas.

The following describes how results arise due to four types of kamavacara kusala
kammas: dvihetuka omaka, dvihetuka ukkuttha, tihetuka omaka, and tihetuka
ukkuttha.

(1). The cetana of kamavacara mahakusala cittas can result in patisandhi
vipaka in 7 kamasugati-bhiimi. On those occasions, kusalavipaka
upekkhasahagata santirana citta and 8 mahavipaka cittas arise as the
patisandhi citta accordingly.

Cetana of:
(a). Dvihetuka  omaka  kusala  produces  kusala  vipaka
upekkhasahagata santirana citta.
(b). Dvihetuka ukkuttha kusala and tihetuka omaka kusala produce 4
Aanavippayutta mahavipaka cittas.
(c). Tihetuka ukkuttha kusala produces 4 nAanasampayutta
mahavipaka cittas.

(2). The cetana of kamavacara mahakusala cittas can result in pavatti vipaka
in 4 apaya, 7 kamasugati, and 15 ripavacara-bhiimi. On those occasions,
8 ahetuka kusala vipaka cittas and 8 mahavipaka cittas arise accordingly.

Cetana of:
(a). Dvihetuka omaka kusala produces 8 ahetuka kusala vipaka.

(b). Dvihetuka ukkuttha kusala and tihetuka omaka kusala produce 8
ahetuka kusala vipaka and 4 fianavippayutta mahavipaka cittas.

(c). Tihetuka ukkuttha kusala produces 8 ahetuka kusala vipaka and
8 fianasampayutta mahavipaka cittas.
(1). In 4 apaya — 8 ahetuka kusala vipaka cittas.
(i1). In 7 kamasugati-bhimi — 8 ahetuka kusala vipaka cittas
and 8 mahavipdka cittas.
(ii1). In 15 rapavacara-bhiimi — 5 ahetuka kamavacara kusala
vipaka cittas (upe cakkhu vin, upe sota vifi, upe sampati,
som santira, upe santira).
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(3). The cetana of kamavacara mahakusala cittas can result in kammajaripa
in 7 kamasugati bhamis during the patisandhi moment and the course of
pavatti.

The sasankharika and asankharika nature and the type of feeling (vedana) of a
kamavacara kusala kamma do not greatly influence the nature of the resultants
that are produced. Therefore, a somanassa kusala can produce an upekkha vipaka
and vice versa. Similarly, asankharika kusala can produce sasankharika kusala
and vice versa.

There is an opinion among some teachers that asankharika kusala does not
produce sasankharika vipaka and sasankharika kusala does not produce
asankharika vipaka. This idea is not accepted by most Abhidhamma scholars. The
prompted and unprompted nature of a citta is mainly determined by present
conditions rather than past kamma.

Results of Mahaggata Kammas
Mahaggata kammas are threefold: paritta (hina), majjhima, and panita.

(1). Parittajjhana — jhanas that have inferior chanda, viriya, citta, or vimamsa
are known as parittajjhana or hinajjhana.

(2). Majjhimajjhana — jhanas with a moderate level of chanda, viriya, citta, or
vimamsa are referred to as majjhimajjhana.

(3). Panitajjhana — jhanas with superior chanda, viriya, citta, or vimamsa are
called panitajjhana.

Kamavacara kusala is a relatively weak cetana. Therefore, it not only produces
vipakas similar to itself but also vipakas that are dissimilar to it. Moreover, it
produces its results in various places (realms), not only in the kama realm. On the
other hand, mahaggata kusala is a powerful cetana. Therefore, it does not yield
vipakas that are dissimilar to it and of lower quality. Furthermore, it only produces
vipakas in brahma lives. Even in a brahma life, mahaggata kusala only generates
Jhana vipaka cittas that resemble it, as patisandhi, bhavanga, and cuti cittas.

The following describes how mahaggata kamma yields its results.

Results of Ripavacara Kamma

(1). The cetana of 5 ripavacara kusala cittas results in patisandhi vipaka and
pavatti vipaka in 15 riapavacara bhumis, respectively. The respective
vipaka cittas arise at the moment of patisandhi and the course of pavatti.
In pavatti, the respective vipaka cittas emerge as bhavanga and cuti cittas.

(2). The i of 5 riapavacara kusala cittas generates kammajariapa (accordingly)
in 5 riapavacara brahma realms, respectively, during the patisandhi
moment and the course of pavatti.

Cetanda of:
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(a). Hina 1st jhana gives patisandhi and pavatti vipaka (1st jhana
vipaka) and generates kammajaripa in Brahmaparisajja realm.

(b). Majjhima 1st jhana gives patisandhi and pavatti vipaka (1st
jhana vipaka) and generates kammajariipa in Brahmapurohita
realm.

(¢). Panita 1st jhana gives patisandhi and pavatti vipaka (1st jhana
vipaka) and generates kammajaripa in Mahabrahma realm.

(d). Hina 2nd and 3rd jhana give patisandhi and pavatti vipaka (2nd
Jjhana vipaka and 3rd jhana vipaka, respectively) and generate
kammajariipa in Parittabha realm.

(e). Majjhima 2nd and 3rd jhana give patisandhi and pavatti vipaka
(2nd jhana vipaka and 3rd jhana vipaka, respectively) and
generate kammajariipa in Appamanabha realm.

(). Panita 2nd and 3rd jhdana give patisandhi and pavatti vipaka (2nd
Jhana vipaka and 3rd jhana vipaka, respectively) and generate
kammajaripa in Abhassara realm.

(g). Hina 4th jhana gives patisandhi and pavatti vipaka (4th jhana
vipaka) and generates kammajaripa in Parittasubha realm.

(h). Majjhima 4th jhana gives patisandhi and pavatti vipaka (4th
jhana vipaka) and generates kammajariipa in Appamanasubha
realm.

(1). Panita 4th jhana gives patisandhi and pavatti vipaka (4th jhana
vipaka) and generates kammajaripa in Subhakinha realm.

(j). Fifth jhana (hina, majjhima and panita) gives patisandhi and
pavatti vipaka (5th jhana vipaka) and generates kammajariipa in
Vehapphala realm and five Suddhavasa realms.

Only the andagami phalatthas who have attained the fifth jhdana
are reborn in Suddhavasa realms. Other beings do not arise in
Suddhavasa realms. Among the andgamis born in Suddhavasas,
those with stronger faculty of saddha are born in the Aviha realm,
those with stronger faculty of viriya are born in the Atappa realm,
those with stronger faculty of sati are born in the Sudassa realm,
those with stronger faculty of samddhi are born in the Sudasst
realm, and those with stronger faculty of parifia are born in the
Akanitthaka realm.

(k). The cetana of the 5th jhana, when developed with cittaviraga-
bhavana, only results in kammaja ripa at the moment of
patisandhi and the course of pavatti in the Asanifasatta realm.

Some ascetics who believe in kamma and its results perceive the
disadvantages of having consciousness, saying, "All attachments,
dislikes, and ignorance arise from possessing consciousness.
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None of these troubles exist when there is no consciousness."
Contemplating this, they develop the fifth jhana either with vayo
kasina or akasa kasina. Then, they cultivate detachment toward
consciousness. After detachment is fully developed (suppressing
attachment toward consciousness), upon their death, they will be
reborn in the Asafifiasatta realm in the posture in which they died
in the human realm.

Results of Aripavacara Kamma

(1). The cetana of 4 ariipavacara kusala cittas results in patisandhi vipaka
and pavatti vipaka in 4 artipavacara bhiimis. The respective vipaka cittas
arise at the moment of patisandhi and the course of pavatti. In pavatti, the
respective vipaka cittas occur as bhavanga and cuti cittas.

Cetand of:

(a). Akasanaiicayatana kusala gives patisandhi and pavatti vipaka
(akasanarnicayatana vipaka) in Akasanaficayatana realm.

(b). Vifinanaricayatana kusala gives patisandhi and pavatti vipaka
(viffianaricayatana vipaka) in Vifinanaficayatana realm.

(¢). Akificaiiiayatana kusala gives patisandhi and pavatti vipaka
(akificaninayatana vipaka) in Akificafifiayatana realm.

(d). Nevasanrianasanndyatana kusala gives patisandhi and pavatti
vipaka (nevasannanasaniiayatana vipaka) in
Nevasanfianasafinayatana realm.

The cetand of 4 ariapavacara kusala cittas do not generate
kammajaripas



Lesson 5.17.
Marana
(Death)

In Theravada teachings, death is fourfold:
(1). Ayukkhaya marana
(2). Kammakkhaya marana
(3). Ubhayakkhaya marana
(4). Upacchedaka marana.

The lives of all beings end by experiencing one of these four types of deaths.

Ayukkhaya Marana

The life expectancy or lifespan (ayu kala) varies for each species. Some species
have very short lifespans, while others have much longer ones. Certain beings live
for a few days, weeks, months, or even years. It's noted in texts that when the
wholesome roots of humans strengthen, their lifespan increases. Conversely, the
growth of unwholesome roots diminishes human life expectancy. There are three
primary factors that determine a living being's ayu kala:

(1). The nature of their parents' bodies.
(2). The food they consume.
(3). The prevailing weather conditions of the era one is born into.

Beings with a lifespan of less than a week undergo growth and decay within that
week, limiting their lifespan to no more than a week. Similarly, beings with an
ayu kala of a hundred years experience growth and decay within a century,
preventing them from living beyond a century. Even if a human is born with a
powerful patisandhi kamma that could potentially sustain life for one thousand
years, in an era when the human life expectancy is hundred years, they still cannot
exceed a century in a lifespan due to the natural decay of their life-faculty
(jivitindriya) at the century's end. However, those born with a kamma that can
outlive their lifespan can surpass their ayu kala with the aid of psychic powers
(iddhi) and medicine (bhesajja). The death occurring at the end of life expectancy,
due to the expiration of ayu kala, is termed ayukkhaya marana.

Kammakkhaya Marana

While some weaker kammas can cause rebirth, they lack the capacity to sustain
life for the entire ayu kala of the species. Individuals born with such kamma die
before reaching their life expectancy's end. The death arising from the exhaustion
of the power of the patisandhi kamma is referred to as kammakkhaya marana.



Ubhayakkhaya Marana

Ubhayakkhaya marana occurs when both the ayu kala and the kamma satti end
simultaneously. This type of death is exceptionally rare.

Upacchedaka Marana

Upacchedaka marana results from akusala kammas, such as killing, performed in a
past or present life, causing obstacles like sicknesses or accidents that terminate life
while the ayu kala and kamma satti are still ongoing.

Upacchedaka marana are also called untimely death (a¢kala marana). This kind of
kamma can arise not only from direct kamma but also due to various other reasons.
Life (jivitindriya) and kamma are fragile. Kamma satti alone cannot sustain life
without adequate nourishment and protection. Life exists amidst numerous
dangers within and outside the body. Akdla marana can result from any of these
dangers.

Venerable Nagasena taught King Milinda about eight causes of untimely death:
(1). Vata samutthana abadha — illnesses caused by the air element.
(2). Pitta samutthanda abadha — illnesses caused by bile.

(3). Semha samutthand abadha — illnesses caused by phlegm.

(4). Sannipatika abadha — illnesses caused by a combination of the above
three causes.

(5). Utu parinama — environmental changes.

(6). Visamaparihara — reckless and dangerous behaviours.
(7). Upakkama — various strategies.

(8). Kammavipaka — the result of past kamma.

Utu parinama refers to fluctuations in temperature. Deaths caused by flooding due
to heavy rain, lack of food and drink or illnesses due to drought fall under utu
parinamaja deaths.

Deaths due to accidents such as car crashes, burns, and drowning, resulting from
careless behavior, are attributed to visamaparihara. Deaths due to upakkama can
be self-inflicted or inflicted by others. Some individuals commit suicide through
poison consumption, hanging, drowning, burning, and other methods (attano
upakkama). Deaths caused by animals, non-humans, criminals, kings, wars, and
various other reasons fall under paripakkama marana.

Some beings die due to kammas like killings done is past lives or present life.
These deaths are attributed to kamma vipaka. It's incorrect to believe that
everything is solely due to kamma. Kamma can also cause death by affecting the
balance of vata, pitta, and semha, by causing accidents and so on. Therefore, when
untimely death occurs, it's challenging for an ordinary individual to determine if
it's caused by past kamma or any of the other seven reasons mentioned above.
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Lesson 5.18.
Uppatti|
(Birth)

Three types of near-death signs
All non-arahants who are dying cognize one of the following three objects:
(1). Kamma
(2). Kamma nimitta
(3). Gati nimitta.
Kamma is a good or bad action performed in a past life or in the present life.

Kamma nimitta is something that was related to the kamma or something that was
instrumental to perform the kamma. Those who have offered flowers, lamps,
incense, and food to Bodhi trees, Cetiyas, and Buddha statues may happen to recall
those objects offered or the sacred objects to which those offerings were made.
Those who have committed unwholesome deeds may recognize animals they
killed, goods they stole, and so on, as kamma nimitta.

Gati nimitta is an object related to the life into which the being is going to be
reborn. Beings who will be born in hell may cognize hellfire, molten metal,
burning charcoal, creatures that punish and harm hell beings, and so on. Such
objects will be recognized by the dying being as they are in those places, and
sometimes, the being may recognize them as they have arrived at him or her. Ones
who will be born in divine realms may cognize divine manssions, chariorts,
gardens, kapparukkhas, divine males or females as the gati nimitta. Ones who will
be humans may cogize the mother’s womb. Ones who will be animals may
cognise forests and so on as their gati nimitta. Those who will be born in divine
realms may cognize divine mansions, chariots, gardens, kapparukkhas, divine
males, or females as the gati nimitta. Those who will be humans may cognize the
mother's womb. Those who will be animals may cognize forests and so on as their
gati nimitta.

Cognizing any of the three signs

Kammas done in the present life that one remembers appear to the mind door as
recalling something. If the kamma that is going to lead to rebirth was done in the
present life but forgotten by the person or if that kamma was done in a past life, it
will appear to the mind door like a dream. Kamma nimittas and gati nimittas also
appear to the mind like dreams. All these objects mostly appear to the mind door
of the dying being. However, if the kamma nimitta and gati nimitta are in front of
the dying person, they may be recognized through other senses as well.

None of these three objects, namely kamma, kamma nimitta, or gati nimitta, is
cognized by an Arahant before his or her death. Whichever way death occurs, no
non-arahant will die without cognizing one of the three objects. Even a fly that is
being crushed by a hammer dies having known one of the three objects. When one
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of the signs thus appears to the mind, related past kammas that were latent get
renewed as if done at that moment.

Death

When any of the three signs appears to a dying being, their mind inclines towards
it. The reason for this inclination is the presence of uneradicated avijja that
conceals the dangers of bhava (existence) and uneradicated fapha that desires
bhava (existence) within the dying being. At this moment, citta vithis that cognize
one of the three objects arise in the dying being. If the kamma that got the
opportunity is an akusala kamma, which will lead the being to the apaya,
cittavithis that arise in the being will be defiled by unwholesome javanas. On the
other hand, if the kamma that has the opportunity is a kusala kamma, cittavithis
will consist of pure wholesome javanas.

Consciousness arises in the body of a living being only as long as vatthuripas,
which are produced by past kammas are present. If the lineage of vatthu ripas
stops, no consciousness can arise in that body again. When no consciousness is
arising in a body, the being is said to be "dead."

When it is very close for the lineage of vatthu ripas to stop, the last cittavithi of
the dying being arises cognizing one of the three objects that appeared to the mind.
That is the last citta vithi happening in that body. That mind process is called
maranasanna vithi. Since the strength of the mind is very weak at this moment,
unlike on other occasions, only five javana cittas arise in the marandasanna vithi.
At the end of this mind process, the final consciousness of that life (cuti citta)
arises. The cuti citta may arise in any of the following four ways: (1). immediately
after the fifth javana, (2). immediately after the single bhavanga which follows
the fifth javana, (3). immediately after the second tadarammana which follows
the fifth javana, or (4). after the single bhavarnga which follows two
tadarammana. The vanishing of the cuti citta is called the death of the living
being.

Rebirth

Though no consciousness arises again in that body after the cuti citta, the mind
stream of the being does not terminate. Immediately after the vanishing of the cuti
citta, a patisandhi citta arises in one of the realms as a result of the kamma that
got the opportunity to give results. The object of the patisandhi citta will be the
same object known by the marandasanna javanas. The arising of the patisandhi
citta is the new birth (rebirth) of the being who died. Nothing goes from the body
of the dying being to the following life. The patisandhi citta is not something that
transferred from the previous life to the new life. It is a consciousness that newly
arose in the new life.

Though the patisandhi citta did not travel from the previous life to the new life, it
belongs (is connected) to the mind stream of the previous life. If there was no
mind stream in the previous life, there would not have been a patisandhi citta.
There is no long time period between the cuti citta and the patisandhi citta. The
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time it takes for the patisandhi to arise after cuti is equal to the time it takes for a
new citta to arise immediately after a ciffa has vanished during the course of life.
When a person is born in a divine realm after their death, nothing has moved from
the human life into the new divine life. But since the patisandhi citta of the newly
born deva is connected to the mind stream of the human who died, it is also correct
to say that the person who died and the deva who was born are the same being.
This is the concept illustrated in the famous Buddhist statement “Na ca so, na ca
anno.”

The main reason for the arising of the patisandhi citta is the kamma that had the
opportunity to lead to rebirth. Kusala or akusala javana cittas of the final vithi,
which cognized any of the three signs, and uneradicated (appahina) avijja and
tanha are also causes for the patisandhi in various ways.
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Lesson 5.19.
Marnpasanna Vithi

Death proximity mind processes are sixfold based on six dvaras. Each of these
vithis is again fourfold based on the occasion on which the cuti citta arises.

(1). Cuti happening right after javana.
(2). Cuti happening right after one bhavarnga citta which follows javana.

(3). Cuti happening right after the second tadarammana which follows
javana.

(4). Cuti happening right after one bhavanga citta which follows the second
tadarammana.

There are three signs that appear to the mind before death: kamma, kammanimitta,
and gatinimitta. Following is how the threefold signs appear in the six doors:

(1). Kamma — only appears in the manodvara.

(2). Kamma nimitta — can appear in all six doors. Sometimes, an object that is
in front of the dying person could be a kamma nimitta. At that time, it is
possible for a cakkhudvarika maranasanna vithi to happen. In this
manner, all six types of vithis could happen, cognizing the kammanimitta.

(3). Gati nimitta — can appear in all six doors. Mostly this appears in the mind
door, but rarely, the gati nimitta can be something in front of the person
who is dying. For instance, if someone is going to be born as a worm in
his own body, he may cognize his own body as the gati nimitta with any
of the six doors.

Following is how the cakkhudvarika marandsanna vithi takes place. Here the cuti
is happening immediately after the javana:

A kamma nimitta, which is a paccuppanna riiparammana, strikes at the eye door.
At that time, the following cittas arise in the following sequence: atita bhavanga,
bhavanga calana, bhavanga upaccheda, paricadvaravajjana, cakkhuviniiiana,
sampaticchana, santirana, and votthapana. After the votthapana citta, one of the
kamavacara javanas arises five times one after another. Then the final
consciousness of life arises, known as the cuti citta. After its vanishing, a
kamavacara patisandhi citta arises in a new life and vanishes. Then that same
citta arises as the bhavanga citta for fifteen or sixteen times. After the vanishing
of the fifteenth or sixteenth bhavanga citta, manodvaravajjana citta arises,
cognizing the new life (abhinava bhava). 1t will be followed by a lobhamiila
javana citta, arising seven times. After that, the mind stream falls back to the
bhavanga stream.

Sometimes, as stated above, the cuti can happen after one bhavarnga which follows
the javanas, after the second fadarammana which follows the javanas, or after
one bhavanga which follows the second tadarammana.
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Four types of cakkhudvarika marandasanna vithis

1) 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 Na | Da Pa Cv Sp St Vo J J J J J Cuti | Pati | Bh Bh
@) 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 Na | Da Pa Cv Sp St Vo J J J J J Bh | Cuti | Pati | Bh
3) 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 Na | Da Pa Cv Sp St Vo J J J J J Td Td | Cuti | Pati
) 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17
T1 Na | Da Pa Cv Sp St Vo J J J J J Td Td Bh | Cuti




We shall now alalyse the first vithi out of the four.

Of the first vithi, all the cittas till the fifth javana (including the fifit javana)
cognize the paccuppanna riparammana that arose together with the atita
bhavanga citta. There are only thirteen cittas till the fifth javana strating from the
atita bhavanga. The riparammana, which is being cognised here, has four mind
moments left in its lifespan. Therefore, that same paccuppanna riaparammana,
which was cognised by the vithi cittas of the maranasanna vithi, will be the object
of the patisandhi citta as well as the two bhavanga cittas which follow it. That
ruparammana will vanish together with the second bhavanga citta (after
patisandhi) having spent its lifespan of seventeen mind moments. Subsequently,
the bhavanga cittas that arise starting from the third bhavanga citta of the new
life will congise the atita riparammana which passed away with the second
bhavanga citta.

Atita bhavanga, bhavanga calana, bhavanga upaccheda and cuti cittas of this
vithi cognize one of the three signs that became the object of the marandsanna
Jjavana of the life before the present life. Since the arising of kammaja ripas stop
after the uppadakkhana of the sixteenth mind before the cuti citta, the cittas such
as panicadvaravajjana, sampaticchana, santirana and so on depend on a heart
base which arose together with the sixteenth mind before the cuti. Moreover, in
the next life, the first hadayavatthu arises together with the patisandhi citta. It
becomes the base for the patisandhi citta. Afterwards, the cittas, except the
dviparica vifiiiana, in the new life depend upon a hadayavatthu that arose together
with the citta which immediately preceeded them.

Maranasanna vithis of sota-, ghana-, jivha- and kaya-dvaras should also be
understood according to the cakkhu dvarika vithis given above. The only
difference is in the place of cakkhu virinana the relevant parica vififiana arises.
Sotadvarika marandsanna vithis can airse in a person who dies while listening to
Dhamma. Ghanadvarika marandsanna vithis can airse in persons who die while
smelling the smell of insencts that were offered. Jivhadvarika maranasanna vithis
can happen in persons in whoes mouths something was poured at the moment of
death. Kayadvarika maranasanna vithis may arise in persons who die feeling the
touch of someone or feeling the touch of a robe one just offered to the Sangha.

Charts of manodvarika marandasanna vithis

Bh | Na Da Ma J T {(J {J |J |Cuti

Bh | Na Da Ma J{J {J |J |J |Bh|Cuti

Bh | Na Da Ma J |J |17 {J |J |Td|Td| Cuti

Bh | Na Da Ma J1J |J |J |J |Td|Td | Bh Cuti




Only a kamavacara patisandhi cognizes any of the three death proximate signs:
kamma, kamma nimitta, or gati nimitta. Rupavacara and aripavacara patisandhis
only have the kamma nimitta objects. Patisandhi citta of beings who are born in
Brahma worlds only cognize the object (such as the kasina nimitta) of the jhanas
due to which they were born in the Brahma realm.

To those who will be born in the Asafifiasatta, there will be no patisandhi citta
after the cuti citta. Only jivita navaka kalapas arise in asarifia beings at the
moment of patisandhi. Therefore, they are called ripa patisandhika. Beings who
are born in aripa realms are called ariipa patisandhika. In all the other rebirths,
not only nama but also ripas arise at the moment of rebirth. Therefore, beings in
realms other than asafifiasatta and aripa are called riparipa patisandhika.
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Lesson 5.20.
Analysis of Death and Rebirth

In this lesson, we shall learn how patisandhis take place after deying from each
realm.

Following is how the patisandhi could happen after each cuti.

(1). After ariipa cuti, one cannot be born in a lower aripa realm. The person
can be born in the same ariipa realm or in a higher arijpa realm. Such a
person can also be born in the kama realm but with a tihetuka patisandhi.
No one who dies from an aripavacara life can be immediately born in a
lower ripa realm or as a dvihetuka or ahetuka person in a kama realm.

(2). After rapavacara cuti, one can have all sorts of patisandhi other than
ahetuka patisandhi.

(3). After kamavacara tihetuka cuti, one can be born in any realm. It is also
possible to have ahetuka, dvihetuka, and tihetuka patisandhis.

(4). After a dvihetuka and ahetuka cuti, only kamavacara patisahi is possible
to happen.

(5). To the one who passes away from the Asafifiasatta, having lived for five
hundred aeons, no cuti citta arises. The final jivita navaka kalapas that
arise in him are his cuti. There is no death proximate sign for such a being
as well. He will get either a dvihetuka or tihetuka patisandhi in the kama
realm. His patisandhi is caused either by the upacara cetana of the fifth
jhana he had attained before his Asafifiasatta life or any other kamma. His
new rebirth may cognize either kamma, kamma nimitta, or gati nimitta.

After a being is born in a certain life, the patisandhi citta arises and vanishes. The
same cifta will repeatedly arise in him, taking the same object taken by the
patisandhi citta. This recurring consciousness will arise throughout the new life
whenever there is no other consciousness. The being lives, and his mind stream
does not end due to the recurrence of this ciffa. Since this citta repeatedly arises,
helping the life to continue without ending, it is called the bhavarnga citta. The
same citta will be the last consciousness of that life. When it arises as the final
consciousness of life, it is called the cuzi citta.

Like in one life, the mind stream of a being continues in the same sequence in
each life: patisandhi citta, bhavanga cittas, vithi cittas, and cuti citta. This mind
stream continues as one lineage in the above sequence.

When the mind stream thus continues without ending, a being will have to die
repeatedly in every life. Seeing this danger, wise persons having followed the
correct practice develop the noble path and fruition, eradicating the fetter of
craving, and attain the deathless state, the Nibbana.
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Chapter 6
Riupa Sangaha

Lesson 6.1.
Riupa
(Twenty-eight Corporealities)
There are eighteen nipphanna ripas (concretely produced matter) and ten
anipphanna rigpas (matter that are not concretely produced).
Eighteen nipphanna ripas are as follows.
(1). Pathavi (hardness)
(2). Apo (cohesion and liquidity)
(3). Tejo (heat and coldness)
(4). Vayo (pushing or bloating nature)
(5). Cakkhuppasada (eye-sensitivity)
(6). Sotappasdda (ear-sensitivity)
(7). Ghanappasada (nose-sensitivity)
(8). Jivhappasdada (tongue-sensitivity)
(9). Kayappasada (body-sensitivity)
(10). Vanpnariipa (colour)
(11).Sadda (sound)
(12). Gandha (odour)
(13).Rasa (taste)
(14).1tthibhava (femininity)
(15). Pumbhava (masculinity)
(16).Hadayariipa (base for the consciousness/heart-base)
(17).Jwvitindriya (life faculty)
(18).0jalahara (nutriment)



Then there are ten matters that are not concretely produced by causes. Such ripas
are called anipphanna ripa.

(1). Akasadhatu — gap between two riipa kalapas or the border of a ripakalapa
which differentiates it from another kalapa.

(2). Kayavinnatti — Bodily intimation.
(3). Vaciviniiatti — Verbal intimation.
(4). Ripassalahuta — Lightness of the four great elements.
(5). Riapassamuduta — Malleability of the four great elements.
(6). Ripassakammariiiata — Wieldiness of the four great elements.
(7). Upacaya — Initial genesis of matter in a material process.
(8). Santati — Repeated genesis of matter in a material process.
(9). Jarata — Aging or maturation of matter.

(10).Aniccata — Breaking up or vanishing of matter.

Altogether, there are twenty-eight riipas (18 nipphanna + 10 anipphanna). There
is no special corporeality called photthabba. It is nothing other than the three great
elements called pathavi, tejo, and vayo. Therefore, in counting the eighteen
corporealities, photthabba should be left out. Otherwise, there will be nineteen
nipphanna riipas.

The four great elements called mahabhiita are the principal corporealities. The
remaining twenty-four arise because of these primary corporealities. Therefore,
they are called upadaya (upada) ripa — derived corporealities. The twenty-eight
ripas can also be categorized as follows:

(1). Four mahabhiita
(2). Twenty-four upadaya rupa

246



Lesson 6.2.
Mahabhita
(Four Great Elements)

There are four primary corporealities called pathavi, apo, tejo, and vayo. They are
referred to as mahabhiita because they arise in large forms like the earth,
mountains, oceans and and in great quantities.

Pathavi dhatu (earth element)

The hardness felt when an object is pressed is the pathavi dhatu (earth element).
Softness is felt when certain objects are touched. Such softness is nothing but a
lesser amount of hardness. The terms hardness and softness are used in
comparison, just like smallness and largeness. Something referred to as small is
big when compared to something smaller. Similarly, what is referred to as large
becomes small when compared with something bigger. In this manner, what is
referred to as soft becomes hard when compared with something softer, and what
is referred to as hard becomes soft when compared with something harder.
Therefore, it should be understood that both hardness and softness refer to the
earth element. The hardness felt by the human body is not very subtle. The subtle
hardness in some objects cannot be felt by the humans. The term dhatu (element)
implies that pathavi is a nature or an intrinsic characteristic and not a living being.
Therefore, mere hardness, which is not a self or a being, is the pathavi dhatu.

Apo dhatu (water element)

The nature of adhesion is the apo dhatu (water element). It is the nature of the
water element to be spread internally and externally in the corporealities that exist
together. The apo dhatu drags in things that are in touch with it and prevents them
from moving away from it. Objects in the world do not spread like dust but remain
attached in solid form due to the bonding power of the water element. Objects
with more earth element and less water element remain compact and hard. Bones,
veins, flesh in bodies, as well as soil, rocks, iron, leaves, bark, roots, and wood,
are things with less water element and more earth element. If there is less earth
element and more water element, the object becomes fluid and starts to flow or
spread over a surface. Oil and water are things with less pathavi and more apo.

Tejo dhatu (heat or cold element)

Heat and coldness are the fejo dhatu. The tejo dhatu matures and ripens the co-
existing ripas. In the beginning, animate and inanimate objects become stronger
due to the maturing caused by fejo. Some of them even grow. After reaching the
culmination of growth, further maturing of these physical bodies results in their
decaying and deterioration. The same fejo dhatu causes the development as well
as the decay of various objects. Fire has a significant amount of the tejo dhatu.
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Vayo dhatu (wind element)

The nature of bloating and pushing is the vayo dhatu. An object with more vayo
will be bloated and light. Wind is a thing that has much of the vayo dhatu. Wind
moves frequently because of the excessive pushing nature of its main component,
vayo.

None of these four elements can occur and exist in the absence of the other three.
Even iron and rock, which have much pathavi, contain the other three elements.
Water, which has much apo, fire, which has much fejo, and wind, which has much
vayo, also contain all four elements.
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Lesson 6.3.
Pasada Rupa
(Five sensitive corporealities)

There are five sensory faculties known as cakkhuppasdada (eye sensitivity),
sotappasada (ear sensitivity), ghanappasdda (nose sensitivity), jivhappasada
(tongue sensitivity), and kayappasdada (body sensitivity).

Living beings possess a strong craving for perceiving beautiful objects, hearing
pleasant sounds, smelling pleasant odors, tasting enjoyable flavors, and
experiencing physical contact. The kamma (action) that gives rise to life is
connected with such craving. Consequently, when a being is born, the rebirth
kamma associated with these desires produces the necessary faculties for
experiencing these desired objects. Pasdda ripas refer to these faculties present
in the bodies of living beings that aid in experiencing physical objects. The term
"pasada" denotes the clarity of a physical surface, much like the surface of a
mirror. In English, it is generally translated as "sensitivity."

Cakkhuppasada (Eye Sensitivity)

The sensitivity present in the eye that enables the perception of visible forms is
referred to as cakkhuppasada. 1t is situated in the center of the pupil of the eye,
occupying an area approximately the size of a louse's head or, according to another
ancient teacher, about the size of half a green gram seed. Cakkhuppasada is spread
across seven physical layers in the eye, akin to oil permeating cotton wool. When
images of objects that are in front of the eye fall upon it, eye consciousness arises.
This arising of eye consciousness is referred to as seeing.

It's important to note that cakkhuppasada is not separate from the mahabhiita (four
great elements). Rather, it relies on the four great elements, and thus, it is known
as the sensitivity of the great elements, or "catunnam mahabhitanam pasado."
The other four sensitivities also depend on the four great elements and are known
as the sensitivities of the mahabhiita.

Sotappasdda (Ear Sensitivity)

The sensitivity situated in the ear that facilitates the perception of sounds is
referred to as sofappasada. It is situated in an area shaped like a ring with copper-
colored hair (body hair/loma). When sound waves impinge upon it, ear
consciousness arises. This arising of ear consciousness is referred to as hearing.
Unlike cakkhuppasada, sotappasada is exclusively receptive to the images of
sounds and not the images of visible forms.



Ghanappasada (Nose Sensitivity)

The sensitivity located in the nose that enables the perception of good and bad
odors is known as ghanappasada. 1t is situated in an area shaped like a goat's hoof
within the nose. The nose consciousness, responsible for recognizing odors, arises
depending on ghanappasada.

Jivhappasada (Tongue Sensitivity)

The sensitivity found in the tongue that facilitates the perception of flavors is
referred to as jivhappasada. 1t is located at a place resembling the edge of a water
lily petal on the tongue. Tongue consciousness arises when food and drinks come
into contact with it, allowing for the perception of taste.

Kayappasada (Body Sensitivity)

The sensitivity present throughout the body that enables the perception of physical
contact is known as kayappasdda. 1t is spread across the entire body, excluding
areas such as head hair, body hair, nails, and dry skin. When an object touches the
body, kayaviniriana (body consciousness) arises at the point of contact, perceiving
the earth, fire, or air elements of the object. Internal bodily pains occur as a result
of the internal organs impacting each other.
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Lesson 6.4.
Gocara Riipa
(Five Sense Objects / Objective Material Phenomena)

There are five derived corporealities known as rippa (vanna), sadda, gandha, rasa,
and photthabba. These corporealities are also referred to as visaya ripas as they
are captured by the previously explained five sensitivities.

Riipa / Vanna (Color)

The term vanna or rijpa here refers to the color that impacts the eye sensitivity
and is perceived with the help of eye sensitivity. Only the corporeality of color
impacts the eye sensitivity. What is felt by the hand cannot be seen by the eyes.
Only color can be seen with the eyes. In the doctrine of aggregates, rapakkhanda
encompasses all 28 rijpas. However, in the category of gocara rijpas, the term
riipa specifically signifies the color that is sensitive to cakkhuppasada. Color,
referred to as ripa or vanna, belongs to the ripakkhandha as it is also a form of
matter under the broader context of materiality.

All corporealities are called ripa because they are subject to change due to factors
such as cold, heat, and others. The element of color is called ripa because it can
be seen. Among the twenty-eight corporealities, only the corporeality of color is
visible. Other corporealities cannot be seen with the eyes.

Sadda (Sound)

Sound (sadda) is the corporeality that impacts the ear sensitivity and is recognized
with the help of ear sensitivity. It arises when physical objects collide or explode
(when objects that are attached to each other separate). Sadda disappears as soon
as it arises. Its quick disappearance does not imply that its lifespan is shorter than
that of other corporealities. Instead, it means that the generation of sounds does
not last for a long period.

Gandha (Odor)

The corporeality that impacts the nose sensitivity and is recognized with the help
of the nose sensitivity is called gandha (smell/odor). It is abundant in some
objects, while gandha is some objects is very. Although odor is present to some
extent in all objects that are made of four great elements, the odor in some objects
may not be noticeable due to its subtlety.

Rasa (Taste)

Taste is the corporeality that impacts the tongue sensitivity and is experienced
with the help of the tongue sensitivity. It varies according to the primary elements.
Although taste exists in all objects, the taste of some objects may not be
perceivable because those objects do not dissolve in saliva. Subtle taste in some
objects may also not be felt. In order to perceive taste, the object must dissolve
and its taste must impact the tongue sensitivity.
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Photthabba (Tangible Element)

Photthabba is the corporeality that impacts the body sensitivity and is recognized
with the help of the body sensitivity. It is not a separate element like ripa, sadda,
gandha, and rasa. Only the three primary elements, pathavi, tejo, and vayo, come
into contact with kayappasada. The hardness perceived by the body is the pathavi
dhatu. The sensations of coldness and heat experienced by the body are the tejo
dhatu. The sensations of movement and pressure felt by the body are the vayo
dhatu. The water element does not come into contact with the kayappasada.

In the lesson on gocara rijpas, it is necessary to include the corporealities captured
by all five sensitivities. Therefore, the three primary elements captured by the
body sensitivity are named as photthabba ripa. However, when counting
corporealities, photthabba ripa is not considered a separate reality.

Every physical object has four gocara ripas: vanna, gandha, rasa and
photthabba. When an object is touched, the hand perceives the pathavi element.
What is seen by the eyes is the ripa (vanna). What is seen by the eyes cannot be
felt by the hand. What is felt by the hand cannot be seen by the eyes. The realities
perceived by the nose and tongue are not felt by the hand or seen by the eyes.
Believing that "We touch what we see" is a misconception resulting from
ignorance regarding the differentiation of realities.
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Lesson 6.5.
Avasesa Nipphanna Riipa
(Remaining Concretely Produced Matter)

Bhava riipa (matter related to sex)

There are two corporealities known as itthibhava ripa (femininity) and pumbhava
riipa (masculinity) that are related to sex. The bodies of living beings exhibit
masculine and feminine characteristics due to the presence of these bhavaripas.
These two corporealities exert their influence on the bodies in which they are
found, hence they are also referred to as itthindriya and purisindriya. Bhavariapas
arise in living beings together with the patisandhi citta. All living beings have
bodies composed of the four great elements. The great elements themselves do
not possess any inherent "sex" distinction. However, when the bodies of living
beings form, the influence of itthindriya and purisindriya leads to the development
of feminine and masculine appearances, respectively. Bhavaripas are present
throughout the entire body.

Hadayavatthu ripa (heart base)

The five pasdda riipas serve as the bases for the arising of dviparica vififiana. For
the remaining consciousnesses, the hadayavatthu is the base. It is located within
the blood inside the heart muscle.

Jivitindriya ripa (life vitality)

The corporeality that protects and sustains the generation of rijpas associated with
it is known as jivitindriya. Corporealities in the bodies of living beings arise due
to four causes: kamma, citta, utu (tejo dhatu), and ahara (nutriment). Among these
four causes, citta, utu, and ahara produce their respective rijpas while they are
present. Therefore, no additional special reality is required to protect the ripas
produced by these three causes (here, "protecting" (anupalana) means providing
support for their continued generation). On the other hand, kammajaripas are
produced by a cetand (kamma) that has arisen and passed away. As a result,
kammajariipas require a special reality to protect and sustain their generation. The
ripa jivitindriya fulfills this role by supporting the generation of kammajaripas,
enabling them to last for years.

Ahara riipa | oja (nutriment)

Ahara ripa or oja refers to the nutriment found in edible food. This corporeality
gives rise to a specific group of ripas known as aharaja ripas. These ripas
provide energy and sustenance to the bodies of living beings, allowing them to
endure. Oja is present in all physical objects, but not all nutriment found in objects
is suitable for all beings. Beings consume food that contains the appropriate oja
for their bodies. Their bodies are supported and endure due to the nourishment
provided by the food they consume.
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These eighteen corporealities, from pathavi dhatu to oja, are directly produced by
the fourfold causes: kamma, citta, utu, and @hara. Therefore, they are referred to
as nipphanna ripas (concretely produced matter). Additionally, they are also
known as sabhava ripa, salakkhana ripa, and riparipa.
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Lesson 6.6.
Anipphanna Rupa
(Non-concretely Produced Matter)

Akasa dhatu (the space element)

Akdsa dhatu is divided into two types: ajatakdsa and pariccheddakasa
(paricchedavakasa). Ajatakasa refers to the infinite space in which all animate
and inanimate things exist. According to Theravada, ajatakasa has no limitations
or borders where it ends and is sometimes referred to as the "hollow of the world."
On the other hand, paricchedavakasa is the space between ripakalapas (material
particles) in solid objects or any other object. Paricchedakasha is considered one
of the twenty-eight corporealities. While in the ultimate sense, akasadhatu does
not have its own arising, it is still regarded as a corporeality because space is
necessary to keep different ripa kalapas separate and unmixed.

Vikara ritjpa (mutable material phenomena)

This category encompasses special modes or manifestations of concretely
produced matter. It includes two types of vififiatti (intimation) and three other
material phenomena known as lahuta (lightness), muduta (malleability), and
kammarinata (wieldiness).

Kayavinifiatti (bodily intimation)

Kayavirniniatti is the force or power that directs or steers the cittakiriya vayo dhatu
(the wind element associated with bodily movements) according to the intention
of the mind (cetana) to perform relevant bodily actions. When the intention arises
to perform a physical action, the power of that intention causes the vayo dhatu to
arise in the intended limb. This newly arisen air element is called cittakiriya vayo
dhatu, and it facilitates the movement of the body or limb. Kayavirifiatti arises
together with this vayo dhatu and steers it according to the mind's intention. Bodily
movements occur according to the desires of beings due to kayavininiatti.

Vacivininatti (verbal intimation):

Vacivinifiatti is the force or power that controls sound in a way that creates letters
and words intended to be uttered. Sound arises when the cittaja vayo (mind-
produced wind element) strikes certain places in the vocal area. The sound that
arises is then modified according to the mind's intention by the vacivisifiatti.

These two riipas (kayavinriatti and vacivinifiatti) are called viniriatti as they express
the intentions of the being in whom they arise.
Rupassa lahuta, riapassa muduta, and ripassa kammannata

The three characteristics or modes of lightness, malleability, and wieldiness are
known as riapassa lahutd, riapassa muduta, and riapassa kammarninata,



respectively. Lahuta refers to the lightness of the four great elements and is the
opposite of heaviness. Muduta denotes the malleability of the four great elements
and is the opposite of stiffness. Kammariiiata represents the adaptability of the
four great elements, making them suitable for work. These three corporealities are
modes of other corporealities.

Sometimes our bodies feel heavy, resulting in decreased agility. At other times,
our bodies feel stiff, making it difficult to move our limbs smoothly. And
sometimes our bodies feel unsuitable for work. These changes can occur due to
unfavorable weather conditions, a negative state of mind, or consuming unsuitable
food. When the weather is favorable, the mind is in a good state, and suitable food
is consumed, these physical difficulties disappear, and lahutd, muduta, and
kammarniata arise in the body. With their arising, the body can be moved swiftly
and smoothly and becomes adaptable to work.

The twofold intimation and three other matters, namely lahuta, muduta, and
kammarnifiata, are modes or modifications that appear in the bodies of living beings
from time to time, hence they are called vikara riipa.

Lakkhana ripa

There are four lakkhana rapas: upacaya, santati, jaratd, and aniccata. The terms
upacaya and santati signify the genesis or arising of matter. Upacaya refers to the
arising of matter in an animate body before all types of rigpas that are supposed to
arise in that body have appeared. Once all types of rijpas have arisen in an animate
body, the generation of those ripas continues. In this generation, new riipas arise
in the place of vanishing ripas, and this process is known as santati. Jarata refers
to the decaying of corporealities, while aniccata represents their breakup or
vanishing.

Upacaya and santati are collectively called jati ripas.

These four lakkhana riipas are called so because they are mere characteristics or
universal attributes of other corporealities.

The ten corporealities comprising akasa dhatu, five vikara ripa, and the four

lakkhana rigpas are called anipphanna riipas because they are not directly produced

by the four major causes of matter nor do they arise directly from them.
Lifespan of Each Riipa

The lifespan of each riipa, as mentioned in the commentaries, is as follows:

(1). Two vifiriatti: 1 cittakkhana (one mind-moment) or 3 anucittakkhana (1/3
of a mind-moment).

(2). Upacaya, santati, and aniccata: 1 anucittakkhana.
(3). Jarata: 49 anucittakkhana.

(4). The remaining twenty-two riipas: 17 cittakkhana (17 mind-moments) or
51 anucittakkhana.
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Lesson 6.7.
Riipa Vibhaga
(Analysis of Corporeality)
All riipas share the following characteristics without any difference:
(1). Sappaccaya: Rupas exist together with causes.
(2). Sankhata: Rupas are formed by causes.
(3). Ahetuka: Riipas are not associated with roots.
(4). Anarammana: Riipas do not perceive objects.
(5). Sasava: Rupas are objects of cankers.
(6). Kamavacara: Riipas are objects of sensual craving.
(7). Lokiya: Riipas belong to the worldly (mundane) sphere.
(8). Appahatabba: Riipas are not to be abandoned.
Riipas can be classified in the following ways:
(1). Ajjhattika ripa and Bahira ripa

Living beings consider the ripas in their bodies as "I" or "mine." Therefore, all
riipas in a particular living being are considered ajjhatta to that being. Among
them, the five pasada ripas are the matter that most strongly elicits clinging,
hence they are called ajjhattika. Among the ripas, beings have the highest level
of attachment towards the five sensitivities that facilitate interaction with sense
objects. Self-view strongly arises towards them compared to other riipas. The

remaining twenty-three riipas (other than the five pasada) are considered bahira.
(2). Vatthu ripa and Avatthu ripa

There are two types of vatthu: vifiiana vatthu and kilesa vatthu. In this chapter,
we focus only on vififiana vatthu ripas.

In this regard, ripas are twofold as vatthuripa and avatthuriipa. Realities that
serve as the basis for mental phenomena to arise are called vififiana vatthu or
vatthu ripas. There are six vatthu rigpas: the five pasada ripas and hadayavatthu
riipa. The remaining twenty-two riipas are called avatthu ripa.

(3). Dvara ripa and Advara ripa

There are two types of dvara: vififianadvara (door for consciousness to cognize
an object) and kammadvara (door for actions to be performed). Among these two
types, five pasada riipas are considered vififiana dvara, and two vififiatti riipas are
considered kamma dvara. The remaining twenty-one riipas (other than the seven
dvararipas) are classified as advara ripa.

(4). Indriya ripa and Anindriya ripa



Indriyas are realities that exercise dominance over other realities in certain
spheres. For example, eye-sensitivity is dominant in the function of seeing, as the
quality of eye-consciousness depends on it. When the cakkhuppasada is weak or
impure, cakkhuvinriana cannot clearly perceive the object, ignoring the defects of
the prior. There are eight indriya rijpas in total. The five pasdada rijpas dominate
over their corresponding sense consciousnesses in the acts of seeing, hearing,
smelling, tasting, and feeling touch, respectively. Two bhava ripas have
dominance over all other rifpas in animate bodies, shaping them to be either
masculine or feminine. Jivitindriya riapa is an indriya for kammaja ripas to
sustain in generations in the absence of their cause, the kamma. The remaining
twenty ripas are called anindriya ripa as they do not exercise such dominance
over other realities.

(5). Sappatigha ripa and Appatigha ripa

Five pasdda riipas and seven gocara rijpas clash against each other, and pathavi,
tejo, and vayo in a certain kalapa clash with their counterparts in other kalapas.
Therefore, they are called sappatigha ripa. There are twelve sappatighariipas in
total: the five pasada ripas, vanna ripa, sadda ripa, gandha ripa, rasa ripa,
pathavi, tejo, and vayo. The remaining sixteen ripas are called appatighariapa as
they do not clash with any other reality.

(6). Olarika ripa and Sukhuma ripa

The twelve sappatigha riipas that clash with other ripas are also called olarika
riipa (gross matter). The remaining sixteen riipas that do not clash with other ripas
are called sukhuma riipa (subtle matter).

(7). Santike ripa and Dire ripa

Olarika rapas can be easily known, so they are considered close — santike ripa.
Even when these ripas are located far from the observer, they are still considered
close due to their ease of cognition. Sukhuma riipas, on the other hand, cannot be
easily known like olarika riipas, hence they are considered far — diire ripa - even
though they exist in the body of the observer.

(8). Upadinna riapa and Anupadinna ripa

Eighteen kamma-born matters are called updadinna ripa. The remaining ten are
called anupadinna riipa. The term upadinna implies things that are strongly clung
to as "I'" and "mine" with ditthi and tanha. Generally, all riipas in an animate body
are considered as such by the being who possesses them. Among all ripas in
animate bodies, kammaja ripas are the most significant. Therefore, the
attachment towards them is stronger compared to other corporealities. Hence, they
are called upadinna.

(9). Sanidassana ripa and Anidassana ripa

Vanna riapa (color) is called sanidassana ripa since it can be seen with eye-
consciousness. All the other twenty-seven ripas are called anidassana ripa as
they cannot be seen with cakkhuviniiiana.
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(10). Gocaraggahika ripa and Agocaraggahika riipa

The five pasdda ripas are called gocaraggahika since they are take their
corresponding sense objects. It is important to note that the phrase “taking objects”
does not mean that the five pasdada ripas have cognitive ability. They are sensitive
to the corresponding sense objects and facilitate the cognition of those objects by
their respective sense consciousnesses. The remaining twenty-three ripas are
considered as agocarggahika as they are not sensitive to objects like the five
pasada.

Gocaraggahika ripa can be further divided into sampattagocaraggahika and
asampattagocaraggahika. Among the five pasada ripas, ghanappasada,
Jivhappasada, and kayappasada are respectively sensitive to gandha, rasa, and
potthabba of riipakalapas that have arisen physically touching them. So, they are
called sampattagocaraggahika. On the other hand, cakkhuppasada and
sotappasada are respectively sensitive to vanna and sadda of ripakalapas that
have arisen  without physically touching them, hence called
asampattagocaraggahika.

(11). Vinibbhoga ripa and Avinibbhoga riipa

Eight riipas - pathavi, apo, tejo, vayo, vanna, gandha, rasa, and oja - always arise
together. Whenever a ripa kalapa arises, these eight are always found together.
Hence, they are inseparable - avinibbhoga. The remaining twenty ripas are
vinibbhoga, meaning they are not found in every kalapa as avinibbhoga riipas
does.

These categorizations help in understanding the different characteristics and
classifications of ripas within the Abhidhamma framework.
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Lesson 6.8.
Ripa Samutthana
(Origination of Corporeality)

There are four major causes of riipa:
(1). Kamma - mundane kusala and akusala cetana (volition)
(2). Citta - citta (consciousness) and cetasika (mental factors)
(3). Utu - tejo dhatu (heat element)

(4). Ahara - nutriment (oja)

Kamma

The cetana cetasika of the twenty-five kamma cittas, including twelve akusala
cittas, eight maha kusala cittas and five rapavacara kusala cittas, can produce
ripas. The rupas produced by these cittas are called kammajaripas.
Kammajaripas arise in living beings (except those in the aripa realm) from the
moment of patisandhi (rebirth-linking) until the 17th mind moment preceding
death. Kammajaripas arise in living beings at every sub-mind moment. However,
kammajariipas do not arise in inanimate bodies. Divine mansions obtained by
devas due to their past merits consist of utujaripas (matter born out of tejo dhatu)
supported by kamma (kammappaccaya-utusamutthana). Since the aripa bhiimi is
not a location for ripas, arupavacara kusala cetana does not produce
kammajaripas.

Aripavacara kusala kamma is developed by supressing the attachment towards
the rilpa. When one attains the ariapavacara kusala jhana, he or she strongly
supresses the craving towards matter. Therefore, they are called ripavirdaga
bhavana. A#pavacara kusala does not produce any kammaja ripas in the
following life.

In order to attain lokuttara kusala, one needs to practice vipassand meditation
which contemplates the defects of nama and rigpa. With the supramundane path
one eradicates desire towards both nama and rijpa according to the strength of
the path. Lokuttara maggas are called namaripaviraga bhavana. Therefore,
cetand in four magga cittas does nto produce kammajaripas in future lives.

Citta

The seventy-five consciousnesses, excluding the four ariapavacara vipaka cittas
and the dviparica vinifiana, can produce corporeality. These consciousnesses give
rise to ripa like a mushroom that emerges with some soil on its top.
Consciousness produces corporealities during its genesis. It does not produce ripa
during its persisting moment and dissolving moment since it is weak during those
moments. The corporeality produced by the mind is called cittaja-rispa (mind-
born matter). However, aripa vipaka cittas do not produce cittaja rijpas as the
immaterial sphere is not a place for riipa to arise. The other consciousnesses that
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occur in the immaterial sphere also do not produce corporeality when they arise
in those realms. The dviparica vififiana do not produce corporeality because it is
weak. Furthermore, the rebirth consciousness of all beings and the death
consciousness of Arahants do not produce corporeality. There is a difference of
opinion among some teachers regarding whether the death consciousness of all
beings produces corporeality; according to them death conciousness of every
being do not produce cittaja ripas. Mind-produced matter begins to arise in one's
life with the arising of the first bhavarnga citta after the patisandhi citta. The four
arilpa vipaka cittas, dviparica viiifiana, patisandhi citta of all beings, and the cuti
citta of Arahants do not produce corporeality.

Physical and verbal actions and maintainig the postures

The body does not move automatically, and the immaterial consciousness is also
incapable of moving the body. All bodily activities such as walking, running,
standing, and moving limbs occur with the power of cittaja ripas.

Moreover, it is with the power of cittaja riipas that the body of a standing person
remains erect without falling and the body of a seated person remains in place.
Among the seventy-five consciousnesses that produce corporeality, the twenty-
SiX appand javana cittas not only produce citfaja ripas but also maintain the
postures made by previous consciousnesses. The mind-born corporealities
produced by appana javana are not capable of moving the body; their function is
to maintain the postures made by previously arisen cittaja ripas.

The mind-produced corporeality produced by the bhavanga cittas cannot perform
the function of maintaining postures. That is why a person who is seated or
standing will fall if they fall asleep.

The thirty-two consciousnesses comprising the votthapana citta, twenty-nine
kama javana cittas, and the two abhifinana cittas not only produce cittaja ripas
and maintain postures but also produce kayaviriniatti (bodily intimation) and
vacivininiatti (verbal intimation). Deliberate physical and verbal actions occur due
to physical and verbal intimation.

Smile

Additionally, the four somanassa sahagata lobhamiila cittas, four somanassa
sahagata maha kusala cittas, four somanassa sahagata mahda kiriya cittas, and
somanassa sahagata hasituppada citta not only perform the functions mentioned
above but also produce a smile.
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The following describes how different beings smile using these thirteen cittas.

# Being Smile producing consciousnesses

(D). Puthujjana Somanassa lobhamiila 4

Somanassa maha kusala 4

(2). Sekkha Somanassa ditthigata vippayutta lobhamiila
2
Somanassa maha kusala 4
(3). Arahants and | Somanassa maha kiriya 4
Paccekabuddhas

Hasituppada 1

4. Sammasambuddhas | Somanassa fiana sampayutta maha kiriya 2

Hasituppada 1

Utu

During the persisting phase (tithi kala), tejo dhatu in ripa kalapas produces new
rupas. These ripas are called utujaripas, as utu is a synonym for tejo dhatu. Tejo
dhatu is present in every ripakalapa. Therefore, ripakalapas produced by every
major cause produce utujariipas during the persisting phase.'” Rijpas are stronger
during the fitikala, so they do not produce new matter during the phase of genesis.

Ahara
Ahara ripa, found in kalapas in food and beverages, when inside the body,
produce new kalapas during their persisting stage. These ripas are called aharaja
riapas. Oja (nutriment) is found in all kalapas that constitute body parts such as
flesh, sinews, blood, etc. Oja found in food kalapas and body kalapas interact with
each other and produce aharaja ripas. Oja in food cannot produce aharaja ripas

without the help of 0ja in the animate body. Similarly, oja in bodies is also unable
to produce aharaja ripas without the support of oja in food.

There is an opinion among some teachers that 0j@ in food taken in can only assist
the oja inside the body in producing corporeality but does not produce corporeality
by itself.

It has been said that not only the food consumed but even food applied on the
body produces corporeality, and the food consumed by the mother produces
corporeality in the fetus.
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Lesson 6.9.
Ripas Produced by Each Major Cause

There are four major causes for the origin of ripa. Each ripa is produced by one
of these major causes. Consequently, rijpas can be classified into five categories
based on the number of causes that can produce them:

(1). Ekajaripa — matter that can be produced by only one major cause.
(2). Dvijariipa — matter that can be produced by two major causes.

(3). Tijaripa — matter that can be produced by three major causes.

(4). Catujarupa — matter that can be produced by four major causes.

(5). Nakutocijariipa — matter that are never produced by any cause.

Note

1t is essential to understand that a riipa is never produced by multiple major
causes simultaneously. This categorization is based on the number of
causes that can give rise to each ripa.

Ekajarapa (11)
There are two types of ekaja ripas.

(1). The hadayavattu ripa and the eight indriya ripas are always produced
by kamma.

(2). The two virinatti ripas are always produced by citta.

Dvijaripa (1)

Sound is produced by both citta and utu. The sound produced while speaking is
mind-produced, while the sound produced by external factors such as wind
blowing is utu-produced.

Tijaripa (3)

The three vikara ripas—Iahuta, muduta, and kammarnriatG—can be produced by
citta, utu, and ahara. Corporealities such as lahuta are formed through favorable
utu, citta, and ahara. These three riipas are not found in kalapas arising from
unpleasant consciousness, unfavorable utu, or unsuitable food. When
corporealities such as lahuta are absent, the body becomes heavy, stiff, and
unsuitable for activity.

Catujariipa (9)

The eight avinibbhoga ripas and the akasa dhatu arise due to all four causes.
Even in the atom, which is considered very small, there are multiple ripa kalapas.
Space separates these kalapas from each other. Although it should be noted that
the space element does not arise as such, the akasa dhatu is considered to arise
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from all four major causes, including kamma, as it separates and is situated
between the corporeality groups arising from these causes.

Nakutocijariipa (4)

The four lakkhana ripas do not arise from any cause. They are referred to as
corporealities that do not arise from any cause because they are merely
characteristics of the genesis, decay, and vanishing of corporealities that arise
from major causes. The Dhammasangani and its commentary consider the pair
upacaya and santati as arising from major causes.

Now let's analyze the riipas in terms of their causes of origin:

Kammaja riipas — 18
(1). Avinibbhoga ripas: 8
(2). Akdsa dhatu: 1
(3). Hadaya ripa: 1
(4). Indriya rapas: 8

Cittaja rupas — 15
(1). Avinibbhoga ripas: 8
(2). Akasa dhatu: 1
(3). Sadda rapa: 1
(4). Vinnatti: 2
(5). Lahuta, muduta, and kammaniniata: 3

Utuja ripas — 13

(1). Avinibbhoga ripas: 8

(2). Akasa dhatu: 1

(3). Sadda rapa: 1

(4). Lahuta, muduta, and kammaniniata: 3

Ahdraja riapas — 12

(1).Avinibbhoga riupas: 8
(2).Akasa dhatu: 1
(3).Lahuta, muduta, and kammarniiata: 3
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Lesson 6.10.
Ripa Kalapa (I)
(Corporeal Clusters (Part I))

Corporealities do not arise individually; they lack the strength to arise
independently without combining with other corporealities. Instead, they arise and
exist as groups, forming clusters known as ripa kalapas. Each ripa kalapa
consists of a minimum of eight corporealities.

Rupa kalapas possess specific boundaries, unlike individual corporealities within
them. The corporealities in a group appear interconnected, as if they are attached
or have merged with one another. While no simile fully captures this phenomenon,
the following analogy can help in understanding it to some extent.

Imagine mixing small quantities of rice flour, wheat flour, corn flour, and barley
flour together with water, forming a ball. Upon analyzing this ball, if asked,
"Where is the rice flour?" one would answer that it is dispersed within the other
three portions. Similarly, if asked about the wheat flour, it is also present
throughout the mixture. The same applies to the corn flour and barley flour. By
observing the overall combination, one can realize that the four types of flour have
blended together, seemingly swallowing one another. Likewise, the corporealities
within a kalapa mix in a way that resembles the four types of flour in the lump.
However, unlike the separate pieces of flour within the lump, there is no such
separation among the ripas in a kaldpa. They completely blend with each other
without distinct boundaries.

The size of a corporeal group cannot be estimated, as it is much smaller than an
atom and not visible to the naked eye.

There are four characteristics, or lakkhanas, of a ripa kalapa mentioned in
Abhidhammattha Sangaha.

(1). Ekuppada: All riipas in a kaldpa has the same arising.
(2). Ekanirodha: All riipas in a kalapa has the same vanishing.
(3). Ekanissaya: All ripas in a kalapa share the same dependence.

(4). Sahavutti: All rGpas in a kaldpa exist together in the aforesaid three
characteristics.

Boundary of a ripakalapa is shared by all the ripas in that kalapa. Therfore,
having the same boundary also seems a characteristic of a ripa kalapa —
ekapariccheda.



Lesson 6.11.
Riupa Kalapa (II)
(Corporeal Clusters (Part II))

Riipa kalapas are formed according to a specific pattern, resulting in a total of
twenty-three different types. These twenty-three kalapas are classified as follows:

(1). Nine kammaja kalapas
(2). Eight cittaja kalapas
(3). Four utuja kalapas
(4). Two aharaja kalapas

Kammaja Kalapa

(1). Cakkhudasakakalapa: This material cluster consists of nine kammaja-
avinibbhoga ripas and cakkhuppasada.

(2). Sotadasakakalapa: This material cluster consists of nine kammaja-
avinibbhoga riipas and sotappasada.

(3). Ghanadasakakalapa: This material cluster consists of nine kammaja-
avinibbhoga riipas and ghanappasada.

(4). Jivhadasakakalapa: This material cluster consists of nine kammaja-
avinibbhoga ripas and jivhappasada.

(5). Kayadasakakalapa: This material cluster consists of nine kammaja-
avinibbhoga ripas and kayappasada.

(6). Itthibhavadasakakalapa: This material cluster consists of nine kammaja-
avinibbhoga riipas and itthibhavaripa.

(7). Pumbhavadasakakalapa: This material cluster consists of nine kammaja-
avinibbhoga ripas and pumbhavaripa.

(8). Vatthudasakakalapa: This material cluster consists of nine kammaja-
avinibbhoga riipas and hadayavatthuripa.

(9). Jivitanavakakalapa: This material cluster consists of nine kammaja-
avinibbhoga ripas.
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Cittaja Kalapa

(). (Cittaja) ~ Oja-atthamakakalapa:'®"  This cluster consists of eight
avinibbhogarapas that arise due to mentalities.

(2). (Cittaja) ~ Saddanavakakalapa: This cluster consists of eight
avinibbhogaripas, along with saddariipa, that arise due to mentalities.

(3). Kayavininiattinavakakalapa: ~ This  cluster  consists of  eight
avinibbhogarapas, along with kayavinifiatti, that arise due to mentalities.

(4). Vaciviniattisaddadasakakalapa: ~ This  cluster consists of eight
avinibbhogarapas, vacivininatti, and saddaripa that arise due to
mentalities.

(5). (Cittaja) Lahutadi-edadasakakalapa: This cluster consists of eight
avinibbhogaripas and lahutadi triad that arise due to mentalities.

(6). (Cittaja) Saddalahutadidvadasakakalapa: This cluster consists of eight
avinibbhogaripas, saddariupa, and lahutddi triad that arise due to
mentalities.

(7). Kayavifinattilahutadidvadasakakalapa: This cluster consists of eight
avinibbhogarapas, kayavinnatti, and lahutadi triad that arise due to
mentalities.

(8). Vaciviniiattisaddalahutaditerasakakalapa: This cluster consists of eight
avinibbhogarapas, vaciviiinatti, saddarupa, and lahutddi triad that arise
due to mentalities.

Utuja Kalapa

(1). (Utuja)  Oja-atthamakakalapa: This cluster consists of eight
avinibbhogaripas that arise due to fejo dhatu.

(2). (Utuja)  Saddanavakakalapa: — This  cluster consists of eight
avinibbhogartipas, along with saddariipa that arise due to tejo dhatu.

(3). (Utuja) Lahutadi-edadasakakalapa: This cluster consists of eight
avinibbhogarapas and lahutadi triad that arise due to tejo dhatu.

(4). (Utuja) Saddalahutadidvadasakakalapa: This cluster consists of eight
avinibbhogarapas, saddaripa, and lahutadi triad that arise due to fejo
dhatu.

Aharaja Kalapa

(1). (Aharaja)  Oja-atthamakakalapa: This cluster consists of eight
avinibbhogarapas that arise due to ahara ripa.

(2). (Aharaja) Lahutadi-edadasakakalapa: This cluster consists of eight
avinibbhogarapas and lahutadi triad that arise due to ahara ripa.

Out of these twenty-three ripa kalapas, utuja oja-atthamaka kalapa and utuja
sadda navaka kalapa are found outside the bodies of living beings. The remaining
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twenty-one kalapas are found only within the bodies of living beings and not
outside.

Objects such as soil, rocks, fire, water, wind, flowers, leaves, fruit, bark, and roots
are all made out of atthamaka kalapas. The bodies of living beings are also mostly
composed of atthamaka kalapas. Physical objects vary in terms of color, shape,
taste, softness, roughness, smoothness, and weight due to the variation in the four
great elements that make up the atthamaka kalapas. Some atthamaka kalapas are
predominantly composed of the earth element while lacking in the other three
elements. Others may have a predominant composition of the earth and water
elements, lacking in the other two elements. Thus, there are thousands of types of
atthamaka kalapas due to the variation in mahabhiita (great elements) present in
them. It is this variation in the mahdabhiita that causes objects made up of
atthamaka kalapas to differ from one another.

The space element (akasa dhatu) is not considered a part of the kalapas as it
remains separate from the material clusters, maintaining the gap between them.
Similarly, the four lakkhana ripas are not considered parts of the kalapas, as they
are mere characteristics of the material clusters.
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Lesson 6.12.
Ripappavattikkama (I)
(Occurrence of Matter (Part I))

According to Theravada teachings, beings have four modes of birth, which
classify them into four groups:

(1). Andaja (egg-born): Beings such as serpents, birds, and fish that are born
from eggs belong to this group.

(2). Jalabuja (womb-born):'”> Humans and four-legged animals that are
conceived in the womb are classified as jalabuja beings.

(3). Samsedaja (moisture-born): Beings that are born on dead bodies, dirty
water, leaves, or flowers are considered samsedaja.

(4). Opapatika (spontaneously born): Devas, brahmas, and hell beings who
arise according to kamma without having parents or relying on moisture
are called opapatika.

e Among them, andaja and jalabuja beings are collectively referred to as
gabbhaseyyaka, as they both appear in the mother's womb at the moment
of rebirth (patisandhi).

Note

All four modes of birth are found in the kama realm. In the riipa and ariipa
realms, all beings are opapatika. Aripa beings, however, do not possess
any ripa (physical form).

1t is also mentioned that humans can be born in all four modes of births.
Humans who were born in the beginning of the aeon were opapatikas.
Afterwards, they are born as jalabuja. Rarely some humans like
Pokkharasati are said to be born as samsedaja. During the reign of the
Emperor Asoka, as recorded in Mahavamsa, two brothers, who later
became Arahants, were recorded to be born out of an egg.

The following describes the occurrence of various ripas and ripa kalapas in
living beings.

269



Kama Realm
Generally, all ripas can be found in all four types of beings in the kama realm
during the pavatti kala (course of life).
Samsedaja and Opapatika Beings

(1). Cakkhu, sota, ghana, jivha, kaya, bhava (only one), and vatthu dasaka
kalapas arise in samsedaja and opapatika beings of the kama realm at the
moment of rebirth (patisandhi).

(2).On some occasions, they may not
acquire certain indriyas (faculties) from
patisandhi, such as cakkhu, sota, ghana,
and bhava dasaka kalapas.

» Those beings in the
kama realm who did
not obtain cakkhu

The deficiencies of faculties in dasaka kalapa are
samsedaja and opapatika beings in the called andha.
kama realm can be understood as
follows: » Those who did not
obtain sota dasaka
(a). Duggati ahetuka and sugati kalagpa are called
ahetuka samsedaja beings may badhira.

not obtain cakkhu, sota, ghana,
and bhava dasaka kalapas. | » Those who did not

Some may even lack all four obtain ghana dasaka
faculties. kalapa are  called
aghanaka.

(b). Some duggati opapdtikas do
not acquire cakkhu, sota, and | 5 Those who did not

bhava dasaka kalapas. It is obtain bhava dasaka

mentioned that there are no kalapa are called
opapatika beings in the kama napumsaka.
realm without the ghana
dasaka kalapa.
Note

Certain beings may not acquire specific physical faculties (indriya) due to
two reasons: either due to the weakness of the patisandhi kamma or as a
result of a past akusala kamma hindering the arising of those faculties.

(3). Sugati opapatikas acquire all faculties by birth. They do not have any
deficiencies in faculties. Opapatika humans born at the beginning of a
kappa (adikappika manussa) do not have the bhava dasaka kalapa by
birth. However, this is not considered a deficiency caused by weak
patisandhi kamma or hindrance from past akusala.

Both samsedaja and opapatika beings acquire all their faculties at the moment of
rebirth, but there is a difference in their physical bodies and appearances.
Opapatika beings are born with fully developed bodies and do not grow after birth.

270



On the other hand, samsedaja beings acquire all faculties at the moment of rebirth
but are born with undeveloped bodies, so they physically grow during their course
of life.

Gabbhaseyyaka Beings

The occurrence of ripas and ripa kaldapas in gabbhaseyyaka beings in the kama
realm is as follows:

(1). Unlike samsedaja and opapatika beings, gabbhaseyyaka beings do not
acquire many kammaja rippa kalapas at the moment of rebirth. They only
obtain kaya, bhava, and vatthu dasaka kalapas. Some beings may lack the
bhava dasaka kalapas, and they are called napumsaka.

(2). Cakkhu, sota, ghana, and jivha dasaka kalapas arise in gabbhaseyyaka
beings during the pavatti kala while they are in the mother's womb.
Typically, the time a being spends in the mother's womb is proportionate
to their entire lifespan. Beings with longer lifespans spend more time in
the mother's womb compared to those with shorter lifespans. Similarly,
the time it takes for the four faculties of cakkhu, sota, ghana, and jivha to
arise in them is also dependent on the duration of their time in the mother's
womb. It is said that all four faculties arise in humans on the seventy-
seventh day in the mother's womb (the last day of the eleventh week).
However, different teachers have varying opinions on this matter.

Riipa Realm
All beings in the riipa realms are opapatika and can be divided into two groups:
(1). Ordinary brahmas
(2). Asanniasatta brahmas.
Ordinary Brahmas

The occurrence of ripas and ripa kaldapas in ordinary brahma beings is as
follows:

(1). Ordinary brahmas do not have ghana, jivha, kdaya, and bhava dasaka
kalapas. They acquire the four kammaja kalapas, namely cakkhu, sota,
and vatthu dasaka kalapas, and jivita navaka kalapas.

(2). They do not possess aharaja kalapas.

(3). During their course of life, they acquire cittaja and utuja kalapas.

Asaiifiasatta Brahmas
The occurrence of rippas and ripa kalapas in asanfiasatta beings is as follows:

(1). Asanriasatta beings only possess the jivita navaka kalapa among the
kammaja kalapas. They do not have cakkhu, sota, ghana, jivha, kaya,
bhava, and vatthu dasaka kalapas.
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(2). They do not have any cittaja rippas since they lack consciousness.
(3). They also do not possess any aharaja ripas.

(4). However, they do have all utuja ripas except for the sadda rijpa (sound).
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Lesson 6.13.
Rupappavattikkama (II)
(Occurrence of Matter (Part II))

Here are the key points regarding the occurrence of four types of ripas in living
beings:

(1). Kammaja ripas start to arise in all beings from the moment of patisandhi
citta (first consciousness in the life).

(2). Cittaja ripas start to arise from the arising moment of the second citta
(first bhavanga citta).

(3). Utuja riipas start to arise from the persisting moment (thiti kala) of the
patisandhi citta.

(4). Ahdraja riipas start to arise from the moment essence of food starts to
circulate in the body.

(5). The specific timing of when jivita navaka kalapas start to arise in the
bodies of living beings is not mentioned.

Occurrence of Kammaja Riipas

In all living beings, kammaja ripas start to arise from the moment of patisandhi,
occurring during every sub mind moment. Let's explain this process in relation to
gabbhaseyyaka beings:

(1). At the moment of conception (patisandhi), kaya, bhava, and vatthu
dasaka kalapas arise in gabbhaseyyaka beings. These three kalapas
continue to arise in every subsequent sub mind moment. At the dissolving
moment of the seventeenth consciousness of the life (sixteenth bhavanga),
there are a total of 153 types of kalapas: 51 sub mind moments old kaya
dasakan kalapas, 51 sub mind moments old bhava dasaka kalapas, 51
sub mind moments old vatthu dasaka kalapas, 50 sub mind moments old
kaya dasaka kalapas, 50 sub mind moments old bhava dasaka kalapas,
50 sub mind moments old vatthu dasaka kalapas, and so on. Among these
153 types of kaldpas, three are at the moment of genesis, three at the
moment of vanishing, and 147 types are at the thiti moment.

(2). Starting from the seventeenth citta of the life, three types of kalapas
vanish for every three types of kalapas that arise. Thus, the number of
tyepes of kammaja kalapas in gabbhaseyyaka beings remains unchanged
until the arising of cakkhu, sota, ghana, and jivha kalapas.

(3). The process in samsedaja and opapatika beings is similar, with the only
difference being the number of kammaja kalapas arising at the patisandhi
moment. For example, at the moment of patisandhi, an ordinary
opapatika or samsedaja being in the kama realm (without any deficiency
in physical faculties) receives seven kammaja kalapas: cakkhu, sota,
ghana, jivha, kaya, bhava, and vatthu. These ripas continue to arise in
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every sub mind moment. At the vanishing moment of the seventeenth
mind of the new life, the body of that being will contain 357 types of
kammaja kalapas.

(4). The gradual increase in the number of kammaja kalapas in ripa beings
should be understood accordingly.

Number of Kammaja Kalapas in all types of beings during the pavatti
kala after all kammaja generations have occurred:

(1). A fully grown gabbhaseyyaka being has 408 types of kammaja kalapas
[after the jivita navaka kalapas have arisen] (8 kammaja kalapas x 51 =
408).

(2). The number remains the same in samsedaja and opapatika beings of the
kama realm throughout their lives [after the jivita navaka kalapas have
arisen] (8 kammaja kalapas x 51 = 408).

(3). Ordinary brahma beings possess 204 types of kammaja kalapas during
their lives (4 kammaja kalapas x 51 =204).

(4). Asanriasatta beings possess only 51 types of kammaja kalapas during
their lives (1 kammaja kalapas x 51 = 51).

Please note that the above list represents the number of kammaja kalapas in beings
who do not have any physical deficiencies.

These numbers gradually decline starting from the seventeenth mind moment
before one's death, which will be discussed in a future lesson.
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Occurrence of the other three types of ripas

(1). Cittaja riapas start to arise from the arising moment of the second citta in
the life and continue until the arising of the final consciousness.

(2). At the thiti moment of each kalapa, utuja kalapas are produced.

(3). While in the mother's womb, aharaja kalapas arise in the body due to the
food consumed by the rnother._ After birth, such kalapas arise due to the
food consumed by the being. Aharaja ripas do not arise after the being's
death.



Lesson 6.14.
Riupas in Each Realm

It is also important to classify the ripas in each realm.

# Realm Riipas that airse in the realm
(1). Kama bhiimi All 28 ripas
(2). Ordinary ripa bhiimi 23 riipas except

ghanappasada, jivhappasada,
kayappasada and 2

bhavarapas,

(3). Asanfiasatta bhiimi 17 rigpas except 5 pasada
ripas, 2 bhava riapas, 2
vifiiiatti, hadayavatthu and

sadda ripa.

(4). Aripa bhumi No riipa

Moreover, following eight ripas do not arise in any being during the moment of
patisandhi.

(1). Sadda ripa (1)

(2). Two viriniatti ripas (2)

(3). Lahuta, muduta and kammaniniata (3)
(4). Jarata (1)

(5). Aniccata (1)
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Lesson 6.15.
Riupa Nirodha
(Cessation of Matter in Living Beings)

The process of the generation of riipas ends at the conclusion of each life in the
following manner:

(D).

).

3).

(4).

For a living being, the last kammaja ripas arise simultaneously with the
seventeenth mind moment preceding death. Kammaja ripas do not arise
at the thiti moment of the seventeenth mind moment before death and
thereafter. The kammaja rijpas that arose together with the seventeenth
mind moment before death cease to exist after the final consciousness of
that life (cuti citta).'™ This cessation of the arising of kammaja riipas is
not a result of any power or effect of the cuti citta. Once the kammaja
riipas have ceased to arise, only sixteen new cittas can arise based on the
physical body. The final citfa among the sixteen is known as the cuti citta.

Following the cuti citta, no consciousness arises within the body since
there are no vatthu rigpas for the consciousness to arise depending upon.
When consciousness is not arising, citfaja ripas also do not arise. The
final cittaja riipas of the body, which arose with the cuti citta of a non-
Arahant, cease to exist after sixteen mind moments subsequent to the
vanishing of the cuti citta.

As there is no jivitindriya ripa after death, no aharaja rilpa emerges in
the deceased body.

Only the utuja ripa generations persist for a longer duration within the
corpse.

Thus, the generation of riipas occurs and disappears throughout the cycle of
existence while wandering in samsara.



Lesson 6.16.
The Nibbana

Nibbana is the everlasting reality that never decays or vanishes. It can only be
realized through the wisdom associated with the supramundane path. It transcends
the world and is the highest form of bliss.

Bliss can be categorized into two types: vedayita sukha (pleasure through
experience) and vimutti sukha (deliverance from suffering). Vedayita sukha refers
to the pleasure experienced through the senses, such as seeing beautiful things or
hearing pleasant sounds. It encompasses all the mental and physical pleasures
derived from sensory experiences, such as encountering good people, enjoying
delicious food, and acquiring material possessions like vehicles, houses, or
ornaments. On the other hand, vimutti sukha represents the release from suffering
that one has already confronted or will face in the future. The bliss of Nibbana
falls under the category of vimutti sukha and is not based on sensory experiences.

Humans exert great effort and even make significant sacrifices, including selling
land or spending wealth, in order to free themselves from certain sufferings they
encounter. This highlights the high value placed on deliverance from suffering. If
liberation from suffering were not worthwhile, people would not invest so much
in its pursuit. In addition, individuals undergoing immense suffering cannot derive
true pleasure from wealth, possessions, or relationships. In order to experience
vedayita sukha, one must first be free from suffering. Therefore, vimutti sukha is
considered the highest form of bliss in the world.

Living beings trapped in the cycle of birth and death (samsara) are subjected to
repeated births, decay, and death. They also experience the suffering of seeking
necessities for survival and the need to protect themselves and their possessions
from enemies. Sickness and natural disasters like earthquakes, floods, hurricanes,
and droughts further contribute to their suffering. The greatest suffering arises
when beings are born into the awful realms. The suffering one would endure in
future existences without attaining Nibbana 1is immeasurable and
incomprehensible. It encompasses countless cycles of birth, decay and death, and
unimaginable amount of suffering. Attaining Nibbana provides liberation from all
forms of future suffering and is indeed the greatest bliss.

Nibbana extinguishes an immeasurable amount of suffering upon its realization.
However, it is a subtle reality that cannot be comprehended by those indulging in
sensual pleasures without engaging in spiritual practice. Only those who have
attained supramundane knowledge and purified their minds through right practice
can directly perceive Nibbana. The true understanding of Nibbana is accessible
only through the lokuttara wisdom. The general populace can infer the existence
of this profound reality known as Nibbana through the explanations provided by
noble beings who have experienced it.

Nibbana is incredibly close to us, but it remains concealed by the five aggregates.
When the process of continually acquiring the five aggregates ceases, Nibbana
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(craving). In order to attian the Nibbana, one needs to eradicate avijja and tanha.
The phenomenon of eradicating avijja and tanha is called kilesappahana.

Consider the following simile of the prosperous land and the impoverished land
full with dangers. Imagine a person living in an area where rainfall is scarce, food
and water are scarce, epidemics are frequent, serpents, insects and mosquitoes are
abundant, and there is a high presence of thieves, and rebels due to a lack of proper
governance. If this person eventually moves to a good area with comfortable
homes, abundant food, drinks, clothing, ornaments, and fewer illnesses or threats,
the stark contrast between the two locations will completely eliminate the person's
attachment and delusion towards the previous area. Similarly, through the proper
realization of Nibbana with supramundane knowledge, the delusion and
attachment towards the five aggregates will disappear. This disappearance is what
is referred to as the eradication of defilements (kilesappahana). Such a person will
not be subjected to further rebirths due to the removal of avijja and tanha, which
cause the cycle of repeated births. That person will become the possessor of the
bliss of deliverance, the Nibbana, because he or she no longer have the five
aggregates that conceal it.
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Lesson 6.17.
Classification of Nibbana

Sankharas, which have their own genesis, vanishing, location of existence, and
shapes,'% are different from each other. Each sasikhara is distinct from the others,
resulting in numerous variations of sarnkharas. On the other hand, Nibbana does
not have a genesis, vanishing, location of existence, or any shape. Furthermore,
Nibbana lacks any distinguishing sign (as in sankharas) that enable beings to
recognize it. Therefore, there are no multiple Nibbanas. Arahants,
Paccekabuddhas, and Sammasambuddhas of the past, present, and future all attain
the same Nibbana, characterized by peacefulness, calmness, and tranquility (santi
lakkhana) and the nature of extinguishing (nibbuti).

However, in Theravada, Nibbana can be classified into various categories in
vohara visaya (in the conventional realm). These are mere conventionaly
categorization. Following is two of such categorizations based on aggregates
(khandha) and characteristics (lakkhana).'”®

Twofold Nibbana Based on Khandhas

The nature of Nibbana can be understood by considering the aggregates
(khandhas) or sankharas that become extinguished while attaining it (or still
remaining while attaining it). When looking at Nibbana in terms of the khandhas
that extinguish, it can be classified into two types:

(1). Sopadisesa Nibbana
(2). Anupadisesa Nibbana

Upadi is a term for aggregates (khandhas) that are clung to by upddana, that is to
say, craving and wrong view. Sopadisesa Nibbana refers to the Nibbana attained
by a person whose defilements (kilesa) and non-arisen khandhas have
extinguished partially or completely, while some aggregates and some defilments
still remain. For lower nobles, remainig aggregates are those that would arise in
the present life and lives that would follow till Parinibbana. Their remnant
defilements are those that they have not eradicated yet. For Arahants, remaining
khadhas are the ones that would arise in the present life. There is no defilement
left in an Arahant. The Nibbana attained by nobles while some khandhas, in some
cases even kilesas, are present in them is called sopadisesa Nibbana. .

In the above explanation, presentness of khandhas is the state of being bound with
some unarisen aggregates (anuppanna khandhas) and presentness of kilesas is
having defilements uneradicated (appahina kilesa).

Anupadisesa Nibbana, on the other hand, refers to the Nibbana attained by an
Arahant after the parinibbana, when there are no remaining khandhas. This is also
called nirupadisesa Nibbana as well.

Though Nibbana is thus twofold conventionally, ultimately it is a single reality.'*
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Threefold Nibbana Based on Three Attributes
Nibbana is sometimes described as threefold:

(1). Sunifiata Nibbana.
(2). Animitta Nibbana.
(3). Appanihita Nibbana.

Sunnata Nibbana

Defilements cause various troubles for beings in whom they are not eradicated.
These troubles and hardships, resulting from defilements, are called palibodha.
Some of the palibodha caused by kilesa are as follows:

(1). Palibodha of engaging in evil deeds such as killing and stealing. As long
as defilements are present, beings cannot be completely free from such
actions.

(2). Palibodha of falling into the four awful realms due to having committed
evil deeds.

(3). Palibodha for wise individuals who strive to restrain from evil and
cultivate virtuous practices.

(4). Palibodha of relentless practice to suppress and eradicate defilements.

When defilements are eradicated, one becomes free from all these palibodhas.
Nibbana, as the cessation of defilements and non-arisen aggregates, removes all
these palibodhas. 1t is the state where all these troubles are absent, and therefore,
it is called sufifiata, meaning the place without palibodha. Another perspective is
that Nibbana is the cessation of all palibodhas.

Animitta Nibbana

Sankharas, which arise, exist in generations, and vanish, possess a distinct nature
that sets them apart from each other. This distinguishing nature is referred to as
"nimitta" in Pali. Due to the presence of nimittas, sankharas can be recognized as
individual entities, and their qualities can be categorized as "good," "better,"
"best," and so forth. Moreover, sankharas with nimittas are susceptible to decay,
death, and various other sufferings. They also become objects of defilements. If
there is any suffering in the world, it is solely due to things that have nimittas,
namely sankharas. All suffering arises from sankharas and is inherent within
sankharas.

There is no difference in the liberation, the Nibbana, in terms of the person who
has attained it. The Nibbana attained by Sammasambuddhas, Paccekabuddhas,
Arahants, lay devotees, devas, and brahmas is the same. It is the same Nibbana
attained by all noble beings in the past and present, and it will be attained by all
noble beings in the future. The reason is that Nibbana does not possess any nimitta
that creates variety, as is the case with sankhara: hence is called animitta. Nibbana
always remains as one single reality.
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Sankharas become objects of kilesa due to the presence of nimittas. As nimittas
give rise to variations in sankharas, they can be categorized as good or bad. This
diversity serves as one of the main sources of defilements. Nibbana, however,
does not possess any nimitta that becomes a cause for defilements; hence, it is
called animitta.

Appanihita Nibbana

"Panihita" is a term for desire. Every sankhara eventually vanishes, as vanishing
(nirodha) is one of the characteristics of sankhara. Beings have a desire to
repeatedly acquire sarnkharas as they go into extinction, regardless of the quantity
acquired. This desire to acquire sankharas repeatedly is the root cause of all
suffering. Nibbana, being the cessation of non-arisen sarnkharas, does not possess
the characteristic of vanishing. Therefore, it endures eternally. Since Nibbana does
not vanish, it does not engender desire in beings as sarnikharas do. Furthermore,
such desire is not found within Nibbana. Hence, Nibbana is called appanihita —
the reality that does not give rise to craving and in which craving is not found.

Sunifiata, animitta, and appanihita are names given to Nibbana based on certain
qualities it possesses. There are many other names that refer to Nibbana, with
Nibbana being the top most bliss in Buddhism. The word Nibbana signifies the
reality that is separate from craving. Nibbana cannot be captured by craving, and
there is no craving within Nibbana — "vanato nikkhantam nibbanam."
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Chapter 7.
Samuccaya Sangaha

There are seventy-two realities that possess intrinsic characteristics (sabhava
lakkhana) and universal characteristics (samaiifia lakkhana). They are called
vatthu dhamma. In this chapter, we shall study their classification under various
topics. This chapter is called samuccaya sangaha since it shows the groups
(collections) into which ultimate realities can be classified (samuccaya means a
collection or group).

Seventy-two vatthu dhammas are as follows.
(1). One citta
(2). Fifty-two cetasika

(3). Eighteen nipphanna riipa
(4). Nibbana

Samuccaya sangaha is explained under four sub-topics.

(1). Akusala sangaha — compendium of unwholesome

(2). Missaka sangaha — compendium of mixed categories

(3). Bodhipakkhiya sanigaha — compendium of the requisites of enlightenment
(4). Sabba sangaha — manual of the whole

Akusala Sanigaha (Compendium of the unwholesome)
Akusala sangaha consist of nine groups.

(1). Asava — cankers (taints)
(2). Ogha — floods

(3). Yoga — yokes (bonds)

(4). Gantha — knots

(5). Upddana — clinging

(6). Nivarana - hindrances

(7). Anusaya — latent tendencies
(8). Samyojana — fetters

(9). Kilesa — defilements



Missaka sangaha (Compendium of mixed categories)

Missaka sangaha consists of seven groups.

(1). Hetu — roots

(2). Jhananga — jhana factors
(3). Magganga — path factors
(4). Indriya — faculties

(5). Bala — powers

(6). Adhipati — predominants
(7). Ahara — niutriments

Bodhipakkhiya sanigaha (Compendium of the requisites of enlightenment)

Bodhipakkhiya sangaha consists of seven groups.

(1). Satipatthana

(2). Sammappadhana
(3). Iddhipada

(4). Indriya

(5). Bala

(6). Bojjhanga

(7). Magganga

Sabba sangaha (Compendium manual of the whole)

Sabba sangaha consists of seven groups.
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(1). Khandha
(2). Ayatana
(3). Dhatu
(4). Sacca



Lesson 7.1.
Akusala Sangaha (I)
(Compendium of Unwholesome (Part I))

Asava (Cankers)
There are four cankers as follows.

(1). Kamasava — Canker of sensual desire

(2). Bhavasava — Canker of sublime attainments and brahma lives
(3). Ditthasava — Canker of wrong view

(4). Avijjasava — Canker of ignorance

The gross greed for the fivefold sensual pleasures (parica kama) of vanna, sadda,
gandha, rasa and photthabba is the kamasava.'"’

The desire for ripavacara and aripavacara wholesome deeds (jhanas) and
brahma lives which are attained as a result of these kammas is the bhavasava. In
the ultimate sense, both kamasava and bhavasava represent the lobha cetasika.

According to the Dhammasanganit and its commentaries, kamasava arise in all
eight lobhamiila cittas while bhavasava arise only in four ditthigata sampayutta
lobhamiila cittas.

All wrong views (ditthi) are the ditthasava.

The mental factor of delusion (moha) which conceals the actual nature of realities
is the avijjasava.

In terms of ultimate realities, four a@savas are represented by three unwholesome
mentalities: lobha, ditthi and moha.

Water that is mixed with substances in a pot and fermented for a long period is
called asava in Pali. This water has the tendency to intoxicate those who drink it.
Mentalities mentioned earlier are called asava because of their similarity to the
fermented water (asava) which got fermented for a long period and which can
intoxicate the begins. Three mentalities of lobha, ditthi and moha have been rotting
in the minds of beings for an uncountable number of acons and they intoxicate the
beings in whom they persist.

Further these dhammas are called asava with the meaning that they spread and
flow. These dhammas such as greed, flow from doors such as eye like how puss
flows from sores. These dhammas overflow all mundane realities till the gotrabhii
citta and all the worlds up to the nevasanianasannidayatana realm.
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Ogha (Floods) and Yoga (Yokes)
There are four floods as follows.

(1). Kamogha — flood of sensual desire

(2). Bhavogha — flood of desire of sublime attainments and brahma lives
(3). Ditthogha — flood of wrong view

(4). Avijjogha — flood of ignorance

There are four yokes as follows.

(1). Kamayoga — yoke of sensual desire

(2). Bhavayoga — yoke of desire of sublime attainments and brahma lives
(3). Ditthiyoga — yoke of wrong view

(4). Avijjayoga — yoke of ignorance

The terms kamogha, etc., and kamayoga, etc., can be understood similarly to how
asava was explained. For example, the gross greed for the fivefold sensual
pleasures (pasica kama) of vanna, sadda, gandha, rasa and photthabba is the
kamogha and kamayoga. The other three oghas and yogas must also be understood
in the same way as it was explained under asava.

In Pali, a large body of water that submerges fields, lands, and villages is called
an ogha (flood). The nature of a flood is to drown living beings and make it
difficult for anyone caught in it to escape easily. Likewise, the three mental states
of lobha (greed), ditthi (wrong view), and moha (delusion) act like a flood in
samsara. They not only drown living beings in the ocean of samsara but also prevent
them from easily escaping as long as these mental states persist in their minds.
Therefore, these three mentalities resemble a flood in both drowning beings in the
ocean of samsara and hindering their escape from it. In simpler terms, mental
states that drown beings in the vast ocean of samsara and keep them from breaking
free are referred to as ogha or floods.

These same mentalities bind individuals to the cycle of rebirth. Similar to how an
ox tied to a grindstone or millstone is compelled to walk in a circular path around
the stone due to being bound to it, a being in whom these mentalities persist is
destined to be reborn in samsara after death in each life.

These three unwholesome mental states, namely lobha, ditthi, and moha, are
termed asava due to their intoxicating nature, they are called ogha because they
drown beings in the ocean of samsdra and do not let them escape from it, and they
are called yoga as they bind beings to the cycle of rebirth through repeated births.
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Kayagantha /Gantha (Knots)
There are four knots as follows.

(1). Abhijjhakayagantha — Knot of of greed

(2). Byapadakayagantha — Knot of ill will

(3). Stlabbaataparamasa-kayagantha — Knot of clinging to rites and rituals
thinking they lead to liberation

(4). Idamsaccabhinivesa-kayagantha — Knot of belief of wrong views thinking
“This alone is true”

Abhijjhakayagantha is greed (lobha), encompassing all forms of greed, namely
kamasava and bhavasava. Byapada kayagantha is the hatred that arises in various
forms. Silabbataparamasa kayagantha is the strong wrong view that considers
practices such as canine (kukkurasila and kukkuravata) and bovine (gosila and
govata), which do not lead to the escape from suffering of samsara, as the path to
Nibbana. Idarh saccabhinivesa kayagantha includes wrong views such as “There is
a permanent soul”, etc., considered as “It is the truth, and every other view is
false”.

In the ultimate sense, both silabbataparamasa and idamsaccabhinivesa are the
same ditthi cetasika. Therefore, in terms of dhammas (ultimate realities), there are
only three knots: lobha, dosa, and ditthi. These three realities do not allow the
namariipa stream of living beings to cease at the moment of death, causing it to
continue in another life. This is like tying the present life with the future (next) life.
Hence, they are called gantha — knots.

The morpheme kaya in the name of each gantha implies both material and mental
bodies in the sense of aggregation. Mentalities and material elements exist in
groups, and their collections are called kaya (body). Knots do not allow the lineage
of namakaya and ripakaya to cease at the moment of death of a living being in
whom they are present.

Upadana (Clinging)
There are four types of clinging.

(1). Kamupdadana — Clinging to sensual pleasure

(2). Ditthupadana — Clinging to wrong views

(3). Silabbatupadana — Clinging to wrong rights and rituals (practices) that does
not lead to the liberation

(4). Attavadupadana — Clinging to the doctrine of self

The dhamma that strongly clings to something without releasing it (without letting it
go) easily is upadana. The greed that strongly grasp sense objects is kamupadana.
The wrong view that grasp things wrongly considering “This is the truth” is
ditthupadana. The reality that strongly clings to wrong practices (sila and vata)
such as bovine and canine considering that they are the path to Nibbana is
silabbatupadana. The mentality that of strongly clinging to aggregates such a
matter and feeling as self is attavadupada’.

287



Kamupddana is the mental factor of lobha. The remaining three types of clinging
are the mental factor of ditthi. Therefore, in terms of ultimate realities, there are
only two upddana.

Nivarana (Hindrances)
There are six hindrances.

(1). Kamacchanda nivarana — Hindrance of sense desire

(2). Byapada nivarana — Hindrance of ill-will

(3). Thinamiddha nivarana — Hindrance of sloth and torpor

(4). Uddhaccakukkucca nivarana — Hindrance of restlessness and worry
(5). Vicikiccha nivarana — Hindrance of sceptical doubt

These mentalities prevent the arising of wholesome minds that have not yet arisen
and hinder the persistence of wholesome minds that have already arisen.

Strong lobha is the hindrance of kamacchanda, while dosa is the hindrance of
byapada. Hindrance of thinamuddha is the two mental factors studied under the
same names. Uddhaccakukkucca nivarana is the two mental factors of uddhacca
and kukkucca. The hindrance of avijja is the mental factor of moha. As mental
factors, there are eight hindrances: lobha, dosa, thina, middha, uddhacca, kukkucca,
vicikiccha, and avijja.

The pairs thina and middha, and uddhacca and kukkucca, are taught as single
hindrances for three reasons: performing a similar function (kiccato), having a
similar cause of origin (paccayato), and having a similar opposing factor
(patipakkhato).

(1). Kiccato — The function of the two mental factors of sloth and torpor is to
contract the mind (cittuppadanam linabhavapadanam), while both mental
factors of restlessness and  worry agitate the mind
(avilpasantabhavapadanam).

(2). Paccayato — Thina and middha are both caused by laziness, lack of
movement and stretching [due to laziness] (fandivijambhitata). Uddhacca
and kukkucca are caused by thinking about five types of misfortunes:
natibyasana,  bhogabyasana,  rogabyasana,  silabyasana, and
ditthibyasana (atibyasandadivitakko).

(3). Patipakkhato — Sloth and torpor oppose effort (viriyam), while restlessness
and worry oppose tranquillity (samatho). Because of these similarities,
the pairs thina and middha, and uddhacca and kukkucca, have been
combined and taught as two single hindrances.

288



Lesson 7.2.
Akusala Sangaha (II)
(Compendium of Unwholesome (Part II))

Anusaya (Latent Dispositions)
There are seven unwholesome latent dispositions.

(1). Kamardaganusaya — latent disposition of sensuous greed

(2). Bhavaraganusaya — latent disposition of craving for jhanas and existences of
brahmas

(3). Patighanusaya — latent disposition of anger

(4). Mananusaya — latent disposition of conceit

(5). Ditthanusaya — latent disposition of wrong views

(6). Vicikiccanusaya — latent disposition of skeptical doubt

(7). Avijjanusaya — latent disposition of ignorance

Unwholesome qualities, such as sensuous greed, lie latently in the nama-ripa
santana of living beings and are disposed to arise. They are not prominent to the
being as they have not arisen as separate ultimate realities. When relevant
conditions come together, they arise making one aware of their existence within
oneself.

There are three stages of unwholesome mentalities, such as kamardaga:
anusayavattha (latent stage), pariyutthanavattha (stage of obsession), and
vitikkamavattha (stage of transgression).

Even though unwholesome qualities like sensuous greed are not prominent in
beings who have not eradicated them with relevant supramundane paths, they
remain within them, liable to arise under certain circumstances. For instance,
kamaraga may arise when such a being sees attractive male or female figures.
These latent unwholesome qualities are present even in hermits dissociated from
sense pleasures, living in forests having attained jhanas. This is why they might
lose their jhanas when these unwholesome qualities reach the stage of obsession.
The stage in which these unwholesome qualities remain latent and disposed to arise
under suitable conditions is called anusayavattha.

Unwholesome qualities like sensuous greed arise in the mind when conducive
conditions are met, such as seeing a beautiful male or female figure. Here, arising
means entering the three phases of genesis (uppdda), persistence (thiti), and
vanishing (bhanga) in connection with the javana citta. The stage in which these
unwholesome qualities undergo the three phases of uppada, thiti, and bhanga is called
pariyuttthanavattha.

Sometimes, these latent unwholesome qualities that have reached the stage of
pariyutthana subside at that level itself. At other times, they become stronger and
initiate actions with two types of kamma doors — body door and verbal door. When
one performs misdeeds, such as killing and lying due to these arisen akusala, the
unwholesome qualities are said to have become active. The stage in which these
mental qualities perform verbal and physical misdeeds is called vitikkamavattha.
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Out of these three stages—anusayavattha, pariyutthanavattha, and
vitikkamavattha—unwholesome qualities in the stage of anusayavattha are called
anusaya.

Anusaya are not ekanta paramatthadhammas. It means they are not full-fledged
paramatthadhammas. However, since they are one of the three stages of
unwholesome mental realities, they are not non-paramatthadhammas as well.

Sensuous greed (kama raga), lying latently and disposed to arise under relevant
conditions, is called kamardaganusaya. Attachment to jhanas and brahma lives
(riparipa raga), lying latent, is called bhavaraganusaya. Patighanusaya is the
latent dosa. Mananusaya, ditthanusaya, and vicikicchanusaya are latent mana,
ditthi, and vicikiccha, respectively. Latent moha is the avijjanusaya. Although
there are seven anusayas, in terms of ultimate realities, there are only six
anusayas, as both kamaraganusaya and bhavardaganusaya represent the lobha
cetasika.

It must be noted that not all uneradicated unwholesome qualities are called
anusaya. Any unwholesome quality that has not been eradicated by supramundane
paths are called appahina akusala or appahina kilesa. Out of them, only the ones
who are strong are termed as anusaya — “Appahinamattasseva anusayabhavassa

avuttatta. Vuttanhi "anusayoti pana appahinatthena thamagatakileso vuccati'ti,

tasma appahinatthena thamagato kilesoyeva anusayo namati yuttam”.'*®

Samyojana (Fetters)
There are ten fetters according to Abhidhamma.

(1). Kamardaga samyojana — Fetters of sensuous greed

(2). Bhavaraga samyojana — Fetter of attachment to jhanas and brahma lives
(3). Patigha samyojana — Fetter of ill-will

(4). Mana samyojana — Fetter of conceit

(5). Ditthi samyojana — Fetter of wrong-view

(6). Stlabbataparamasa samyojana — Fetter of adhering to wrong practices such
as bovine and canine thinking they will lead to the liberation

(7). Vicikiccha samyojana — Fetter of sceptical doubt

(8). Issa samyojana — Fetter of jealousy

(9). Macchariya samyojana — Fetter of stinginess
(10).Avijja samyojana — Fetter of ignorance
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There are ten fetters according to Suttanta.

(1). Kamardaga samyojana — Fetters of sensuous greed

(2). Raparaga samyojana — Fetter of attachment to ripavacara jhanas and
ripavacara brahmas

(3). Araparaga samyojana — Fetter of attachment to aripavacara jhanas and
ariipavacara brahmas

(4). Patigha samyojana — Fetter of ill-will
(5). Mana samyojana — Fetter of conceit
(6). Ditthi samyojana — Fetter of wrong-view109

(7). Stlabbataparamasa samyojana — Fetter of adhering to wrong practices such
as bovine and canine thinking they will lead to the liberation

(8). Vicikiccha samyojana — Fetter of sceptical doubt

(9). Uddhacca samyojana — Fetter of restlessness

(10).A4vijja samyojana — Fetter of ignorance
These unwholesome qualities are called samyojana as they bind the beings to the
samsara like fetters. Craving named as bhava raga, which is the attachment to
jhanas and brahma lives, is twofold in the categorization of samyojana as
ruparaga and ariaparaga. Ruparaga is the attachment to ripavacara jhanas and
riupavacara brahma lives and arliparaga is the attachment to aripavacara jhanas
and aripavacara brahma lives. Three samyojanas — kamardaga samyojana,
riuparagasamyojana and ariparaga samyojana — represent the lobha cetasika.
Both ditthi samyojana and stlabbataparamasa samyojana are the ditthi cetasika.
Therefore, when we combine the two types of samyojana — samyojana under
Suttanta and samyojana under Abhidhamma — only nine mental factors are found
in the ultimate sense. They are lobha, dosa, moha, mana, ditthi, vicikiccha,
uddhacca, issa and macchariya.

Kilesa (Defilements)
There are ten defilements:

(1). Lobha — greed

(2). Dosa — hatred

(3). Moha — delusion

(4). Mana — conceit

(5). Ditthi — wrong view

(6). Vicikiccha — sceptical doubt

(7). Thina — sloth

(8). Uddhacca — restlessness

(9). Ahirika — moral shamelessness
(10). Anottappa — moral fearlessness
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The above ten unwholesome mentalities are called kilesa due to the following
reasons:

(1). They torment the namariipa santana of living beings in whom they arise.

(2). They defile (diminish the purity of) the namaripa santana of living beings
in whom they arise.

(3). They degrade, deteriorate, or lower the qualities of the namariipa santana of
living beings in whom they arise.

(Kilesas mainly torment, defile, and degrade the qualities of the mentalities.)

In Buddhist literature, there are many stories depicting the unease that arises from
the defilements within a person. Among the ten kilesas, the tormenting nature is
particularly prominent in /obha and dosa. All ten kilesas share the nature of
defiling without any difference.

There is a way in which defilements are counted as one thousand five hundred
(1,500). In this method, all types of consciousnesses are considered a single reality
due to their shared characteristic of cognizing objects. Citta and 52 cetasikas are
collectively called 53 nama dhammas (mentalities). There are seventy-five
dhammas that mainly become the objects of defilements. They are 53 nama
dhammas, 18 nipphanna ripas, and 4 lakkhana ripas. When these 75 are
multiplied by 2 in terms of internality and externality, they become 150. Klesas
arise taking these 150 objects. Therefore, there can be 1500 kilesas, based on the
objects they take (75 x 2 x 10 = 1,500).

A detailed discription of various other ways of countings 1,500 kilesas is given in
the appendix.
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Lesson 7.3.
Missaka Sangaha (I)
(Compendium of Mixed Categories (Part I))

Compendium which contains categories with both wholesome and unwholesome
(and also indetermined/abyakata) qualities are called missaka sangaha.

Hetu (Roots/Root Causes)

There are six roots/root causes. We have already learnt about them in the third
chapter. Hetus are mentalities that help their associating mentalties to be well-
established upon the object they cognize.

(1). Lobha — Greed

(2). Dosa — Hatred

(3). Moha — Delusion

(4). Alobha — Non-greed

(5). Adosa — Non-hatred

(6). Amoha — Non-delusion (it is the mental factor of pafina).

Jhananga (Absorption Fators)
There are seven absorption factors.

(1). Vitakka — Initial application
(2). Vicara — Sustained application
(3). Piti — Zest, Rapture

(4). Ekaggata — One pointedness
(5). Somanassa — Joy

(6). Domanassa — Displeasure

(7). Upekkha — Equanimity

Citta directs to the object, goes to the object, stay in contact with the object and moves
on the object with the power of jhanangas. Only ten vifiriana do not need the support
of jhanangas to cognize an object well. They do not need the assistance of
absorption factors, as the arise on five sensitivities cognizing objects that are in
contact with the five sensitivities. Jhanangas are found in every citta other than
the ten viririana.

Three jhana factors of somanassa, domanassa and upekkha represent the vedanda
cetasika. Therefore, in terms of ultimate realities, there are only five jhana factors:
vitakka, vicara, piti, ekaggatd and vedana.

Domanassa is an akusala jhananga. The remaining can be kusala, akusala and
abyakata based on the consciousness they arise with.
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Magganga (Path factors)
There are twelve path factors.

(1). Sammaditthi — Right view
(2). Sammasankappa — Right thought
(3). Sammavaca — Right speech
(4). Sammakammanta — Right action
(5). Samma-ajiva — Right livelihood
(6). Sammavayama — Right effort
(7). Sammasati — Right mindfulness
(8). Sammasamadhi — Right concentration
(9). Micchaditthi — Wrong view
(10). Micchasarikappa — Wrong thought
(11). Micchavayama — Wrong effort
(12). Micchasamadhi — Wrong concentration

Here sammaditthi is the mental factor of pasifia (amoha). Right thought is the
mental factor of vifakka. Three mental factors of sammavaca, sammakammanta
and samma-dajiva are the three virati cetasikas respectively. Right effort is the
mental factor of viriya. Sammasati is the mental factor of sati. Right concentration
is the mental factor of ekaggata. Micchaditthi is the mental factor of difthi, which
is one of the unwholesome cetasikas. Micchasankappa is the mental factor of
vitakka (initial application) that occurs in unwholesome consciousness.
Micchavayama 1is the mental factor of viriya that occurs in unwholesome
consciousnesses. Micchasamadhi is the mental factor of ekaggatd in
unwholesome consciousnesses except the vicikiccha sampayutta citta. It should
be born in mind that the ekaggata in vicikiccha sampayutta citta does not become
indriya and bala as well.

As each of the three mental factors of vitakka, viriya and ekaggata are found at
two places, there are only nine path factors in terms of ultimate realities. They are
pannid, vitakka, sammavaca, sammakammanta, samma-diva, viriya, sati,
ekaggata and ditthi.

Unwholesome path factors, having functioned in groups. make the mind to move
ahead in unwholesome actions directing it towards awful realms and wholesome path
factors make the mind to move forward in wholesome actions directing it towards
blissful realms and the Nibbana. Under this context, magga is the means by which one
attains a certain destination. There are three such means: means that leads towards
awful realms, means that leads to blissful realms, and means that leads to the Nibbana.
Factors that constitute such means are called maggarnga.
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Jhana and Magga in Various Kammas

It is important to know what type of jhdna and magga is involved in each
wholesome and unwholesome deed. Following are three such examples.

In the act of killing (panaghata kamma), we get a jhana (absorption) with
four factors and a magga (path/mean) with three factors. Therefore,
panaghata is with a caturangika jhana and a tivangika magga. Jhana
factors are vitakka, vicara, domanassa and ekaggata. Magga factors are
micchasankappa, micchavayama and micchasamadhi.

Act of sexual misconduct done with happiness and wrong view is with a
paiicangika jhana and a caturangika magga. Jhana factors are vitakka,
vicara, piti, sukha and ekaggatda. Magga factors are micchaditthi,
micchasankappa, micchavayama and micchasamadhi.

Act of dana made with happiness and understanding of kammavipaka is with
a paiicangika jhana and paiicangika magga. Jhana factors involved are
vitakka, vicara, piti, sukha and ekaggata while magga factors are
sammaditthi,  sammdasankappa,  sammavayama,  sammdasati  and
sammasamadhi.
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Lesson 7.4.
Missaka Sangaha (II)
(Compendium of Mixed Categories (Part II))

Indriya (Faculties)
There are twenty-two faculties.

(1). Cakkhundriya — eye faculty
(2). Sotindriya — ear faculty
(3). Ghanindriya — nose faculty
(4). Jivhindriya — tongue faculty
(5). Kayindriya — body faculty
(6). Itthindriya — faculty of femininity
(7). Purisindriya — faculty of masculinity
(8). Jivitindriya — life faculty
(9). Manindriyva — mind faculty
(10). Sukhindriya — pleasure faculty
(11). Dukkhindriya — pain faculty
(12). Somanassindriya — joy faculty
(13). Domanassindriya — displeasure faculty
(14). Upekkhindriya — equanimity faculty
(15). Saddhindriya — faith faculty
(16). Viriyindriya — effort faculty
(17). Satindriya — mindfulness faculty
(18). Samadhindriya — concentration faculty
(19). Pannindriya — wisdom faculty
(20). Anannataniniassamitindriya — faculty “I will know the unknown.”
(21). Annindriya — faculty which knows
(22). Annatavindriya — faculty of the one who has known

Realities which exercise dominance over other realities connected to it are called
indriya. Exercising dominance means getting the other under its control; not
letting other realities to function beyond its control. Above listed realities exercise
dominance over other realities that are connected to them, hence are called
indriya. Moreover, other realities cannot perform those respective functions without
the support of indriyas.''°

Cakkhundriya refers to eye sensitivity (cakkhuppasdada). It plays the most
significant role in the function of seeing (dassana kicca). The consciousness is
unble to percive (see) objects without the cakkhudriya. Cakkhundriya also plays
a leading role in the nature of eye consciousness. The way we perceive things
through our eyes depends on the condition of our eye sensitivity. If the eye
sensitivity is bright, it gives rise to a clear eye consciousness that can properly see
visual objects (riparammana). Conversely, if the brightness of eye sensitivity is
poor, the resulting eye consciousness may not perceive the visual objects
accurately.
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When there are issues with the eyes, such as defects, it can distort our perception.
Objects might appear smaller, larger, or even appear to have a different colour
because the eye consciousness functions based on the state of the eye sensitivity.
It's crucial to note that the eye consciousness always aligns with the condition of
the eye sensitivity; it cannot arise independently or disregard the influence of the
eye sensitivity. In essence, eye sensitivity is considered a faculty because it
governs and influences eye consciousness.

Sotindriya is the ear sensitivity.
Ghanindriya is the nose sensitivity.
Jivhindriya is the tongue sensitivity.
Kayindriya is the body sensitivity.

The above four faculties exercise leadership over ear, nose, tongue and body
consciousnesses respectively.

Itthindriya is the corporeality of femininity (itthibhavaripa).
Purisindriya is the corporeality of masculinity (pumbhavaripa).

Two bhavaripas exercises leadership over all the ripas in the body of living
beings by making them to have either the feminine or masculine features. There
are differences in ideas and the way of thinking between women and men. The
reasons for this also are the femininity and masculinity. Therefore, it should be
said that the influence of two bhavaripas are seen over the five aggregates in
general.

Life faculty is two-fold as material and immaterial. Jivitindriya ripa is the
material life faculty while jivitindriva cetasika is the immaterial life faculty.
Material life faculty exercise its dominance over kammaja ripas and while
immaterial life faculty exercises dominance over cittas and cetasikas. Their
influence is to sustain or lengthen the lineage of kammaja ripas and citta-
cetasikas.

Manindriya is the consciousness. Mind takes leadership over the cefasika that
arise together with it in the act of knowing an object — manopubbarngama dhamma.

Five faculties of sukhindriya, dukkhindriya, somanassindriya, domanassindriya
and upekkhindriya, in the ultimate sense, represent the vedana cetasika. The same
mental factor of feeling becomes variable as five faculties according to how the
taste of object is experienced. The pair of sukhindriya and somanassindriya
experiences the taste of objects in a pleasing manner. The pair of dukkhindriya
and domanassindriya experiences the taste of objects in an unpleasing manner.
Equanimity experiences the taste of objects in a neutral manner. These five
faculties take leadership over their associated mentalities in the act of tasting the
flavour of objects.

Vedana is initially threefold, based on the manner in which it tastes the flavour of
an object. However, it expands to fivefold because pleasant feeling becomes
twofold, as the bodily pleasant feeling and mental pleasant feelings, and
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unpleasant feeling also becomes twofold, as the bodily unpleasant feeling and
mental unpleasant feeling.

Saddhindriya is the saddha cetasika.

Viriyindriya is the viriya cetasika.

Satindriya is the sati cetasika.

Samadhindriya is the ekaggata cetasika.

(One pointedness of vicikiccha citta does not become a faculty.)
Parisiindriya is the parinia cetasika.

Among these five spiritual faculties saddhd exercise leadership over other
associated realities in the act of believing objects such as Buddha, Dhamma and
Sangha. Viriya is the leader in not giving up tasks that one has started. Sati takes
the dominance over not letting go of the things that should be done. The mental
act of properly establishing on objects is led by samdadhi. Proper establishment of
mind on objects happen due to two factors: balancing the remaining spiritual
faculties and supressing hindrances. Parifia leads the act of understanding the true
natures of an object. Without the help of these spiritual faculties, mind is unable
to perform these five types of tasks.

Ananniatannassamitindriya is the wisdom in the sotapatti path consciousness. The
meaning of the word asiriatanriassamitindriya is “the faculty of the person who
attempts to know what is not known”. Sotapatti magga fiana arises in a yogi who
is practicing vipassand meditation with the effort to either to know the four noble
truths or the Nibbana that were not known before. That wisdom is an outcome of
such effort. Therefore, the sotapatti magga 7iana 1is coined as
anannatannassamitindriya.

Aniiindriya is the wisdom in six supramundane consciousnesses, that is to say, in
consciousnesses starting from sotapatti phala citta till arahatta magga citta. The
meaning of the word a#ifiindriya is the “faculty that knows”. Though that which
was not known before was known with the sotapatti magga nana
(ananinatannassamitindriya), it is repeatedly known with these six wisdoms as the
task of eradicating all defilements has not been accomplished yet.

Anniatavindriya is the wisdom of the arahatta phala citta. Its meaning is the
“faculty of the person who has known what is to be known”.

Though there are twenty-two indriyas, in the ultimate sense there are only sixteen
realities that represent them. Sukha-, dukkha-, somanassa-, domanassa- and
upekkha-indriyas represent the vedana cetasika. Last four indriyas represent the
paniia cetasika. Jivitindriya is twofold as nama jivitindriya and ripa jivitindriya.
Therefore, in the ultimate sense, there are only sixteen realities that represent
indriyas. They are as follows.
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(1). Five pasada rupas
(2). Two bhavariupas
(3). Jwvitindriya ripa
(4). Jwvitindriya cetasika
(5). Citta
(6). Vedana
(7). Saddha
(8). Viriya
(9). Sati

(10). Ekaggata

(11). Parnina (amoha)

Benefits of Knowing Indriyas

Ordinary beings, who do not understand the paramattha dhammas and their
capacity to perform certain activities, often assume that the functions carried out
by the faculties are done by an internal soul. Alternatively, they may regard the
indriyas as a self. Understanding the nature of indriyas is crucial in realizing that
there is no self, as ordinary beings mistakenly assume. The Buddha preached the
doctrine of indriya to dispel the delusions of those who believe in a self.



Lesson 7.5.
Missaka Sangaha (I1I)
(Compendium of Mixed Categories (Part I1I))

Bala (Powers)
There are nine powers.

(1). Saddha bala — power of faith

(2). Viriya bala — power of effort

(3). Sati bala — power of mindfulness

(4). Samadhi bala — power of concentration

(5). Parinida bala — power of wisdom

(6). Hiri bala — power of moral shame

(7). Ottappa bala — power of moral fear (dread)
(8). Ahirika bala — power of moral shamelessness
(9). Anottappa bala — power of moral fearlessness

Above nine natures are called bala as they suppress the opposing realities and as they
cannot be shaken by opposing realities. Difthi and vicikiccha are opposing to
saddha. Saddhda is called a bala as it cannot be shaken by the wrong view and
sceptical doubt. As laziness (thina middha) cannot shake viriya, effort is called a
bala. Sati is a power as it cannot be shaken by akusala dhammas. Uddhacca
cannot shake samadhi (ekaggata), hence it is also a bala. Parifid is a bala as it
cannot be shaken by moha. Hiri becomes a power as it cannot be shaken by ahirika
and ahirika is bala as it cannot be shaken by hiri. In the same way, ottappa
becomes a power as it cannot be shaken by anottappa and anottappa is bala as it
cannot be shaken by otfappa.

Bala dhammas are not found in citfas that does not associate viriya.

Adhipati (Predominants)
There are four predominants.

(1). Chandadhipati — predominance of desrie

(2). Viriyadhipati — predominance of consciousness
(3). Cittadhipati — predominance of energy

(4). Vimamsadhipati — predominance of investigation

In the conventional usage, ones who control others and direct others according to their
wishes are called adhipati. Realities that control other associated realities are called
adhipati. Aforesaid four realities exercise dominance over their associated
realities, hence called adhipati.

In the ultimate sense, chandadhipati is the chanda cetasika found in dvihetuka
and tihetuka javanas. Cittadhipati is the dvihetuka and tihetuka javan cittas.
Viriyadhipati is the viriya cetasika found in dvihetuka and tihetuka javana cittas.
Vimamsadhipati is the parina cetasika found in javana cittas.
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Viriya found in ekahetuka and ahetuka javana cittas do not become viriyadhipati.
Chanda and parifia are not found in ekahetuka and ahetuka cittas.

Although the four mentalities of chanda, viriya, citta and vimamsa are
predominants, only one becomes adhipati at a given time. In some cittuppadas all
of these mentalities are found, but, at that time, if the consciousness becomes
predominant, the remaining three do not act as adhipati. Whenever, chanada acts
are the adhipati, the remaining three do not function as predominants. The same
must be understood with regard to viriya and vimamsa.

It is important to know the difference between adhipati and indriya. Indriyas take
other realities under their control. Adhipatis too do take other realities under their
control. Among them, indriyas dominate over other realities only in the scope of
their functions. On the other hand, adhipatis dominate in the collective task of the
mentalities in achieving set goals and accomplishing intended tasks. While adhipatis
are present, indriyas exercise their dominance over others being under the control
of adhipatis. Therefore, indriyas are like regional kings while adhipatis are
emperors.

Chandadipati is the strong desire to do something. A person with great desire
thinks “There is nothing that cannot be done if there is the desire”. When he acts
keeping such eagerness in the forefront, wholesome or unwholesome
consciousnesses connected with chanda arise in him performing the intended
tasks. Those wholesome consciousnesses and mental factors, which arise
connected with chanda, are dominated by desire. The same should be understood
with regard to other three adhipatis.

Ahdara (Nutriments)
There are four types of nutriments.

(1). Kabalinkarahara — nutriment of edible food (edible food with oja ripa)
(2). Phassahara — nutriment of contact

(3). Manosaricetanahara — nutriment of volition

(4). Vifnanahara — nutriment of consciousness

Ahara refers to a cause that produces a result. There are many causes that produce
various results. However, out of various causes, the aforesaid four realities are
special causes for the arising and continuation of internal (ajjhattika) mind and
matter of living beings. So, they are given the name ahara.

Kabalinkarahara is the oja present in the food that beings consume. It gives rise
to material forms (@haraja ripas) within the bodies of living beings. To
understand this, consider the main power of a paddy seed, which is to grow into a
paddy plant. The growth and endurance of the paddy plant, lasting for months
after propagation, are primarily due to factors like fertilizer and water. Similarly,
for beings sustained by kabalinkarahara, kamma plays a crucial role in generating
nama and ripa at the moment of patisandhi. However, for the overall longevity
of their lives, the main contributors are ufu and ahara. Generations of
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kammajariipa continues until death, only when they are supported by both ufu and
ahara.

Even utu can perform its function of supporting the body only when the body
receives the support of food ahara. Therefore, for the growth and endurance of a
living being, especially its ability to persist for a certain period, the support
provided by @hara is crucial. That is why kabalinkarahara is considered a special
factor contributing to the life of living beings.

Phassahara is the phassa cetasika. It produces vedana cetasika. Birds live by
eating food with their beaks. If they lose their beaks, they die without having a
way to consume food. In the same way, beings obtain the flavours of the objects
due to phassa, experience that flavours of objects with vedana and produce fanha
and extend the samsara. If there is no phassa there is no opportunity for vedana
and fanha to arise and, eventually, the samsara would stop. Phassa is one of the
fundamental reasons for the continuation of the samsara. Therefore, it is called an
ahara.

Manosaricetanahara is the kusala and akusala cetanda. It produces rebirths in the
threefold realms: kama realm, riipa realm and aripa realm. Birds fly from tree to
tree, find food and live. In the same way, beings go from life to life due to the
power of kamma and keeps the samsara going. And in newly born lives, they
contanct the objects (phassa), make the flavours of objects apperant to the mind,
and taste them with feeling (vedana). Kamma too is a vital factor for the
continuation of samsara without stoping.

Vinnianahara is the consciousness. It produces cetasikas such as phassa, vedand
and sanifia and kammajaripas at the rebirth. During the course of pavatti, vififiana
produces cittajariipas and cetasikas. If there is no consciousness, namaripas
would not arise and, eventually, the samsara would stop. Vififiana too is a
fundamental reason for the continuation of the samsara, hence called an ahara.

Birds see the directions to fly with their eyes. In the same way, beings make clear
the objects to themselves with consciousness and put effort to obtain them with
cetand.

Out of the four, kabalinkarahara is a material reality while the remaining three
are immaterial.
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Lesson 7.6.
Bodhipakkhiya Sangaha (I)
(Compendium of Requisites of Enlightenment (Part I))

Bodhi is a name for the supramundane path wisdom (magga 7iana). Realities that
support for the arising of the lokuttara magga fiana are called bodhipakkhiya dhammas.
There are seven types of bodhipakkhiya dhammas.

(1). Satipatthana — established mindfulness
(2). Sammappadhana — supreme efforts
(3). Iddhipada — means of accomplishment
(4). Indriya — faculties

(5). Bala — poweres

(6). Bojjhanga — factors of enlightenment
(7). Maggarnga — path factors

There are four satipatthanas, four sammappadhanas, four iddhipadas, five indriyas,
five balas, seven bojjhangas and eight maggangas. All together there are 37
bodhipakkhiya dhammas.

Satipatthana (Established mindfulness)
There are four satipatthanas

(1). Kayanupassana satipatthana — well established mindfulness in contemplation
of the body

(2). Vedananupassana  satipatthana — well established mindfulness in
contemplation of feelings

(3). Cittanupassana satipatthana — well established mindfulness in contemplation
of consciousness

(4). Dhammanupassana  satipatthana — well established mindfulness in
contemplation of dhammas

The mindfulness (sati) that establishes well in fourfold meditation objects (kaya, vedand,
citta and dhamma) without letting the mind to scatter in various objects is called
satipatthana — “sati yeva patthanam satipatthanam”. Though it is onefold in terms of
ultimate realities, satipatthana is fourfold based on the objects it focuses at
(establishes on).

(1). Mindfulness that is maintained on objects such as assasa passasa (breath) and
thirty-two body parts is called k@yanupassana.

(2). Mindfulness that is maintained on ninefold feelings (vedana) is called
vedananupassand.

(3). Mindfulness that is maintained on sixteen types of consciousnesses is called
cittanupassand.

(4). Mindfulness that is maintained on fivefold objects such as nivaranas is called
dhammanupassand.



Sammappadhana (Supreme efforts)
There are four supreme efforts.

(1). Uppannanam papakanam dhammanam pahanaya vayamo — effort to discard
unwholesome states that have arisen

(2). Anuppannanam papakanam dhammanam anuppadaya vayamo — effort to
prevent the arising of unwholesome states that have not arisen

(3). Anuppannanam kusalanam dhammanam uppadaya vayamo — effort to arouse
wholesome states that have not arisen

(4). Uppannanam kusalanam dhammanam bhiyyobhavaya vayamo — effort to
develop (augment) arisen wholesome states

The great effort that is exerted with the intention “I shall not give up the effort to attain
the supramundane path even though the blood in my body dries up, flesh of my body
withers and only bones, skin and sinews remains in my body” is called sammappadhana.
In the ultimate sense, it represents the viriya cetasika. However, it is fourfold based
on its functions.

If some unwholesome act such as killing has been performed by one, the effort made
by him or her in protecting morality and engaging in samatha and vipassand
meditation so as to avoid repeating such unwholesome acts until the attainment of
Nibbana is the first supreme exertion.

There are unwholesome acts which one is not aware of having performed but have
seen others perform or learnt from Dhamma books. Beings with wholesome
intentions, exert effort to protect morality and to engage in samatha and vipassana
meditation so as to avoid the occurrence of such akusalas in one’s mind and to prevent
the performance of such activities. That type of viriya is the second supreme effort.

The effort made in producing in one’s mind, wholesome states such as sila, samatha
and vipassand not yet practised is the third sammappadhana. If mentioned in another
way, effort exerted to attain visuddhis that have not yet been attained out of the seven
visuddhis is the third supreme effort.

Although a puthujjana person had attained wholesome qualities such as sila, samatha
and vipassand he or she may lose it due to coming under the influence of defilements
or death (due to been born in a new life). Such good qualities become firm only by
attaining supramundane paths. Effort made to make the already attained wholesome
states firm is the fourth supreme effort.
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Iddhipada (Means to accomplishments)
There are four means of accomplishments.

(1). Chandiddhipada — means to accomplishment consisting of desire

(2). Viriyiddhipada — means to accomplishment consisting of energy

(3). Cittiddhipada — means to accomplishment consisting of consciousness
(4). Vimamsiddhipada — means to accomplishment consisting of investigation

Iddhi is the happening (accomplishment) of something. There are various types of iddhis.
In this doctrine of bodhipakkhiya dhammas, iddhi refers to the mahaggata and lokuttara
dhammas that are produced through meditation practice in the dispensation of the Buddha.
They comprise jhanas, abhinifiana, magga and phala. Iddhipada are the foremost realities
that are helpful for someone to attain those iddhis. There are four iddhipadas: chanda,
citta, viriya and vimamsa.

It is very difficult to produce the mahaggata and lokuttara dhammas in the
dispensation of the Buddha through meditation (yoga kamma). They cannot be
produced by weak chanda and so on. They can only be produced by powerful chanda
and so on that cannot be destroyed even by great dangers. Therefore, it should be
known that what becomes iddhipdada are the four realities that become adhipati.

Indriya (Faculties)
There are five faculties.

(1). Saddhindriya — faith faculty

(2). Viriyindriya — effort faculty

(3). Satindriya — mindfulness faculty

(4). Samadhindriya — concentration faculty
(5). Panfiindriya — wisdom faculty

These five faculties were also mentioned in the twenty-two faculties given in the
mixed categories. Saddha is twofold as ordinary faith and faith developed through
meditation. In the doctrine of bodhipakkhiya dhammas, saddhindriya is the faith that
is developed through meditation. In the same manner, the remaining indriyas too are
the ones that are developed through meditation.

Bala (Powers)
There are five powers.

(1). Saddha bala — power of faith

(2). Viriya bala — power of faith

(3). Sati bala — power of mindfulness

(4). Samadhi bala — power of concentration
(5). Parinid bala — power of wisdom

These were also mentioned in the powers given in the missaka sanngaha. Five powers
mentioned in the doctrine of bodhipakkhiya dhammas are the ones that are developed
through meditation to a level that can assist the arising of lokuttara magga.
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Lesson 7.7.
Bodhipakkhiya Sangaha (II)
(Compendium of Requisites of Enlightenment (Part II))

Bojjhanga (Factors of Enlightenment)
There are seven factors of enlightenment.

(1). Satisambojjhanga — enlightenment factor of mindfulness

(2). Dhammavicayasambojjhanga — enlightenment factor of investigation of
dhammas

(3). Viriyasambojjhanga — enlightenment factor of energy

(4). Pitisambojjhanga — enlightenment factor of zest

(5). Passaddhisambojjhanga — enlightenment factor of tranquillity

(6). Samadhisambojjhanga — enlightenment factor of concentration

(7). Upekkhasambojjhanga — enlightenment factor of equanimity

Seven mentalities that help for the complete realization of the four noble truths at the
moment of the arising of the noble paths are called bodhi. They arise connected to the
noble paths, do not let the mind to shake or contract and facilitates the proper realization
of the noble truths. Components of the bodhi are called bojjharnga. Their list is given
above.

Satisambojjhanga is the mental factor of sati (mindfulness) that was mentioned before
under the names of satipatthana and so on. With meditation, sati gradually develops
within the mind stream of the yogi and, at the moment of the arising of the
supramundane path consciousness, it arises connected with the maggacitta assisting
the realization of the four noble truths.

Dhammavicayasambojjhanga is the mental factor of paniria. Panifia is so called as it
properly distinguishes the realities which are the objects of the vipassand
(vipassanabhiimi) as anicca, dukkha and anattda. This wisdom gradually develops
understanding the true natures of the conditioned realities and, eventually, arises as
the supramundane path wisdom (magganiana).

Viriyasambojjhanga is the mental factor of viriya which was mentioned under the
names of sammappadhana and so on. It gradually develops while practicing and
dispels the defilements that contracts and retreats the mind in doing wholesome acts.
This too helps in realizing the noble truths at the moment of the arising of the path
consciousness.

Pitisambojjhanga is the piti cetasika. It also grows while contemplating the
conditioned realities in vipassand (it grows in the meditation done focusing on
conditioned realities) and dispels the dissatisfaction in wholesome acts (arati). This
too helps in realizing the noble truths at the moment of arising of supramundane path.

Passaddhisambojjhanga 1is the two mental factors of kayapassaddhi and
cittapassaddhi. During meditation, passaddhi grows gradually and dispels the burning
and tormented natures of the mind. This too assists in the realization of the noble truths
at the moment of supramundane path.

Samadhisambojjhanga is the ekaggata cetasika. This too grows gradually while
meditating, removes restlessness and helps in realizing the noble truths.
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Upekkhasambojjhanga is the tattramajjhattata cetasika. This too grows gradually in
meditation, removes the contraction and agitation of the mind and assists the
realization of noble truths at the moment of arising of lokuttara magga citta.

Magganga (Path factors)
There are eight path factors. They are as follows.

(1). Sammaditthi — right view

(2). Sammasankappa — right thought

(3). Sammavaca — right speech

(4). Sammakammanta — right action

(5). Samma-ajiva — right livelihood

(6). Sammavayama — right effort

(7). Sammasati — right mindfulness

(8). Sammasamadhi — right concentration

Above eight factors that arise together in a single supramundane consciousness eradicate
the defilements and see (realize) the Nibbana. Here the term magga refers to the “means
(method) by which some tasks are completed” (upaya). The two tasks completed by these
factors are the eradication of defilements and realization of the Nibbana. The morpheme

anga means “parts”, “components” or “factors”. Factors of the means to eradicate
defilements and realize the Nibbana are called maggarnga.

There are four respective levels of the supramundane path. Those levels are called
sotapattimagga, sakadagamimagga, anagamimagga and arahattamagga respectively
(weakest to strongest). The meaning of each maggarnga should be known according
to the information given under the missaka sarnigaha.

Analysis of Bodhipakkhiya Dhammas

All the thirty-seven bodhipakkhiya dhammas represent only fourteen realities. They
are as follows.

(1). Sati

(2). Viriya

(3). Chanda

(4). Citta

(5). Paniia

(6). Saddha

(7). Ekaggata

(8). Piti

(9). Passaddhi
(10). Tattramajjhattata
(11). Vitakka
(12).Sammavaca
(13).Sammakammanta
(14).Samma-ajiva

Among these fourteen realities nine mentalities are found once in the list of thirty-
seven requisites of enlightenment. They are chanda, citta, piti, passaddhi,
tattramajjhattata, vitakka, sammavaca, sammakammanta, samma-ajiva.
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Saddha is found in two places: saddhindriya and saddhabala.

Ekaggata is found in four places: samadhindriva, samadhibala,
samadhisambojjhanga and sammasamadhi.

Parifia is found in five places: vimamsiddhipada, paniindriya, paninabala,
dhammavicayasambojjhanga and sammaditthi.

Sati is found in eight places: four satipatthana, satindriya, satibala, satisambojjhanga
and sammasati.

Viriya is found in nine places: four sammappadhana, viriyiddhipada, viriyindriya,
viriyabala, viriyasambojjhanga and sammavayama.

All these bodhipakkhiya dhammas are usually said to be found in every lokuttara citta.
Supramundane consciousnesses which are connected with the second jadna and above
lack sammasankappa. Fourth and fifth jhana Ilokuttara cittas lack both
sammasankappa and pitisambojjhanga. Moreover, only one iddhipada is found in any
lokuttara citta; it is impossible to have two or more iddhipadas in one citta. Therefore,
the maximum number of bodhipakkhiya dhammas found in a lokuttara cittas is thirty-
four (34) and that is in lokuttara cittas connected with the first jazana. The minimum
number of bodhipakkhiya dhammas found in a lokuttara cittas is thirty-two (32) and
that is in lokuttara cittas connected with either fourth or fifth jhana.

While practicing fulfilling the seven types of visuddhis in order to attain
supramundane paths, bodhipakkhiya dhammas arise in mundane consciousnesses
accordingly. In no lokiya citta all bodhipakkhiya dhammas are found as in lokuttara
cittas. For example, only one satipatthana and one sammappadhana is found in a
lokiya citta that arise while practicing. Moreover, three viratis are never found
together in a lokiya citta.
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Lesson 7.8
Sabba Sangaha (I)
(Compendium of the Whole (Part I))

Paiicakkhandha (Five aggregates)
There are five aggregates.

(1). Rapakkhandha — aggregate of matter (materiality aggregate)

(2). Vedanakkhandha — aggregate of feeling (feeling aggregate)

(3). Sannakkhandha — aggregate of perception (perception aggregate)

(4). Sankharakkhandha — aggregate of mental formations (mental formations

aggregate)

(5). Vinnanakkhandha — aggregate of consciousness (consciousness aggregate)
Rapakkhandha comprises the 28 ripas that were discussed in the sixth chapter. All
corporealities with variants such as past (afita), present (paccuppanna) and future
(anagata) are taken together by mind as one group and are referred to as the aggregate
of corporeality (ripakkhandha). Khandha means the collection. In this lesson, it refers
to collection of realities.

Collection of matter is called the ripakkhandha. All types of matter with variants such
as past, present and future are taken together by mind as one group and are referred to
as the aggregate of matter.

Vedanakkhandha is the vedana cetasika, one among the fifty-two mental factors. All
types of feelings with variants such as past, present and future are taken together by
mind as one group and are referred to as the aggregate of feeling.

Sanindkkhandha is the safnia cetasika, one among the fifty-two mental factors. All
types of perceptions with variants such as past, present and future are taken together
by mind as one group and referred to as the aggregate of perception.

Sankharakkhandha is the fifty mental factors other than vedand and sa#ifia. These fifty
cetasikas with variants such as past, present and future are taken together by mind as
one group and are referred to as the aggregate of mental formations.

Vinnianakkhandha is the eighty-nine cittas. All types of consciousnesses with variants
such as past, present and future are taken together by mind as one group and are
referred to as the aggregate of consciousness.

Among the four ultimate realities, all except the Nibbana belong to the classification
of five aggregates (paricakkhandha). Since the Nibbana does not have any variants
such as the past Nibbana, the present Nibbana and the future Nibbana, it remains as a
single reality; there are no collection of Nibbanas as in matter, feeling etc. Therefore,
Nibbana is not included in the classification of khandhas.

The term sankhara has several meanings. The word sarnkhara in the stanza “Anicca
vata sankhard” refers to things arising due to conditions. As everything belonging to
the paficakkhandha arise out of conditions the word sankhara in “Anicca vata
sankhara” covers the entire five aggregates. What is referred to as sarnkhara in the
term “sankharakkhanda” are the fifty mental factors excluding vedana and saniria.
Both these meanings of sarnkhdara should be born in mind in order to avoid confusion.
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Collection of nama and rijpa is thus divided into five groups (aggregates) for the
easiness of removing the perception of self (atta sasiria). Perception of self can arise
on each aggregate like in the consideration of “Ripam attato samanupassati”,
“Vedanam attato samanupassati” and so on. Considerations such as “I am tall, I am
short, I am fat” are based on the self-view on matter. Considerations such as “I
experience happiness, I experience unhappiness, It is I who experience happiness, It
is I who experience suffering” are based on the self-view on feeling. Considerations
such as “I know (recognize) that, It is I who knows (recognizes)” are based on the
self-view on perception. Considerations such as “ It is I who gives, It is [ who takes,
It is I who goes, It is I who is attached, It is I who gets angry” are based on the self-
view on mental formations. Considerations such as “I see, I hear, I smell, I taste, I feel
the touch” are based on the self-view on consciousness. When one understands that
these things that are considered by ordinary beings are just realities of matter, feeling
and so on, the perception of self-view disappears from the mind. The benefit of
knowing the five aggregates is the ability to remove the perception of self (atta safiria).

Moreover, when the yogi sees that ripa, vedana, sannia, sankhara and vifinana are
mere collections of realities, he gets rid of the idea of self view since there is no single
person or being whom he can consider as the “self” or “I”.

Upadanakkhandha (Five aggregates of clinging)
There are five aggregates of clinging.

(1). Rapupadanakkhandha — materiality aggregate of clinging

(2). Vedanupadanakkhandha — feeling aggregate of clinging

(3). Sannupadanakkhandha — perception aggregate of clinging

(4). Sankhariapadanakkhandha — mental formations aggregate of clinging
(5). Vinnanupadanakkhandha — consciousness aggregate of clinging

Upadana consists of the two mental factors of tanha and ditthi, which strongly grasp
the five aggregates as “I”” and “Mine”. Not all aggregates can be clung to by upadana.
Only mundane realities are clung to and become a place for the existence of upadana.
Lokuttara realities cannot be captured by upadana. In order to get rid of the suffering
of samsara, one needs to dispel (remove) upadanas. This can only be done by
developing insight into the realities that become the cause for the growth of upadana.
Both types of realities, that is to say, realities that are captured by upadana and those
that cannot be captured by upddana, belong to the classification of khandhas.
However, only the ones that are captured by upadana belong to the category of
upadanakkhandhas. In short, upadanakkhandhas are the aggregates that are clung by
upadanas. The doctrine of upadanakkhandhas is taught to highlight the realities that
should be contemplated in vipassand meditation.

(1). Rapipddanakkhandha is the twenty-eight ripas. Since all riipas are mundane
(lokiya), they can be captured by upddanas. They all belong to the group of
rapupadanakkhandha.

(2). Vedanupadanakkhandha is the vedand cetasika in 81 lokiya cittas.
(3). Sannupadanakkhandha is the sanind cetasika in 81 lokiya cittas.

(4). Sankharipadanakkhandha is the remaining 50 cetasikas (except vedana and
sanna) in 81 lokiya cittas.
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(5). Vinnanapadanakkhandha is the 81 lokiya cittas.

Lesson 7.9
Sabba Sangaha (II)
(Compendium of the Whole (Part II))

Dvadasa Ayatana (Twelve bases)
There are twelve bases.

(1). Cakkhayatana — eye base

(2). Sotayatana — ear base

(3). Ghanayatana — nose base

(4). Jivhayatana — tongue base

(5). Kayayatana — body base

(6). Manayatana — mind base

(7). Ripayatana — visible form base

(8). Saddayatana — sound base

(9). Gandhayatana — smell base
(10).Rasayatana — taste base
(11). Photthabbayatana — tangible base
(12). Dhammayatana — mental object base (dhamma base)

Cakkhayatana is the cakkhuppasada. Sotayatana is the sotappasada. Ghanayatana is
the ghanappasada. Jivhayatana is the jivhappasada. Kayayatana is the kdayappasada.
Mandayatana is the eighty-nine cittas. Riupayatana is the vannariapa. Saddayatana is
the saddaripa. Gandhayatana is the gandharipa. Rasayatana is the rasaripa.
Photthabbayatana is the three great eclements of pathavi, tejo and vayo.
Dhammayatana is the fifty-two cetasikas, sixteen sukhumariipas and the Nibbana.

First six bases, i.e., cakkhdayatana, sotayatana, ghanayatana, jivhayatana, kdayayatana
and manayatana, are called ajjhattikayatana. Last six bases, i.e., ripayatana,
saddayatana, gandhdyatana, rasayatana, photthabbayatana and dhammayatana, are
called bhahirayatana.

It is the same realities that are being classified as @yatana, which were previously
classified as khandhas. The difference is that Nibbana is included in the doctrine of
ayatanas while it is excluded from the doctrine of khandhas.

Ultimate realities are divided into twelve @yatana based on the function of cittas and
cetasikas. Cakkhudvarika citta cetasikas function upon cakkhayatana and
rapayatana. Sotadvarika citta cetasikas function upon sotayatana and saddayatana.
Ghanadvarika citta cetasikas function upon ghandayatana and gandhdyatana.
Jivhadvarika citta cetasikas function upon jivhayatana and rasayatana. Kayadvarika
citta cetasikas function upon kayayatana and photthabbayatana. Manodvarika citta
cetasikas function upon manayatana and dhammayatana.

Realities such as cakkhuppasada are called ayatana as they are the places where citta
cetasikas function. Ayatana are the places where citta cetasikas arise and perform their
functions.
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Some beings strongly hold to the idea that there is a self which knows, feels (tastes
the flavour of objects) and recognizes objects and becomes happy and angry. This
idea is mainly due to considering mentalities (nama dhammas) as self. Their self-view
will not be dispelled by practicing insight meditation based on khandhas. They can
remove the self-view by doing vipassanad meditation based on the doctrine of
ayatanas. Tathagata divided ultimate realities into twelve groups as ayatana as an
assistance for such beings who consider mentalities a self.

Attharasa Dhatu (Eighteen elements)
There are eighteen elements.

(1). Cakkhu dhatu — eye element

(2). Sota dhatu — ear element

(3). Ghana dhatu — nose element

(4). Jivha dhatu — tongue element

(5). Kaya dhatu — body element

(6). Riipa dhatu — visible form element

(7). Sadda dhatu — sound element

(8). Gandha dhatu — smell element

(9). Rasa dhatu — taste element
(10). Photthabba dhatu — tangible element
(11). Cakkhuviiifiana dhatu — eye-consciousness element
(12).Sotaviniriana dhatu — ear-consciousness element
(13). Ghanaviniiana dhatu — nose-consciousness element
(15).Kayavinniana dhatu — body-consciousness element
(16). Mano dhatu — mind element
(17). Manoviniiana dhatu — mind-consciousness element
(18). Dhamma dhatu — mental-object element

Dhatu means the things that are not a being (nissatta) not a living being (jiva) or a person
(puggala). Cakkhuppasada itself is not a being, living being or a person, hence called
cakkhu dhatu. Sota dhatu is the sotappasada. Ghanadhatu is the ghanappasada. Jivha
dhatu is the jivhappasada. Kayadhatu is the kayappasada. Ripadhatu is the
vannaripa. Sadda dhatu is the saddariupa. Gandha dhatu is the gandharipa. Rasa
dhatu is the rasariipa. Photthabba dhatu is the three great elements of pathavi, tejo
and vayo. All of them are called dhatu as they are not a being, living being or person.

Eighty-nine cittas that were collectively called manayata are divided into seven
groups of vifinana — satta vinnanadhatu. Cakkhuviniianadhatu is the two cakkhu-
vinnanas. Sotavinnianadhatu 1s the two sota-virinianas. Ghanavininianadhatu is the two
the two kaya-viniianas. Manodhatu is the two sampaticchana cittas and one
paricadvaravajjana citta. The remaining seventy-six (76) cittas are called
manovinnanadhatu.

Dhammadhatu is the fifty-two cetasikas, sixteen sukhumariipas and the Nibbana.

The same realities that were classified as twelve ayatana are divided into eighteen as
dhatus. The eighty-nine cittas that were collectively called mandayatana are divided
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into seven categories: cakkhuvinfianadhatu, sotaviniianadhatu, ghanavinnanadhatu,

represents the difference in the classification of the two doctrines, ayatana and dhatu.

Self-view on vififiana is very strong for some beings; they cannot dispel it by doing
vipassana based on the ayatana doctrine, which does not have a classification on

viniiiana. The Tathagata preached the doctrine of dhdatu as assistance for beings with a
strong self-view on vififiana to dispel their wrong view.
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Lesson 7.10
Sabba Sangaha (I1I)
(Compendium of the Whole (Part III))

Catu Ariyasacca (Four noble truths)
There are four noble truths.

(1). Dukkha ariyasacca — noble truth of suffering

(2). Dukkhasamudaya ariyasacca — noble truth of the origin of suffering

(3). Dukkhanirodha ariyasaccca — noble truth of the cessation of suffering

(4). Dukkhanirodhagaminipatipada ariyasacca — noble truth of the way to the
cessation of suffering

Things that happen in a given way and no other are truths — sacca. Within the Buddhist
doctrine, three types of truths are explained: sammuti sacca, paramattha sacca, and
ariya sacca. Of these, the last one is significant. The final truth has been named ariya
sacca (noble truths) by adding the adjective ariya in front of the noun sacca for several
reasons.

The other two truths, which appear to be true in one way, become untruths when
viewed from another angle. Conventional truth (sammuti sacca) becomes false when
analysed in terms of paramattha sacca. A chair is something that exists in convention.
If someone says, "I don't have a chair" while possessing one, his speech is considered
a lie (musavada). But if analysed in terms of ultimate realities, there is nothing called
a chair other than avinibbhoga kalapas.

Paramattha sacca also becomes false on some occasions when evaluated against
ariya sacca. For instance, according to the doctrine of paramattha, unwholesome
deeds result in unpleasant consequences (dukkha vipaka), and mundane wholesome
deeds bring forth pleasant results (sukha vipaka). However, under the context of ariya
sacca, both unwholesome and mundane pleasant deeds give forth suffering (dukkha).

Ariya saccas taught by the Buddha do not become false in any manner. They are as
they are. The truth that does not change in any manner is the noblest (greatest/highest)
truth. The word ariya is used in front of the word sacca to show the greatness of these
truths. The greatest truth is the noble truth.

Ariya sacca is fourfold, and they were declared by the Buddha. The Buddha is called
ariya (noble) because he is venerated by beings, including devas. These truths taught
by the Buddha belong to him. It means these truths are the truths of the noble being,
the Buddha. Truths of the noble being are called noble truths.

If someone realizes these four truths, such a person overcomes the puthujjana clan
and becomes an ariya puggala. These truths are also called noble truths (ariyasacca)
because they bring the person who realizes them to the noble status (ariyabhava).
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Dukkha Ariyasacca

The collection of realities comprising the eighty-one lokiya cittas, fifty-one cetasikas
excluding lobha and the twenty-eight rijpas belong to the truth of suffering. All of them
are conditioned realities, hence called sankhara.

Suffering of birth (jati), suffering of decay (jara), suffering of desease (byadhi),
suffering of death (marana), suffering of sorrow (soka), suffering of lamentation
(parideva) and suffering of despair (upayasa) due to various types of loses, physical
pain (dukkha), displeasure (domanassa), association with the unpleasant
(appiyasampayoga), separation from the pleasant (piyavippayoga) and not getting
what one wants (icchalabha) arise in the above realities that belong to the noble truth
of suffering. They become the base (vatthu) for all these types of twelve suffering.
Among those realities, there is no reality that is free from the sufferings of jati, jara
and marana. Therefore, those collection of conditioned realities are definitely
suffering (cause of suffering/dukkhavatthu). Realities that are certainly suffering are
referred to as the dukkha ariyasacca. In the Dhammacakkappavattana Sutta, the
Buddha named the above collection of realities as the paricupadanakkhandha —
“Sankhittena paricupadanakkhandha dukkha”.

Further, those collection of sarikharas are called the noble truth of suffering because
the person who is attached to them (conditioned realities/sarnkhara) is oppressed by
threefold suffering: sankhara dukkha, viparinama dukkha and dukkha dukkha.

Sankhara dukkha

Sankhara dukkha is the suffering that arises while producing something for the first time
and while maintaining it. There should be a wholesome deed done in the past to be born
as a human being. It is impossible to obtain the five aggregates of a human without a
wholesome deed. Therefore, one who desires to attain the five human aggregates must
perform wholesome deeds. Having to perform wholesome acts is one of the sufferings
connected with the five human aggregates. Even if wholesome acts are performed,
human aggregates will not be acquired if many unwholesome acts are done. Therefore,
one must avoid unwholesome acts in addition to performing good deeds. Avoiding
unwholesome acts is also not an easy task. Inhibiting oneself from doing akusala is
also a suffering involved in acquiring the five human aggregates.

The human body is not automatically protected after birth in the human world. One
has to exert a lot of effort in supplying food and drinks for its maintenance and in
protecting the body. Such effort is the suffering in the maintenance of human life after
birth. All these are the sarnkhara dukkha produced by human aggregates.

Viparinama dukkha

Viparinama dukkha is the suffering that arises when arisen realities decay and break up
(vanish) and when seeing the signs of their decay and vanishing. However much the five
human aggregates are fed, they continue to decay and change. They can get destroyed
by death due to not receiving sufficient food or other requisites or due to some other
danger. If not, they will surely get destroyed one day due to the expiring of the
lifespan. The death of human aggregates cannot be prevented by any means or power.
When illnesses and the like, which can kill the five aggregates, are seen, one has to
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make great effort to protect the human aggregates from such danger. When signs of
destruction appear, fear (bhaya) and sadness (soka) arise. All these are the viparinama
dukkha related to human aggregates.

Dukkha dukkha

Pain occurring in various places of the body due to various reasons and displeasure (pain)
arising in the mind due to various reasons are called dukkha dukkha. Many such suffering
occur during one human lifetime. There will be none of these suffering if the five
human aggregates are not present. Therefore, it is correct to say that all these mental
and physical pain is produced by human aggregates.

Moreover, none of the aforesaid threefold suffering arise if the human aggregates are
not present. All these sufferings are produced by human aggregates. Not only by
human aggregates, but threefold suffering is also produced by aggregates pertaining
to other realms as well.

Conditioned realities categorized under the noble truth of suffering torment the being
who is attached to them with the threefold suffering of sankhara dukkha, viparinama
dukkha and dukkha dukkha. Therefore, 81 lokiya cittas, 51 cetasikas except lobha and
28 ridpa are called the dukkha ariyasacca.

Dukkhasamudaya Ariyasacca

The real reason for the arising of suffering is called the noble truth of the cause of
suffering. That is fanha (craving/lobha). The craving meant here is the nature of
considering the five aggregates to be something good and a place of happiness and
getting attached to it. As long as the craving is present as an uneradicated reality
(appahina tanha), the being takes action to maintain the already acquired five
aggregates and to acquire future five aggregates. Such actions are called the kamma.
The being will acquire five aggregates as long as he or she performs kamma. The
being does not become free from the above-stated threefold sufferings as long as he
acquires five aggregates. Therefore, tanhd is called the real reason for the arising of
suffering; tanha is the origin of suffering.

Dukkhanirodha Ariyasacca

Nibbana is the truth of the cessation of suffering. The threefold suffering mentioned
above will exist as long as the five aggregates are present. Those forms of suffering
cease when the five aggregates are extinguished. Therefore, the cessation of the five
aggregates is called the noble truth of the cessation of suffering.

Dukkhanirodhagamini-patipada Ariyasacca

The eight path factors arising in four supramundane path consciousnesses are called the
noble truth of the way to the cessation of suffering. They are as follows.

(1). Sammaditthi — Right view

(2). Sammasankappa — Right thought
(3). Sammavaca — Right speech

(4). Sammakammanta — Right action

(5). Samma-ajiva — Right livelihood

316



(6). Sammavayama — Right effort
(7). Sammasati — Right mindfulness
(8). Sammasamadhi — Right concentration

These eight factors in a [lokuttara magga citta are collectively called the
supramundane path (lokuttara magga). It is also called the “noble eightfold path”.

The only path to the cessation of suffering is the removal of craving because suffering
keeps on arising as long as craving is present. The stated supramundane path arises
destroying craving. The only thing which has the power to destroy craving is the
aforesaid noble eight-fold path. Therefore, it is called the noble truth of the way to
(leading to) the cessation of suffering.

(It should be noted that, in this lesson of noble truths what was referred to as the five
aggregates are only mundane realities.)

Four noble truths in brief
Following are how the realities pertaining to the noble truths should be categorized.

(1). Dukkha ariyasacca — 81 lokiya cittas, 51 cetasikas except lobha and 28 ripas

(2). Dukkhasamudaya ariyasacca — lobha cetasika which is also called the tanha

(3). Dukkhanirodha ariyasacca — Nibbana

(4). Dukkhanirodhagaminipatipada ariyasacca — eight path factors arising in four
lokuttara magga cittas

There are few realities that do not belong to the four noble truths. They are called
saccavinimmutta and they are as follows.

(5). Saccavinimmutta — four magga cittas, remaining cetasikas (28) in four magga
cittas other than the eight path factors, four phala cittas, and all cetasikas (36)
in four phala cittas
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Chapter 8
Paccaya Sangaha

Lesson 8.1.
Conditions

The collection of ultimate realities consisting of the eighty-nine cittas, fifty-two
cetasikas and twenty-eighty ripas are the fundamental elements (building blocks) of
all living beings such as devas and humans as well as inanimate objects. Those
fundamental elements were analysed in various ways in the previous seven chapters.
Now we need to analyse whether these ultimate realities arise automatically or are
they created by some powerful being? One needs to clearly understand how these
realities come into existence or why are they existing.

Note: One needs to keep in mind that, within the Theravada doctrine, there is no
argument on whether the realities are existing or not. According to Theravada
ontology, all the realities exist.

Ultimate realities of cittas, cetasikas and ripas arise due to various causes. Therefore,
they are referred to as sankhata or sankhara (conditioned realities). The Nibbana,
which is also an ultimate reality, does not arise from a cause. Therefore, it is called
the asankhata dhatu (unconditioned element).

Causes which produce sankharas are called paccaya. The Buddha taught the causes
for the arising of sankhata realities in three ways. They are the ariyasacca method
(method of noble truths), paticcasamuppada method (method of dependent
origination/arising) and the patthana method. Among them the method of noble truths
is the short method. The method of dependent origination is the medium method. The
patthana method is the lengthy descriptive method.

As the analysis according to the method of noble truths were given in the seventh
chapter; only the methods of dependent origination and the patthana remain to be
described here in the eighth chapter.

The doctrine which explains how samsara (round of rebirths) exists without
extinguishing with the arising of realities due to relevant causes (causal realities) is
the method of dependent origination. For instance, in it, the Buddha taught how
mundane kammas (sankhara)''' arise due to the presence of ignorance (avijja) and
how mundane resultant consciousnesses (vifiriana) arise due to mundane kamma
(sankhara). This method has been taught in the Vibhanga Pakarana of the
Abhidhamma Pitaka, in number of Suttas of the nidana samyutta of Samyutta Nikaya
and in many other Suttas as well.

The cause-and-effect theory taught in the Patthana Pakarana is the patthana method.
In the doctrine of paticcasamuppada, to give an example, it is taught that sankharas
arise due to the presence of avijja. But, in it, the way in which avijja supports the
arising of sankharas is not given. On the other hand, in the doctrine of patthana,
elaboration is made how avijja@ supports the arising of sankharas. Avijja possesses



various capacities known as paccaya satti to support conditioned realities. Out of all
casual capacities it has, the capacities with which avijj@ supports mundane kamma
and the ways it does so are highlighted in the patthana. Not only of avijja, the patthana
method teaches us about the various causal capacities (paccaya satti) found in both
ultimate realities (paramattha) and concepts (panifiatti) and how they support other
conditioned realities for their arising, existence in generation and growth. A complete
knowledge of Buddha Dhamma can be acquired only by learning both these methods.
Out of the two, the method of paticcasamuppada is the shorter one. Therefore, the
dependent origination is described first.
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Lesson 8.2.
The Meaning of the Paticcasamuppada Pali (Part I)

Anyone who studies the doctrine of paticcasamuppada must memorize its pali
description. The following is the paticcasamuppada in Pali.

Avijjapaccaya sankhara

Sankharapaccaya vinniianam

Vifinanapaccaya namariapam

Namarapapaccayd salayatanam

Salayatanapaccayd phasso

Phassapaccaya vedana

Vedanapaccaya tanha

Tanhapaccaya upadanam

Upadanapaccaya bhavo

Bhavapaccaya jati

Jatipaccaya Jjaramaranam sokaparidevadukkhadomanassupaydasa

sambhavanti. Evametassa kevalassa dukkhakkhandhassa samudayo hoti.
Following is the meaning of the paticcasamuppada pali.

Mundane kamma exists due to ignorance.

Consciousness exists due to mundane kamma.

Mentality and corporeality exist due to consciousness.

Six bases exist due mentality and corporeality.

Contact exists due to six bases.

Feeling exists due to contact.

Craving exists due to feeling.

Clinging exists due to craving.

Bhava exists due to clinging.

Birth happens due to bhava.

Decay and death happen, and sorrow, lamentation, displeasure and despair
occur due to birth.

Thus, the arising of all suffering happens in this manner.

Here on, each of these sentences will be elaborated in detail in the Suttanta method.
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Avijjapaccaya Sankhara
“Mundane kamma exists due to ignorance”.

Here, avijja refers to the delusion that conceals the fourfold truths: suffering, the cause
of suffering, cessation of suffering and the path leading to the cessation of suffering.

Sankharas are volitions (cetand) in mundane wholesome and unwholesome
consciousnesses. The supramundane results (lokuttara vipaka cittas) are not taken
here. The collection of mundane wholesome and unwholesome volitions is divided
into three groups as punniabhisankhara, apuiniabhisankhara and anenjabhisankhara.
The eight wholesome volitions of the mahd kusala cittas and the five wholesome
volitions of the ripavacara kusala cittas are puniniab hisankhara. The twelve
unwholesome volitions are apuriniabhisankhara. The four wholesome volitions of the
arilpavacara kusala cittas are called anenjabhisankhara. Four aripavacara kusala
cetanas are called anenjabhisankhara because of their powerful concentration which
cannot be shaken easily.

These same volitions are also three-fold as kayakamma (volitions of the bodily
activities), vactkamma (volitions of the verbal activities) and manokamma (volitions
of the mental activities).

The person who is ignorant, wrongly considers this
samsara which is an aggregate of suffering
(dukkhakkhandha) to be a bliss and commits various
unwholesome acts in order to maintain life and satisfy e
it. That person also performs wholesome acts to attain
happiness in future lives. These wholesome and
unwholesome acts will not be performed if ignorance
is absent. Therefore, it is said that sankharas arise due
to avijja. Sometimes, beings perform wholesome acts
to be happy in the present life and, being deluded
about the phenomenon of kamma and vipaka, perform
unwholesome acts to attain happiness in future lives
as well.

Among these ultimate realities, there is no conditioned reality (sankhata dhamma)
which arises out of a single cause. Whatever arises, arises due to many causes. In this
doctrine of dependent origination, the single reality of avijja has been shown as the
cause of sankharas because it is the main cause of sankharas. A single cause has been
given in other places of the teaching of paticcasamuppada as well, because they are
the principal causes of what they condition.

The question may arise here as to how a wholesome volition, which is opposed to
unwholesomeness, could arise due to delusion that is always unwholesome. There is
no law as such that cause, and effect must be of the same nature. The lotus which is
fragrant and colourful arises from mud which is smelly and ugly. The unclear smoke
arises from the bright fire. Therefore, it should be accepted that merits can arise from
unwholesome realities which are directly opposed to wholesome realities.
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Sankharapaccaya Viifianam
“Consciousness exists due to mundane kamma’.

The thirty-two lokiya vipaka cittas arise due to sankhara. Mundane resultant
consciousnesses are two-fold as patisandhi vipdka and pavatti vipaka. Out of
sankharas, volition of the uddhacca sampayutta citta does not condition patisandhi
vipaka cittas. Abhififidcetana does not condition any vipaka vifiriana. The fact that
volition in uddhacca cittas not producing patisandhi vipaka has been stated in the
chapter five.

The arising of resultant consciousnesses due to sankharas is a deep matter. If
resultant consciousnesses can arise without a kamma, all resultant
consciousnesses should arise in living being. Various resultant consciousnesses
will arise only in those who have performed the respective kamma and not in
others. The fact that no resultant consciousness could arise without a kamma should
be realised from this argument. As resultant consciousnesses arise only when there is
a kamma. Therefore, it can be known that kamma conditions resultant consciousness.

Viifanapaccaya Namariipam
“Mentality and corporeality exist due to consciousness”.

The mentalities (nama) conditioned by consciousness are the fifty-two mental factors
(cetasikas) which arise in combination with respective consciousnesses.''> Matter
(ritpa) that is conditioned by consciousness is the ones that arise due to four causes of
kamma, citta, utu and ahara. What are the namas and rijpas that are produced by each
consciousness should be understood according to information given in earlier
chapters.

Only mundane vipaka cittas are conditioned by sankharas. But all four types of
mundane consciousnesses, i.e., lokiya kusala, akusala, vipaka and kiriya vifinanas,
condition nama and rijpa.'"® Therefore, it should be known that the consciousnesses
conditioned by sankharas are the mundane resultant (lokiya vipaka) consciousnesses
while the consciousnesses that condition nama and ripa are both resultant (vipaka)
and non-resultant (avipaka) mudane consciousnesses.

The patisandhi consciousness produces only its associated cetasikas and kammaja
riipas. While pavatti consciousnesses produces only their associated cetasikas and
cittaja ripas. However, according to the method taken in commentaries, pavatti
viniiianas condition all four types of ripas (kammaja, cittaja, utuja and aharaja) in
terms of pacchdajata paccaya.

Existence of mentality (nama) and corporeality (rijpa) due to consciousness (viriiana)
should be understood according to the life (bhava) one is born into.

(1). Both mentality and corporeality arise due to and maintained by consciousness
in paficavokara realms.

(2). Only mentality is conditioned by consciousness in catuvokara realms.

(3). There is no consciousness in the ekavokara realm (Asanfiasatta realm).
Corporeality alone arises there, due to the power of kammic consciousness
(kamma vinifiana) belonging to the previous life.
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If consciousness does not arise, there will be no arising of mentality and corporeality.
Therefore, one can understand the arising of nama and ripa is due to the viririana. As
light arises with the arising of fire, nama and ripa arises with the arising of vifiriana.

Namariipapaccaya Salayatanam
“Six bases exist due to mentality and corporeality”.

There are twelve bases (ayatana). Out of them, only the six internal bases of
cakkhayatana, sotayatana, ghandyatana, jivhayatana, kayayatana and mandyatana
are taken in this causal link.

Though the term nama comprises cittas, cetasikas and Nibbana, only cetasikas are
taken in this causal link.''* Moreover, only eleven types of rijpas are taken under this
causal link. They are as follows: four mahabhiita, six vatthu ripas and jivitindriya
ripa. In some books, twelve ripas are mentioned together with the ahara (oja)
rﬁpa.”5

Conditioning of salayatana by namariipa must be analyzed as follows.
(1).In the kama realm, both nama and ripa condition all six @yatanas.

(2).In the ripa bhumi, except asanifiasatta, both nama and ripa condition three
ayatanas of cakkhu, sota and mana.

(3).1In the aripa realm, only nama (cetasikas) conditions the manayatana.

(4).1In the asanfiasatta realm, no ayatana arises.

Five sensitivities, which also belong to the group of six bases (in the side of
effects/phala), are also taken under riipa (in the side of causes/hetu). That is because
they condition the arising of manayatana in the pasicavokara realm.

Arising of saldyatana is the development of nama and ripa. In an immature coconut
(coconut embryo), there is no shell, flesh or water. But when it grows, all of these
features appear. Occurrence of salayatana due to namaripa must be known with the
above simile.
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Lesson 8.3.
The Meaning of the Paticcasamuppada Pali (Part II)

Salayatanapaccaya phasso
“Contact exists due to six bases”.
Contact is the phassa cetasika. 1t is sixfold.

(1). Cakkhusamphassa — contact arising on the eye-sensitivity or contact connected
with the eye-consciousness.

(2).Sotasamphassa — contact arising on the ear-sensitivity or contact connected
with the ear-consciousness.

(3). Ghanasamphassa — contact arising on the nose-sensitivity or contact
connected with the nose-consciousness.

(4).Jivhasamphassa — contact arising on the tongue-sensitivity or contact
connected with the tongue-consciousness.

(5). Kayasamphassa — contact arising on the body-sensitivity or contact connected
with the body-consciousness.

(6). Manosamphassa —contacts found in mundane consciousnesses other than the
ten vinnana

As mentioned in the Visuddhimagga, some teachers take both six internal and external

bases under the term salayatana in this causal link. Venerable Ledi Sayadaw
appreciates this idea saying that it matches with nidanavagga of Samyutta Nikaya.

Ekacce pana acariya bahirayatanani phassassa paccaya hontiti katva tanipi
idha ganhanti. Tampi nidanavagga paliya sametiyeva. Yathaha — “Katamo ca,
bhikkhave, lokassa samudayo. Cakkhuiica paticca riape ca uppajjati
cakkhuviniianam.  Tinnam  sangati phasso. Phassapaccayd vedana.
Vedanapaccaya tanhda ... domanassupdyasa sambhavantiti ayam lokassa
samudayo. Sotarica ... Manarica paticca dhamme ca uppajjati manovinfianam.
Tinnam sangati phasso ... lokassa samudayoti.

Both two groups of six internal and six external bases condition 81 lokiya phassa.

When the six internal bases are present, interaction with the external bases will
inevitably occur at some point. Such interaction will never take place if the six internal
bases are absent. Therefore,though all twelve bases are taken under this causal link,
the presence of the six internal bases is the main reason for the arising of contact.

The causal link described as “salayatanapaccaya phasso” should not be interpreted
to mean that only one type of contact comes from all six or twelve bases, nor that all
six types of contact come from just one single base. Instead, each type of contact
(phassa) is conditioned by various bases.

For instacne, cakkhusamphassa is conditioned by four bases — cakkhayatana support
as the vatthu, ripayatana supports as the arammana and mandyatana, which is the
eye-consciousness, and dhammadyatana, which are the associating mental factors,
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support as co-arising realities. In the same way, each phassa is conditioned by various
bases.

This is how contact is produced in each realm.

(1). In the aripa realm, only the manosamphassa arises due to mandayatana and
dhammadyatana mostly. Sometimes, the remainig five external @yatanas could
also condition manosamphassa in the aripa realm when they are being
congnised as objects. For instance, just before death, gati nimitta can be
cognized by an aripa being. At that time, a material reality becomes his
object.

(2). Only three types of contacts, that is to say, cakkhusamphass, sotasamphassa
and manosamphassa, arise in the rijpa realms except the Asafifiasatta. They
are condioned by nine ayatanas, except ghanayatana, jivhayatana and
kayayatana, accordingly.

(3). In the kama realm, all six types of phassas arise conditioned by twelve bases
accordingly.

Phassapaccaya Vedana
“Feeling exists due to contact”.

As contact (phassa) is a universal mental factor it is present in all consciousnesses.
All of them conditions feeling (vedana). Yet, it is only the contacts and feelings in the
lokiya cittas are considered in this causal link — 81 lokiya phassa condition 81 lokiya
vedand.

If there is a contact, there is a feeling. If there is no contact, there will never be a
feeling. There must be a contact to produce a feeling. Therefore, it is said that contact
conditions feeling.

Vedanapaccaya Tanha
“Craving exists due to feeling”.

Feelings (vedand) that occur in all mundane cittas condition craving (tanha).
Although the craving conditioned by feeling is a single reality, it becomes sixfold
based on the object towards which it arises.

(1).Ripa tanha — craving towards visible form

(2).Sadda tanha — craving towards sound

(3). Gandha tanha — craving towards smell

(4).Rasa tanha — craving towards taste

(5). Potthabba tanha — craving towards tangible objects

(6). Dhamma tanha — craving towards other objects except the five sense objects
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All these six types of craving are again multiplied by three based on three types of
craving known as —

(1).Kama tanha — sensual craving
(2). Bhava tanha — craving towards existence
(3).Vibhava tanha — craving related to the view of annihilation.

This makes tanha eighteen-fold. Then these eighteen types of craving are found
attached to internal and external things.

(1).A4jjhatta santana — internal objects
(2). Bahiddha santana — external objects

This makes tanha thirty-six-fold. Each of these cravings are again multiplied by three
based on kala.

(1).Atita — past craving
(2). Anagata — future craving
(3). Paccuppanna — present craving

Finally, there are one hundred and eight types of fanha.

As beings are fond of pleasant feelings (sukha vedana), the arising of craving for them
is obvious. Unpleasant feeling (dukkha vedana) is something that beings do not like.
A question arises here as to how craving arises for dukkha vedand which is disliked.
It is true that beings do not like unpleasant feelings. Craving for pleasant feeling
arises in the being who is oppressed by unpleasant feeling. The cause for it is the
unpleasant feeling that he is experiencing. Therefore, it should be known that even the
dukkha vedana causes craving. Beings like equanimous feeling (upekkha vedana)
because it is peaceful. Therefore, all three types of feelings are considered to be
causes for craving.

Tanhapaccaya Upadanarh
“Clinging exists due to craving”.

It has been stated in chapter seven that there are four types of clinging — kamupadana,
ditthupadana, stlabbatipadana and attavadupadana. In the ultimate sense, there are
only two types of clinging — fanhd and ditthi.

The difference between tanha arising due to vedana and tanha found as upadana is
as follows: Craving conditioned by feeling is weak, whereas the craving arising as
clinging due to tanha is strong. Craving due to feeling is like the craving that arises in
a gem miner before he finds a gem. The craving that arises for the gem discovered is
like the craving arising as clinging.

In both Buddhists and non-Buddhists, tanha arises due to feeling. Moreover, in all of
them, tanha conditions kamupadana and attavadupadana as well. But ditthupadana
and silabbatipadana cannot arise in real Buddhists.

Upadana arises due to the development of craving that arises due to feeling.
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Upadanapaccaya Bhavo
“Bhava exists due to clinging”.

The bhava that arises and happen due to clinging (upadana) is twofold as
kammabhava and upapattibhava.

(1). Kamma bhava — This can be interpreted in two ways.

(a). The collection of cetanas in lokiya kusala and akusala cittas is called the
kamma bhava.

(b). The collection of realities comprising twelve akusala cittas, seventeen
mundane kusala cittas and fifty-two cetasikas that arise in them is also
called kamma bhava."°

(2). Upapatti bhava — The collection of realities made up of thirty-two lokiya
vipaka cittas, thirty-five (except three virati) mental factors arising in them
and twenty kammajariipaya''’ are called upapatti bhava.

There are nine types of bhavas.

(1). Kama bhava

(2). Ripa bhava

(3). Aripa bhava

(4). Sannt bhava

(5). Asannt bhava

(6). Nevasanninasanii bhava
(7). Ekavokara bhava

(8). Catuvokara bhava

(9). Paricavokara bhava

Out of the nine, the first six bhavas are clear. Asafifiasatta bhava, which only has the
riipakkhandha, is called the ekavokara bhava because only one aggregate is present
in it. Catuvokara bhava refers to the four aripa bhavas, which have only four
aggregates. The remaining twenty-six bhavas, which have all five aggregates, are
called paricavokara bhava.

When clinging arises, the living being starts to do various activities in order to
maintain and comfort the five aggregates that are considered as “I” and “mine”.
Moreover, the being does activities to obtain aggregates in the future (lives). All these
activities are kamma bhava that arise due to upadana. Upadana does not directly
condition upapatti bhava. Upapatti bhava arises due to kamma bhava. The proximate
cause of upapatti bhava is the kamma bhava. Upddana is the cause of kammabhava.

It is said that upadana conditions upapatti bhava by becoming the cause of kamma
bhava which is the cause of upapatti bhava as well. This forms a linear causal link. In
the world, sometimes the cause of a cause is also referred to as the cause. For example,
the statement “rice is cooked with firewood” illustrates this concept. Rice is cooked
not by the firewood itself, but by the fire that the firewood creates. Hence, firewood,
which causes the fire, is also considered the cause of the cooked rice. Similarly, the
statement “upapatti bhava happens due to upadana” should be understood in the same
manner.".
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Bhavapaccaya Jati
“Birth happens due to bhava”.

What is referred to as jati here is the first arising of aggregates of living beings in a
particular life. Or jati means the arising of the upapatti bhava. Out of the two types of
bhavas, only the kamma bhava conditions jati. Therefore, even though the term bhava
in the phrase “upadanapaccaya bhavo” is taken to mean both kamma bhava and
upapatti bhava, the term bhava in “bhava paccayd jati” is taken to mean only the
kamma bhava. The fact that kamma bhava conditions the birth can be understood
from obvious differences manifested in living beings. The difference of happiness
and suffering experienced by identical twins of the same mother are mainly due to the
kamma.

Sankhara in the phrase “avijjapaccaya sankhara” and kamma bhava are the same in
terms of being the kamma (cetand). Three lives are connected to the discourse of
paticcasamuppada. What is referred to as sarnkhara is the past kamma, done in a past
life, which caused the birth in the present life. What is meant by kamma bhava is the
kamma performed in the present life which will cause the birth in the next life.

Jatipaccaya Jaramaranam Soka-parideva-dukkha-domanassupayasa
Sambhavanti

“Decay and death happen, and sorrow, lamentation, pain, displeasure, and despair occur
due to birth”.

If birth (jati) happens, decay (jara) and death (marana) will definitely follow. Many
beings experience sorrow, lamentation, pain, displeasure, and despair. Sorrow and the
like occur more in some beings and less in others. They are not found in the fine-
material and immaterial worlds. Sorrow and the like, which are not experienced by
everyone who is born, have been included in this causal link to show the danger of
samsara.

Jard is the decay of the khandhas that have arisen and marana is the death.''®

Moreover, if referred to each nama and ripa, jati is the arising of each nama and ripa.
Jard is the thiti of namaripas which is the nearing to the vanishing. Marana is the
vanishing of namariipas."*® Soka means the domanassa vedana that arises due to five
types of disasters. Parideva is the unpleasant sound produced by those who are
afflicted by the sorrow due to five types of disasters. Dukkha means the bodily pain
(dukkha vedana). Domanassa is the displeasure which is the domanassa vedana (in
other words, manasika dukkha vedand). Despair is the tiredness of mind caused by
five types of disasters. It is the mental factor of dosa that arises in a particular way.

Five types of disasters are as follows.

(1). Nati byasana — disaster caused by loss of relatives.

(2). Bhoga byasana — disaster caused by loss of wealth.

(3). Roga byasana — disaster caused by sickness.

(4). Sila byasana — disaster caused by breaking of one’s virtue.
(5). Ditthi byasana— disaster caused by loss of one’s view.

329



Lesson 8.4.
Matters to be Known about the Dependent Origination

In order to gain complete knowledge on paticcasamuppada, one needs to understand
the following concepts.

(1). Tayo addha (kala) — three periods
(2). Dvadasa anga — twelve factors
(3). Cattaro sankhepa — four sections
(4). Tayo sandhi — three connections
(5). Visati akara — twenty modes

(6). Tini vattani — three circles

(7). Dve miila — two roots

Tayo Addha/Tiyaddha/Tikala (Three Periods)

In Pali, the word addha refers to the time which is a concept (parifiatti). There are
three types of times in the doctrine of paticcasamuppdda: atita (past), vattamana
(present) and andgata (future). Though time is a mere concept, it is observed as
something baring (holding/carrying) the realities in it. That is why in ordinary usage we
say the citta in the past, the citta in the present and the ciffa in the future.

The doctrine of paticcasamuppada is related to three lives: past life, present life and
future life. Avijja and sankhara belong to the past life. Jati and jaramarana belong to
the future life. (The upapatti bhava too belong to the future life). The remaining eight
factors in the middle, i.e., vifiiana, namaripa, salayatana, phassa, vedana, tanha,
upadana and bhava (kammabhava), belong to the present life.

The time that bares past-life-realities is the atita kala (past life), the time that bares
present-life-realities is the vattamana kala (present life) and the time that bares future-
life-realities is the anagata kala (future life).

(1). Atitakala — Among the factors of the dependent origination, the two factors of
avijja and sankhara belong to past.

(2). Anagatakala — The two factors of jati and jaramarana belong to the future.
(Actually, upapatti bhava too belongs to the future).

(3). Vattamanakala — The eight factors of vifiiana, namariapa, saldayatana, phassa,
vedand, tanha, upadana and bhava (kammabhava) belong to the present time.

Just as someone picks up a little water from the ocean and determines that all the water
in the ocean tastes of salt, the Tathagata has shown the entire beginningless samsara
by means of showing the present life in complete with the causal links such as
“avijjapaccaya sankharad” and so on. When showing one life in complete, it is
necessary to indicate the causes and effects of that life. The two factors of avijja and
sankhara were shown in the doctrine of dependent origination to show the causes of
the present life. Jati and jaramarana were included in the teaching to show the future
result of the present life.
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Following are the Buddha’s intentions behind delivering the doctrine of
paticcasamuppada.

(1). The Tathagata has given the past causes, in order to remove the wrong views
that the beings arose automatically without a cause (ahetuka ditthi) and that
god created beings (visamahetu ditthi).

(2). The future result has been given to remove the wrong view that there is no
rebirth after death (uccheda ditthi).

(3). The generations of causes and effects has been taught to remove the eternal
view (sassata ditthi). If the soul is permanent, there is no necessity to produce
it with causes. If the vifiiana (rebirth consciousness) newly arose due to avijja
and sankhara, no soul has migrated from the previous life into the present life

as the present life has happened newly due to the arising of a new
120

consciousness.

Atitakala (Past) Vattamanakala (Present) Anagatakala (Future)

1. Avija ; ;’fma’ﬂf” 1. Jati

2. Sankhara ' an_mrup @ 2. Jaramarana
3. Salayatana,
4. Phassa, *Upapatti  bhava  too
5. Vedand belongs to this category
6. Tanha,
7. Upadana
8. Bhava (Kammabhava)

Dvadasa Anga (Twelve Factors)

There are twelve factors called ariga in the doctrine of dependant origination.

(1). Avijja (7). Vedana,

(2). Sankhara (8). Tanha,

(3). Vinifiana, (9). Upadana
(4). Namaripa, (10). Bhava

(5). Salayatana, (11).Jati

(6). Phassa, (12).Jaramarana

As the five realities of soka, parideva, dukkha, domanass and upayasa do not occur
in every being, they are not considered as factors (ariga) of the dependent origination.
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Cattaro Sankhepa (Four Sections)

These twelve factors of the dependent origination are divided into four parts. These
parts are referred to as sections. They are as follows.

(1). First section — avijja and sankhara

(2). Second section — vififiana, namaripa, salayatana, phassa, and vedana
(3). Third section — tanha, upadana and bhava

(4). Fourth section — jati and jaramarana

Tayo Sandhi (Three Connections)

There are three connections in the doctrine of dependant origination. They are as
follows.

(1). There is one connection between sarnkhara of the past life and vififiana belonging
to the present life.

(2). There is one connection between vedanda and tanha in the present life.

(3). There is one connection between bhava of the present life and jati of the future
life.

Thus, there are three connections. When there are three connections there will be four
sections.

Visati Akara (Twenty Modes)

The doctrine of paticcasamuppada can be divided into twenty modes based on the
four sections. The four sections are as follows.

(1). Atita hetu — causes of the past life.

(2). Vattamana phala — results (effects) of the present life.
(3). Vattamana hetu — causes of the present life.

(4). Anagata phala — results (effects) of the future life.

Each section has five factors, hence there are twenty modes.

The pair of avijja and sankhara are causes which belong to the past life. Where there
is avijja and sankhara, there are also the three factors of tanha, upddana and bhava
(kammabhava). As the latter three are automatically counted when avijj@ and
sankhara are stated, they have not been highlighted in the paticcasamuppada pali.
Yet, all five factors of avijja, sankhara, tanhd, updadana and bhava (kammabhava)
should be considered as causes belonging to the past life. The five factors of vifiriana,
namaripa, salayatana, phassa and vedana, which arise in the present life, are the
results of the causes belonging to the past life. Tanha, upadana and bhava found in
the present life are the causes that produce the future life. If there is tanha, upadana
and bhava (kammabhava) there are also avijja and sankhara. Therefore, tanha,
upadana, bhava (kammabhava), avijja and sankhara are taken to be causes in the
present life. It is stated in the dependent origination that these five causes produce jati
and jaramarana in the future. What is indicated by jati and jaramarana are the five
factors of vififiana, namaripa, salayatana, phassa and vedana.
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(1). Atita hetu — avijja, sankhara, tanhd, upadana and bhava (kammabhava)

(2). Vattamana phala — vinfiana, namarupa, sal@yatana, phassa and vedana

(3). Vattamana hetu — tanha, upadana, bhava (kammabhava), avijja and sankhara,
(4). Anagata phala — vifinana, namaripa, saldayatana, phassa and vedanda

These twenty realities are called the twenty modes.

The five results in the present life arise because of the five causes in the past life. Five
results in the present life conditions five causes in the present life. The five causes
belonging to the present life produce five results in the future life. These five results
condition the five causes in the future life. The arising of tanha, updadana, bhava
(kammabhava), avijja and sankhara in the future life produces another life. The
samsara continues in this manner. This generation of causes and effects is like a cycle.
Results arise from the causes and new causes happen due to results. Those new causes
will lead to the arising of new results. Therefore, this cause-and-effect generation is
called the cycle of samsara (samsara cakka).

Tini Vattani (Three Circles)

There are three circles here. Circle is a thing which repeatedly keeps turning. The
three factors of avijja, tanha and upddana is the circle of defilements (kilesa vatta).
kammabhava and sankhara are the circle of kamma (kamma vatta). Upapatti bhava,
vifiiana, namarapa, saldayatana, phassa, vedana, jati and jaramarana forms the circle
of results (vipaka vatta). Kammas arises due to defilements. Results arise due to
kammas. Defilements arise again due to results. The samsara remains unbroken in
this manner due to the rotation of kilesa, kamma and vipaka.

Dve Miila (Two Roots)

Avijja is one of the roots in the cycle of samsara. Tanha is the other root. Although,
this cause-and-effect generation continues as a cycle, it will cease if ignorance and
craving are removed. There is no way to escape from the cycle of samsara, other
than by the removal of these two causes. Therefore, avijja and tanha are the roots
of this cycle (vatta). They are the principal realities of this cycle. The wise ones escape
from the cycle of samsara by destroying ignorance and craving with the practice and
attain the Nibbana.

Though dosa is an akusala miila, it is an out come of lobha. Hence, it is not taken as
a root of the vatta.

One needs to destroy the roots of samsara with the opposing two roots called vivatta
mitla. They are the vijja and nekkhamma. In the ultimate sense, they represent amoha
(panria) and alobha. Adosa is considered an outcome of alobha, hence not considered
as a root of vivatta dhammas, though it is a beautiful (wholesome) root of the
consciousness.'!

Though the doctrine of dependent origination has been taught starting from avijja,
ignorance should not be taken as the beginning reality of the samsara. This is not a
teaching which shows the beginning of the world or samsara. This teaching shows
how the samsara exists and continue. This cycle will continue to exist in the future in
the same manner. It existed in the past in the same manner. There is no period during
which this cycle of samsara did not exist in the past. Therefore, it should be known
that samsara has no beginning.
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Lesson 8.5
The Patthana Method

The thing that helps the arising of another reality is paccaya (cause/condition). It is
also correct to say that the thing which produces another reality is a
cause/condition. The thing that arose with the help of another is called
paccayuppanna (effect/conditioned). It is also suitable to say that the thing produced
by another is paccayuppanna. This idea can be illustrated with the following
example. Fire arises with the help of the substance at the match head and the
substance coated on the match box. The two substances applied on the match head
and the match box are the paccayas that assisted in the arising of the fire. The fire
is the paccayuppanna. Thus, the paccaya and paccayuppanna should be
distinguished.

A man produces fire using three things: cotton, sun rays and a convex lens. These
three things help the production of fire in three different ways. Sun rays carries
heat for the combustion while cotton acts as the material fuel for the combustion.
Convex lens refracts (bends) sun rays causing them to converge at the focal point.
This gives the necessary heat for the combustion. Just as there are three forms of
assistance from the from the three objects of cotton, sun rays and convex lens, it
should be known that various things help other things in various ways. These
various types of assistances given from causes to the effects are called paccaya satti
(power of the cause/conditional capacity/ability to support an effect).'?

A paccaya and paccayasatti are two things. Paccayasatti is the capacity of the
paccaya to support the effect. Paccayasatti is found within the paccaya.

All together there are three ways a paccaya can support a paccayuppanna with
paccayasatti.

(1). For the arising of a paccayuppanna that has not arisen.
(2). For the paccayuppanna to continue existing in generations.

(3). For the growth of paccayuppanna; to incapacitate paccayuppannas that arise
later to have better functioning than their predecessors.

The three realities of citta, cetasika and rijpa arise out of causes. Nibbana and
panfatti do not arise out of a cause. Everything that arises out of a condition or do
not arise of a condition has paccaya-satti. There is no dhamma which has no
conditional capacity. No dhamma has just one paccayasatti; every dhamma has
more than one conditional power. Some dhammas have many conditional
capacities while some have a few.

There are twenty-four paccaya sattis in the entire collection of dhammas which
are past, present, future or time-freed and which are either paramattha or parisiatti.
In the Patthana Pakarana, this collection of dhammas have been divided into
twenty-four sections, in the name of paccayas, based on twenty-four paccaya



sattis. These twenty-four sections are called catu visati paccaya (twenty-four
conditions).

Following is how the twenty-four paccayas have been expressed in the
Patthanapali.

Hetupaccayo, arammanapaccayo, adhipatipaccayo, anantarapaccayo,
samanantarapaccayo, sahajatapaccayo, anfiamanfiapaccayo,
nissayapaccayo, upanissayapaccayo, purejatapaccayo,
pacchdjatapaccayo, asevanapaccayo, kammapaccayo, vipakapaccayo,
aharapaccayo, indriyapaccayo,  jhanapaccayo, maggapaccayo,
sampayuttapaccayo, vippayuttapaccayo, atthipaccayo, natthipaccayo,
vigatapaccayo, avigatapaccayoti.

The twenty-four conditions
(1). Hetu paccaya — root condition
(2). Arammana paccaya — object condition
(3). Adhipati paccaya — predominance condition
(4). Anantara paccaya — proximity condition
(5). Samanantara paccaya — contiguity condition
(6). Sahajata paccaya — co-nascence condition
(7). Anifilamariiia paccaya — mutuality condition
(8). Nissaya paccaya — dependence condition / support condition
(9). Upanissaya paccaya — strong-dependence condition / decisive condition
(10). Purejata paccaya — pre-nascence condition
(11). Pacchajata paccaya — post-nascence condition
(12). Asevana paccaya — repetition condition
(13). Kamma paccaya — kamma condition
(14). Vipaka paccaya — resultant condition
(15). Ahdra paccaya — nutriment condition
(16). Indriya paccaya — faculty condition
(17). Jhana paccaya — jhana condition
(18). Magga paccaya — path condition
(19). Sampayutta paccaya — association condition
(20). Vippayutta paccaya — dissociation condition
(21). Atthi paccaya — presence condition
(22). Natthi paccaya — absence condition
(23). Vigata paccaya — disappearance condition
(24). Avigata paccaya — non-disappearance condition

335



Lesson 8.6
Explanation of Twenty-Four Paccaya (Part 1)

Now we shall study these twenty-four paccayas together with the realities they
condition (paccayuppanna).

Hetu Paccaya (Root condition)

The dhamma which helps other realities in terms of being a hetu is the hetu paccaya.
What is meant by ‘being a hetu’ is being a root (miila). Roots of a tree go deep
into the earth and helps the tree to be on the earth without falling down, having
shaken. In the same way, there are certain mentalities that help other co-nascence
mentalities to remain unshaken and stable upon the objects that are being cognized.
There are six (6) such mentalities that have this power — lobha, dosa, moha,
alobha, adosa and amoha.

In addtion to helping co-arising mentalities to be stable upon an object, hetus also
help similar mentalities to arise again upon the same object becoming stronger

(growing).

When these roots arise, they produce some ripas as well. They are also considered
paccayuppanna under hetu paccaya. The support given to rijpas by miilas are not to
stabilize them upon a certain object. It is a support given for their arising. But it should
be noted that ripas, which are produced by roots, gain certain features
(characteristics/attributes) based on the nature of the roots that produce them.

Paccaya 6 roots

Paccayuppanna | 71 sahetuka cittas, their associated 52 cetasikas (except
moha arising in 2 mohamiila cittas), sahetuka cittaja riipas
and sahetuka patisandhi kammaja riipas

The deduction of moha in two mohamiila cittas does not reduce the number of
mental factors because moha in lobhamiila and dosamiila cittas are taken into
account. The moha in a mohamiila citta becomes a root condition for the
mohamiila citta and remaining cetasikas that arise in that citta except moha itself.
[A reality can never support itself; a reality itself cannot be its cause].'”® As there
is no other condition which becomes a root condition for delusion, the moha in a
moha miila citta is not a paccayuppanna under hetu paccaya. The roots in the
consciousnesses which have two or three roots become paccayuppanna under hetu
paccaya. 1t is because roots in such consciousnesses support each other in terms
of hetu paccaya.
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The grammatical formation of the term hetu paccaya can be done in two ways.

(1). Hetu hutva paccayo hetupaccayo — The reality that becomes a condition by
being a root is called hetupaccaya.

(2).Hetu ca so paccayo cati hetupaccayo — It is the root that is also the
condition, hence called hetupaccaya.

The formation of other paccayas must also be done in the above two ways.

Arammana Paccaya (Object Condition)

Dhammas that assist by being an object are grammana paccaya. Consciousnesses
and mental factors cannot arise without taking (cognizing) an object. As a feeble
man needs the support of a stick to stand up, immaterial mentalities always need to
refer to an object in order to arise. Therefore, every object, which is being cognized,
is an assistance for the arising of those citfas and cetasikas which cognize them.

The paccayasatti of arammana paccaya refers to the ability of an object to allow itself
to be cognized. Think of a lotus leaf that doesn't allow water to absorb into it due
to its natural properties. In contrast, a cloth easily absorbs water. Similarly, objects
have the inherent quality of allowing nama dhammas to be aware of them. This is
the conditional capacity of objects to be cognized.

Paccaya 89 cittas, their associated 52 cetasikas, 28 rijpas, Nibbana
and panriatti

Paccayuppanna | 89 cittas and their associated 52 cetasikas

There is nothing (no dhamma) that cannot become an object condition.

Adhipati Paccaya (Predominance condition)

The dhamma that helps by being the predominant thing is the adhipati paccaya.
Predominance is the nature of getting others under one’s control, it means
confining others’ functions by its power and making them to function under its
influence without letting them to function freely. Certain dhammas have the nature
of getting other dhamma under its control. Realities that exercise predominance
over others are called adhipati.

The predominance condition is two-fold.
(1). Arammanadhipati paccaya - object predominance condition

(2). Sahajatadhipati paccaya — co-nascence predominance condition
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Arammanadhipati paccaya (Object predominance condition)

Certain realities are very attractive to the mind; they attract the mind towards them
like a piece of iron attracts a magnet. Therefore, many consciousnesses arise being
attracted and bent towards such attractive objects. That attractive nature in such
objects is their nature of predominance.

Although cloths absorb water, the level of absorption varies. For example, cotton
absorbs water better than cloths made from other materials. In a similar way, some
objects allow the mind to perceive them more easily than others. These objects are
called arammanddhipati paccaya, meaning they have a stronger influence on
mental recognition. They possess an extra capacity of arammanappaccayasatti
that makes them stand out and attract attention more effectively.

When a cittuppada arises attracted to a certain object, that cluster of mentalities is
said to be “respecting the object” (garum katva). This mode of respect is not similar
to paying respect to an elder. This is having an attitude towards the cognized object
as “This object is very important or precious”. It is not necessary for the mind to
think so. It is merely having such an attitude towards the object.

Arammandadhipati paccaya is like the slave owner while its paccayuppannas are
like the slaves who are under the control of the slave owner.

Paccaya 18 ati-ittha (desired) nipphanna riipas,'** 84 cittas, except
2 dosamiila cittas, 2 mohamiila cittas and dukkha
sahagata kayaviniiana, their associated 47 cetasikas
(except dosa, isssa, macchariya, kucckucca and
vicikiccha) and Nibbana.

Paccayuppanna 8 lobhamiila cittas, 8 maha kusala cittas, 4 #ana
sampayutta mahd kiriya cittas, 8 lokuttara cittas and their
associated 45 cetasikas (except dosa, isssda, macchariya,
kucckucca, vicikiccha, karuna and mudita).

Sahajatadhipati paccaya (Co-nascence predominance condition)

Some realities exercise their predominance over other realities in order to
complete an intended task and reach a set goal. We have already studied about
them in the chapter seven.

The four predominant dhammas of chanda (desire), citta (consciousness), viriya
(effort) and vimamsa (investigation) support the arising their associated mentalities
by keeping them under their control to accomplish the intended task or to reach the
set goal. ordinary citizens cannot attain prosperity without the support of a king or
a government. In the journey towards attaining prosperity, king or government is
predominant. People attain prosperity under the realm of policies adopted by the
the ruling authority. In the same way, in accomplishing an intended task and
reacing a set goal, four adhipati dhammas are the most influential. Four adhipati
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dhammas are like the king or the government while remainig mentalties are like
the ordinary citizens. Hence, they are called sahajatadhipati paccaya (co-
nascence predominance condition). Here, the term sahajata implies that the four
adhipati realities support the other mentalities while arising together with them.

Only one of the adhipati realities becomes predominant on one occasion. Two or
three do not become predominant at the same time.

Sahajatadhipati is only found in dvihetuka and tihetuka javana cittas.

Sahajatadhipati realities produce cittaja ripas as well. Mind-born matter
produced by co-nascence predominant condition is also taken as paccayuppanna
under sahjatadhipati paccaya. Here, the mind-born matter produced by
sahajatadhipati paccaya is helpful to complete the intended task and reach the set
goal.

Paccaya 52 dvihetuka and tihetuka javana cittas, chanda in javana
cittas, viriya in dvihetuka and tihetuka javana cittas and
vimamsa in javana cittas whenever they become adhipati

Paccayuppanna | 52 dvihetuka and tihetuka javna cittas, their associated 51
cetasikas (except vicikicchd, except the mentality that
becomes the adhipati), and sadhipati cittaja ripas

Anantara Paccaya and Samanantara Paccaya (Proximity Condition and
Contiguity Condition)

In the mind streams of living beings, every consciousness arises due to the
immediately preceding consciousness. If the preceding consciousness did not
arise, the immediately proceeding (following) consciousness will never arise.

Every consciousness has the nature of causing the arising of another
consciousness immediately as it vanishes, without leaving its position empty or
creating a perceived gap between the two consciousnesses. The prior
consciousness produces the following consciousness without letting it to be felt as
there is a gap between the two consciousnesses. As a result, a new consciousness
arises as soon as a certain consciousness passes away. This capacity of a citta to
cause the arising of another ciffa immediately after its passing away is called
anantara paccaya satti. The citta which helps another citta to arise with the
anantara paccaya satti is called anantara paccaya.

Citta is the act of cognition. It is called cintana kiriya in Pali. A citta never arises
without an object, hence a sarammana dhamma — a reality always togetehr with an
object. Every cintana kiriya has a momentum (an immaterial momentum) which
is known as cintana kiriya vega. When a citta (cittuppdda) passes away, this
momentum does not ceases immediately. It ceases only after arousing another
mental act of cognition. That means another sarammana dhamma — a
cittuppada.'®® This momentum of cognition, cintana kiriya vega is the anantara
paccaya satti.
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There is another conditional power in a consciousness, which is vanishing, to cause
the arising of the most suitable consciousness in its position. This conditional capacity
is called samanantara paccaya satti. The citta which helps another citta to arise
with the samanantara paccaya satti is called samanantara paccaya.

A single consciousness has both these causal capacities. These two paccaya sattis
are not found in the last consciousness in the samsara of a mind stream (carimaka
citta), that is to say the cuti citta of an Arahant. The reason is that at that moment
both the kamma vega (speed or force of kamma) and kilesa vega (speed or foce of
kilesa) of the mind has fully vanished (no more). Therefore, the last mind of an
Arahant is utterly calm.'?

Not only cittas but their associated cetasikas, too, have both these conditional
powers.

Paccaya and paccayuppanna of these two conditional relationships are identical.

Paccaya 89 cittas (except the cuti citta of an Arahant) and their
associated 52 cetasikas

Paccayuppanna | All 89 cittas and their associated 52 cetasikas

Lesson 8.7
Explanation of Twenty-Four Paccaya (Part 2)

Sahajata Paccaya (Co-nascence condition)

The dhamma which helps another dhamma to arise together with it is called
sahajata paccaya (co-nascence condition). There is no conditioned reality that
arises without the support of sahajata paccaya.

The conditional relationship between sahajata paccaya and pacayuppanna is
twofold: mutual and non-mutual. Mutual sahajata paccaya means that the causes
support the arising of certain effects while receiving support from the same effects
for their own arising. Non-mutual sahajata paccaya refers to causes that support
the arising of certain effects without receiving support from those effects for their
own arising.
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Paccaya and paccayuppanna of mutual sahajata paccaya are as follows.

Paccaya | paccayuppanna

89 cittas and 52 cetasikas mutually support each other in terms of
sahajata paccaya.

(1).

Four great elements mutually support each other in terms of sahajata
paccaya.

2).

3) Patisandhi cittas and their associated cetasikas support the hadaya
" | vatthu which arise at the moment of patisandhi, in the paricavokara
realm in terms of sahajata paccaya and vice versa.

Causes and effects of non-mutual sahajata paccaya is as follows.

Paccaya Paccayuppanna

(1). | 75 cittas that produce cittaja ripas | Cittaja rilpa

(2). | 4 mahabhuta Upddaya ripa

15 patisandhi cittas and their | Kammaja riapas (except hadaya
cetasikas in the paficavokara | vatthu ripa) arising at the moment
realm of patisandhi

3).

Anfniamainiia Paccaya (Mutuality condition)

The dhamma which assists another dhamma while receiving the assistance from
that same dhamma is called anfiamaniia paccaya (mutual condition). Paccaya and
paccayuppanna of this causal relationship is similar to mutual sahajata paccaya.

Paccaya | paccayuppanna

(1). | 89 cittas and 52 cetasikas mutually support each other in terms of
anifiiamarniia paccaya.

(2). | Four great elements mutually support each other in terms of
anfiiamarniia paccaya.

3) Patisandhi cittas and their associated cetasikas support the hadaya
" | vatthu which arise at the moment of patisandhi, in the paricavokara
realm in terms of afiiamarinia paccaya and vice versa.
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Nissaya Paccaya (Dependence condition)

The dhamma which helps another dhamma to exist (to exist depending on it) is
the nissaya paccaya (dependence condition). This condition supports the effect like
a surface that helps an art to exist depending on it.

Nissaya paccaya (dependence/support condition) is twofold.
(1). Sahajata nissaya paccaya (co-nascence dependence condition)

(2). Purejata nissaya paccaya (pre-nascence dependence condition)

Sahajata nissaya paccaya (co-nascence dependence condition)

The dhamma which becomes a dependence for the effect while arising together
with it is called the sahajata nissaya paccaya. This is similar to a mat that becomes
the base for the art that appears on it while the mat is being woven. Paccaya and
paccayuppanna of this causal relationship is similar to sahajata paccaya.

Paccaya | paccayuppanna

(1). | 89 cittas and 52 cetasikas mutually support each other in terms of
sahajata nissaya paccaya.

(2). | Four great elements mutually support each other in terms of sahajata
nissaya paccaya.

Patisandhi cittas and their associated cetasikas support the hadaya
vatthu which arise at the moment of patisandhi, in the paficavokara
realm in terms of sahajata nissaya paccaya and vice versa.

3).

Causes and effects of non-mutual sahajata nissaya paccaya is as follows.

Paccaya Paccayuppanna

(1). | 75 cittas that produce cittaja ripas | Cittaja rilpa

(2). | 4 mahabhuta Upddaya ripa

15 patisandhi cittas and their | Kammaja riapas (except hadaya
cetasikas in the paricavokara | vatthu ripa) arising at the moment
realm of patisandhi

3).
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Purejata nissaya paccaya (pre-nascence dependence condition)

The dhamma that supports the effects having arisen before is called purejata
nissaya paccaya. It is similar to a paper that becomes the base for a picture that is
drawn on it.

This paccaya is twofold as
(1). Vatthu purejata nissaya paccaya, and
(2). Vattharammana purejata nissaya paccaya.

In this lesson we shall only learn the vatthu purejata nissaya paccaya. Paccaya
and paccayuppanna of vatthu purejata nissaya paccaya are as follows.

Paccaya 6 vatthu ripas during the pavatti in paiicavokara realms

Paccayuppanna | 85 cittas (except four ariipa vipaka cittas) that arise in the
paricavokara realm and their associated 52 cetasikas

Upanissaya Paccaya (Strong dependence / decisive support condition)

The Dhamma which is extremely (decisively) helpful for the arising of the effect
is called upanissaya paccaya (strong dependence condition). This condition is
threefold.

(1). Arammanipanissaya (object strong dependence condition / object decisive
support condition)

(2). Anantaripanissaya (proximity strong dependence condition / proximity
decisive support condition)

(3). Pakatipanissaya (natural strong dependence condition / natural decisive
support condition)
Arammaniipanissaya paccaya (object strong dependence condition)

Attractive objects that are considered good by the world (“garum katva™) are
called arammanipanissaya paccaya. They are the same objects that were
discussed under arammanadhipati paccaya.

Paccaya 18 ati-ittha (desired) nipphanna ripas, 84 cittas, (except
2 dosamiila cittas, 2 mohamiila cittas and dukkha
sahagata kayavininiana), their associated 47 cetasikas
(except dosa, isssa, macchariya, kucckucca and
vicikiccha) and Nibbana.

Paccayuppanna | 8 lobhamiila cittas, 8 maha kusala cittas, 4 7nana
sampayutta mahd kiriya cittas, 8 lokuttara cittas and their
associated 45 cetasikas (except dosa, isssda, macchariya,
kucckucca, vicikiccha, karuna and mudita).
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Anantariipanissaya paccaya (object strong dependence condition)

The mental cluster that arose and passed away immediately before the arising of
another mental cluster is called anantaripanissaya paccaya. As it is not possible
for a consciousness (together with cetasikas) to arise without the
anantariipanissaya paccaya even while other conditions are present, this
condition is considered a decisive support. Paccaya and paccayuppanna of this
conditional relationship is equal to that of anantara paccaya.

Paccaya 89 cittas (except the cuti citta of an Arahant) and their
associated 52 cetasikas

Paccayuppanna | All 89 cittas and their associated 52 cetasikas

Pakatiipanissaya paccaya (natural strong dependence condition)

Dhammas such as lobha, saddha, sukha and dukkha that arose in a certain santana
(group of aggregates) become special reasons for the arising of many mentalities
at a later stage in that same santana. Those dhammas which arose prior are called
pakatipanissaya paccaya.

The places where we live, the weather conditions we are exposed to, and the food
we consume all become pakatiapanissaya paccaya (decisive support condition).
Additionally, it is noted that the actions of one person can influence others to act
similarly under pakatipanissaya paccaya. For example, seeing someone steal can
encourage others to steal as well.

Paccaya 89 cittas, their associated 52 cetasikas, 28 rijpas, Nibbana
and some parniatti

Paccayuppanna | All 89 cittas and their associated 52 cetasikas

Purejata Paccaya (Pre-nascence condition)

The dhamma that arises before and supports the effects, which arise later, is called
purejata paccaya. This paccaya is twofold.

(1). Vatthupurejata paccaya (base pre-nascence condition)

(2). Arammana purejata paccaya (object pre-nascence condition)

Vatthu purejata paccaya (base pre-nascence condition)
Vatthu purejata paccaya is again twofold as
(1). Vatthu purejata paccaya, and

(2). Vattharammana purejata paccaya.
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We shall not learn about the vattharammana purejata paccaya in this chapter.
Vatthu purejata paccaya, in terms of realities, is identical with vatthu purejata
nissaya paccaya.

Paccaya 6 vatthu ripas during the pavatti in panicavokara realms

Paccayuppanna | 85 cittas (except four ariapa vipaka cittas) and their
associated 52 cetasikas that arise in the paricavokara
realm.

Arammana purejata paccaya (object pre-nascence condition)

The eighteen present nipphanna rijpas that become the objects of citta and
cetasikas are known as arammana purejata paccaya. Only present (paccuppanna)
ripas can serve as arammana purejata paccaya. Neither nama nor past (atita) or
future (andagata) ripas can be arammana purejata paccaya.

Paccaya 18 paccuppanna nipphanna ripa

Paccayuppanna | 54 kamavacara cittas, 2 abhifiiana cittas and their
associated 50 cetasikas (except two appamaiiiia) that arise
in the paricavokara realm
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Pacchdajata Paccaya (Post-nascence condition)

Cittas and cetasikas that strengthen riipas which have already arisen are pacchajata
paccaya (post-nascence condition). Cittas and cetasikas, which are the conditions
under this conditional relation, arise after the paccayuppanna, therefore it is called
pacchdjata paccaya (the condition which arose after the paccayuppanna).

Paccaya 85 cittas (except four aripa vipaka cittas) that arise during
the pavatti (except the patisandhi citta) and their
associated cetasikas, in the panicavokara realm.

Paccayuppanna | Ripas of living beings that have arisen together with the
previous cittas and come into the stage of thiti in the

paricavokara realm.

This condition does not produces paccayuppanna but strengthens it. This paccaya
is similar to rain water that helps the trees to grow. As rain water that falls later
helps the trees, which have arisen previously, to grow, namas that arise later assist
ripas that have arising prior to them with pacchajata paccaya.
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Lesson 8.8
Explanation of Twenty-Four Paccaya (Part 3)

Asevana Paccaya (Repetition condition)

The prior consciousnesses that assist later consciousnesses in acquiring their
nature, similar to how the initial layer of paint enhances the brightness of
subsequent layers, are called asevana paccaya (repetition condition). This
repetition condition is found only in kusala (wholesome), akusala
(unwholesome), and kiriya (functional) javana cittas.

Paccaya 47 javana cittas (except 8 lokuttara cittas and final javana
in a vithi) and their associated 52 cetasikas that arise
immediately before another javana

Paccayuppanna | 51 javana cittas (except 4 lokuttara phala cittas and first
javana in a vithi) and their associated 52 cetasikas that
arise immediately after another javana

Kamma Paccaya (Kamma condition)

The mental factor of volition which is the effort in performing various actions is
the kamma paccaya. Kamma paccaya is twofold.

(1). Sahajata kamma paccaya — co-nascence kamma condition
(2). Nanakkhanika kamma paccaya — asynchronous kamma condition
Sahajata kamma paccaya (co-nascence kamma condition)

Volition is a universal mental factor. It arises producing a citta, cetasikas and a
group of ripas. The volition that so arises is called the sahajata kamma paccaya
because it conditions the dhamma that arises with it.

Paccaya 89 cetana in 89 cittas

Paccayuppanna 89 cittas, their associated 51 cetasikas (except cetand),
cittaja riupas and patisandhi kammaja riipas

Nanakkhanika kamma paccaya (asynchronous kamma condition)

The collection of wholesome and unwholesome volitions which produce results
in future are the nanakkhanika kamma paccaya. In other words, past thirty-three
(33) wholesome and unwholesome volitions is the nanakkhanika kamma paccaya.

This condition is called nanakkhanika kamma paccaya as the moment of arising
of the condition (paccaya) varies from the arising moment of the effect

(paccayuppanna).
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Paccaya cetand in 12 akusala cittas and 21 kusala cittas

Paccayuppanna | 36 vipaka cittas, their associated 38 cetasikas and 18
kammaja ripas

Vipaka Paccaya (Result condition)

The effortless (nirussaha) and serene (santa) dhamma which assists other co-
nascence realities to arise being effortless (nirussaha) and serene (santa) is the
vipaka paccaya.

Paccaya and paccayuppanna of this conditional relation is twofold as mutual and
non-mutual.

Causes and effects of mutual vipaka paccaya is as follows.

Paccaya | paccayuppanna

36 vipaka cittas and their associated 38 cetasikas mutually support each
other in terms of vipaka paccaya.

Causes and effects of non-mutual vipaka paccaya is as follows.

Paccaya Paccayuppanna

32 vipaka cittas (except 4 arupa | Patisandhi kammaja ripas and cittaja
vipaka cittas) and their associated | rijpas (except viAnatti ripas) in the
38 citasikas paricavokara realm

Ahara Paccaya (Nutriment condition)

Dhammas which produce certain nama ripas and strengthen the lineages of nama
riupas that arise due to various causes is called ahara paccaya. Out of the two
aforesaid functions, the foremost function of the @hara paccaya is to strengthen
the nama riipa lineages. In other words, assisting the living beings to live long.

Ahara paccaya is twofold.

(1). Nama ahara paccaya —material nutriment condition, which are the phassa,
cetand and vifinana.

(2). Ripa ahara paccaya — mental nutriment condition, which is the oja ripa.
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Paccaya Paccayuppanna

Nama Phassa, cetana and vifiriana in 89 | 89 cittas, their associated
cittas 52 cetasikas, patisandhi
kammaja ripas and cittaja
rupas
Riipa Oja ripa which is found in food | Aharaja ripa in kama
which is also called | realm
kabalikarahara

(kabalinkarahara) and oja ripa
found in four types of kaldpas in
the body.

Oja ritpa in each ripa kalapa in the body of living beings in the
kama realm strengthen the remainnig ripas of that kalapa
(except the oja itself) and all the other ripas of other kalapas in
the body.

Indriya Paccaya (Faculty condition)

The dhamma which assists other realities by being a faculty, it means, by
exercising dominance over them is called the indriya paccaya.

Indriya paccaya is threefold.

(1). Sahajatindriya paccaya — co-nascence faculty condition
(2). Purejatindriya paccaya — pre-nascence faculty condition
(3). Rapajivitindriya paccaya — material life-faculty condition

Paccaya Paccayuppanna
Sahajatindriya 89 cittas and vedana, | 89 cittas, their associated 52
Jwvitindriya, saddha, | cetasikas, patisandhi

viriya, sati, ekaggata | kammaja ripas and cittaja

and paniia in 89 | ripas
127

cittas
Purejatindriya 5 pasada rupas 10 vidniana and  their
associated 7 (sabba citta
sadharana) cetasikas
Ripajivitindriya Jwvitindriya ripa Riapas in kammaja kalapas
(except the jivitindriya ripa
itself)
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Jhana Paccaya (Absorption condition)

The five mental factors—vitakka, vicara, piti, ekaggata, and vedana — are called
jhana because they exert a special effort in cognizing (taking) objects. Due to this
extra effort, some other realities arise in accordance with them. Since mentalities
like vitakka help in the arising of these realities, they are called jhana paccaya.

Paccaya vitakka, vicara, piti, ekaggata and vedanda in 79 cittas
(except 10 vifiniana)

Paccayuppanna | 79 cittas (except 10 vinifiana), their associating 52
cetasikas, cittaja riipas and patisandhi kammaja rilpas

Magga Paccaya (Path condition)

Mentalities such as parifid, vitakka and sammavdaca that have the power to lead the
mind towards sugati, duggati and Nibbana are called magga. There are nine such
realities. Due to this power, some other realities arise in accordance with them.
Since mentalities like pa7ifia help in the arising of these realities, they are called

magga paccaya.
Paccaya panna, vitakka, 3 virati, viriya, sati, ekaggata and ditthi in
71 sahetuka cittas '**
Paccayuppanna | 71 sahetuka cittas, their associating 52 cetasikas,
sahetuka cittaja rupas and sahetuka patisandhi kammaja
rupas
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Lesson 8.9

Explanation of Twenty-Four Paccaya (Part 4)

Sampayutta Paccaya (Association condition)

The dhamma which assists other realities by getting mixed with them without
leaving any gap is called sampayutta paccaya. This means helping other realities

by associating them in terms of four sampayoga lakkhana.

Paccaya | paccayuppanna

89 cittas and their associated 52 cetasikas mutually support each other in
terms of sampayutta paccaya.

Vippayutta Paccaya (Dissociation condition)

Dhamma which supports other realities which are connected with it but without
getting mixed is called vippayutta paccaya. It means without getting mixed in terms
of four sampayoga lakkhana.

Vippayutta paccaya is threefold.

(1). Sahajata vippayutta — co-nascence condition
(2). Purejata vippayutta — pre-nascence condition
(3). Pacchajata vippayutta — post-nascence condition

Paccaya Paccayuppanna
75  cittas in  the | Cittaja ripas and
paricavokara realms, | patisandhi kammaja ripas
Non-mutual | except 4 aripa vipaka, | (excpet hadayavatthu)

10 vififiana and Arahanta

realms

Sahajata cuti, and 52 cetasikas
Patisandhi cittas together with their associated
Mutual cetasikas and the hadaya vatthu mutually support each
other at the moment of patisandhi in the paricavokara
realms
6 vatthu ritpas during the | 85 cittas (except 4 ariipa
Purejita pavatti in paiicavokara | vipaka cittas), and their

associated 52 cetasikas
that arise n the
paricavokara realm
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Pacchajata

85 cittas, except four
ariipa vipaka cittas, that
arise during the pavatti
(except the patisandhi
citta) and their

Riipas of living beings that
have arisen together with
the previous citfas and
come into the stage of thiti
in the paricavokara realm.

associated 52 cetasikas,
in the paficavokara
realm.

Purejata vippayutta paccaya is again twofold as vatthu purejata vippayutta
paccaya and vattharammana purejata vippayutta paccaya. What is given in the
chart under the name of purejata vippayutta paccaya is the vatthu purejata
vippayutta paccaya. The vattharammana purejata vippayutta paccaya will not be
discussed in this book.

Atthi Paccaya (Presence condition)

The mere presence of a certain dhammas is the reason for the arising of other
realities. The dhamma that assists other realities with its presence (existing nature)
is called atthi paccaya. It is sevenfold.

(1). Sahajatatthi paccaya

(2). Vatthupurejatatthi paccaya

(3). Vattharammana purejatatthi paccaya
(4). Pacchajatatthi paccaya

(5). Aharatthi paccaya

(6). Jivitindriyatthi paccaya

They are similar to the conditional relationships that were taught before.

Sahajatatthi paccaya is equal to sahajata paccaya in terms of paccaya and
paccayuppanna.

Vatthu purejatatthi paccaya is equal to vatthu purejata paccaya in terms of
paccaya and paccayuppanna.

Vattharammana purejatatthi paccaya is equal to vattharammana purejata
paccaya in terms of paccaya and paccayuppanna.

Pacchajatatthi paccaya is equal to pacchajata paccaya in terms of paccaya and
paccayuppanna.

Aharatthi paccaya is equal to ripahdara paccaya in terms of paccaya and
paccayuppanna.

Jwitindriyatthi paccaya is equal to ripajivitindriya paccaya in terms of paccaya
and paccayuppanna.
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Natthi Paccaya (Absence condition)

There is no space for a reality in a place where there is another reality. Therefore,
the absence of a reality is an assist for another reality to arise in that same place.
The dhamma that helps other realities to arise with its absence due to vanishing is
called natthi paccaya.

Paccaya and paccayuppanna of this conditional relationship is equal to anantara
paccaya.

Vigata Paccaya (Disappearance condition) and Avigata Paccaya (Non-
disappearance condition)

The dhamma that assists other realities to arise in its place due to its disappearance
is called vigata paccaya. The dhamma that assists other realities to arise due to its
non-disappearance is called avigata paccaya.

In terms of realities and conditional capacity, there is no difference between atthi
paccaya and avigata paccaya. In the same way, there is no difference between
natthi paccaya and vigata paccaya. It is the nature of a Buddha to repeat certain
things, which were taught, in other words. This is such an instance. It is done
according to the different people who will comprehend things when expressed in
various ways.

Various Capacities of each Condition

If paccayas and paccayuppannas shown so far are analysed, it will be seen that a
single dhamma can become paccayas and also paccayuppannas under several
conditional relationships. This indicates that a single reality has various
conditional capacities (paccaya satti), a single reality can support others with
various conditional capacities and a single reality arises due to the support of
various conditions.

For instance, lobha cetasika, which arise in lobhamiila cittas, supports its
associating mentalities in terms of hetu paccaya satti. At the same time, it supports
them with other conditional capacities such as sahajata, anfiamaniiia, sahajata
nissaya, sampayutta, atthi and avigata.

That lobha cetasika becomes a paccayuppanna under the conditional relationship
of hetu paccaya due to the moha, which arise in that same cittuppada. It also
becomes a paccayuppanna under the conditional relationships of arammana,
adhipati, anantara, samanantara, sahajata, anfiamaniia, nissaya, upanissaya,
asevana, kamma, ahara, indriya, jhana, magga, sampayutta, vippayutta, atthi and
avigata.

Thus, various dhammas must be analysed and see how they become paccaya and
paccayuppanna under each conditional relationship.
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Lesson 8.10.
How Conditions Support Other Realities (in Brief)

The following is the six ways how realities support other realities.
(1). Nama supports nama in six ways (in terms of six paccaya sattis).
(2). Nama supports nama-ripa in five ways (in terms of five paccaya sattis).
(3). Nama supports ripa in one way (in terms of one paccaya sattis).
(4). Riipa supports nama in one way (in terms of one paccaya sattis).

(5). Pariiatti-nama-ripa support nama in two ways (in terms of two paccaya
sattis).

(6). Nama-ripa support nama-ripa in nine ways (in terms of nine paccaya
sattis).
Six ways how nama supports nama
These six ways must be understood as follows.

(1). Mentalities that vanish (immediately before) support the mentalities that
arise immediately after by conditional capacities of anantara, samanantara,
natthi, and vigata paccayas.

(2).In a citta vithi, javanas that arise before support the javanas that
immediately follow them by the conditional capacity of asevana paccaya.
These are the kusala, akusala and kiriya javanas.

(3). Mentalities that arise together mutually support each other by the
conditional capacity of sampayutta paccaya.
Five ways how nama supports nama-riipa
These five ways must be understood as follows.

(1). Hetu, jhananga and magganga support their co-nascence nama-ripa by
conditional capacities of hetu, jhana and magga paccayas.

(2). Co-nascence cetana supports co-nascence nama-ripa by the conditional
capacity of sahajata kamma paccaya and nanakkhanika cetana supports
kamma-born nama-ripa by the conditional capacity of nanakkhanika
kamma paccaya.

(3). Vipaka citta cetasikas mutually support each other and support the co-
nascence ripas by the conditional capacity of vipaka paccaya.
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One way how nama supports ripa
Following is how rama supports ripa.
(1). Mentalities that arise later support (strengthen) the rijpa (material body)
that has arisen before by the conditional capacity of pacchajata paccaya.
One way how riipa supports nama
Following is how ripa supports nama.

(1). Six vatthu riupas support seven types of viAnana dhatus (in the
paricavokara realm) during the pavatti by the conditional capacity of
(vatthu) purejata paccaya. Moreover, five (or seven) gocara riipas support
paricadvarika cittas (in the paricavokara realm) by the conditional capacity
of (arammana) purejata paccaya.

Two ways how paiifiatti-nama-riipa supports nama
Following is how parifiatti-nama-ripas support nama.

(1). Panifiatti, nama and riipa support mentalities by the conditional capacities
of upanissaya and arammana paccayas.

Nine ways how nama-riipa supports nama-riipa
Following is how nama-ripas support nama-ripas.

(1). Nama and ripa support nama and rijpa by the conditional capacities of
adhipati, sahajata, annamanna, nissaya, ahara, indriya, vippayutta, atthi
and avigata paccayas.
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Lesson 8.11.
Nama, Riuipa and Pannatti

In this lesson we shall study about the terms nama, ripa and panriatti.

Nama and Riipa
The two terms nama and riipa are frequently used in Dhamma.
(1). Nama — 89 cittas, 52 cetasikas and Nibbana

These realities do not have any physical form or appearance. They are known by
beings through hearing (or reading) names such as citta, phassa, vedana, Nibbana,
and so on. These realities are understood with the help of names (nama). Because
they are known through names, they are called nama.

Out of these three types of namas, cittas and cetasikas are called nama for another
reason. That is because of their characteristic of bending towards an object (namana
lakkhana). Consciousness and mental factors cannot airse without focusing at an
object. They arise as if looking at an object having turned towards it. This act is
called “bending towards an object”. As cittas and cetasikas always bend towards
an object, they are said to be with an object all the time, hence called sarammana.
On the other hand, rijpas and even the Nibbana does not have this characteristic
of bending towards an object. Therefore, they do not have objects, hence called
anarammana.

Note: Some monks of the modern era, interpret the term “ripam
anarammanpam” as that the ripa cannot be cognized fully. This idea is
utterly controdicting the Theravada teachings. Accoring to Theravada,
ripas are called anarammana, not because they cannot be fully cognized,
but rather due to their inability in cognition.

(2). Ripa (matter) — 28 rippas
These are the realities that manifest by themselves — rippayatiti riipam. Moreover,
they change due to being struck by opposing realities — ruppatiti ripam.

cittas, cetasikas and Nibbana do not manifest by themselves, hence are not ripas.
Moreover, they do not get struck by various objects as the ripa does. Therefore,
they do not under go the change of ruppana, hence cannot be called ripa.

The two terms nama and ripa has few other meanings as well. What is shown
here is the meanings required for these lessons.

Namas are also called aripa (immaterial). Out of the five aggregates, the first is
the rippakkhandha (material aggregate). The remaining four aggregates of vedana,
sanna, sankhara and vifiiana are namakkhanda (mental aggregates) or
arupakkhandha (immaterial aggregates).
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Parisiatti (Concept)

Ultimate realities are not prominent (obvious) to the people. It is the paririattis that
they see as existing and as large things in the world. Therefore, a student who
studies Abhidhamma should acquire some understanding about pasiriatti. Having
knowledge about paririatti will help the student to clearly differentiate paramattha
from parifiatti. Therefore, parifiatti will be explained here.

Things that are perceived by the mind as existing but can be realized as non-existent
upon thorough examination are called pasifiatti. They do not exist in reality. To
determine whether something perceived by the mind truly exists, one must break
it down into its components. If, in the process of breaking it down, the object
previously perceived as existing is found to be non-existent, then it does not exist
in reality.

For example, a cloth is perceived as existing. However, when reduced to its
components, it is just a collection of threads. There is no cloth apart from the
threads. The cloth, which was previously perceived as existing, is not found in the
threads. The idea of a cloth disappears when it is reduced to threads because there
was no cloth apart from the threads to begin with. Anything that disappears like
the cloth when reduced to its components is a pairiatti.

Pariniatti is twofold.
(1). Attha pariiatti — concepts-as-meanings / meaning-concepts

(2). Nama parniniatti — concepts-as-names / name-concepts

Attha Pafifiatti (Meaning-concept)

Attha paniniatti are the things that are felt to the mind through the words that are spoken
but that does not exist in the ultimate sense. When one hears the word “table”, some
idea is felt to the mind of the listener due to that word. That is called the “meaning”
of the word. The meaning which is felt to the mind through the word is called
attha panriatti.

It should not be taken as that attha parifiatti is known by the mind only with the
help of words. There are other ways through which attha parnifiatti is known. One
can know attha paniatti with the help of seeing as well. These “ideas” are called
attha panfiatti or “meaning-concept” because they are mostly known with the help
of words.

There are various types of attha parnifiattis. Some of them are as follows.

(1). Santhana panfatti refers to objects or ideas such as Earth, mountains,
trees, creepers, flowers, leaves and fruits that are perceived by the mind
due to attributes like width, height, circular shape, square shape, and so
forth, manifested based on the arrangement of the mahabhiitas.

(2). Samitha pannatti refers to objects or ideas such as tables, chairs, beds,
mats, pillows and chariots that are perceived by the mind due to various
substances (or mahabhiitas) being combined together in different ways.
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(3). Satta paniiatti refers to objects or ideas such as deity, human, lady, man,
elephant, horse, ox that are perceived by the mind due to all five
aggregates (taking all five aggregates as one thing).

(4). Disa panfiatti refers to objects or ideas

such as east, west, north and south that Y 45 S
. . VAR
are perceived by the mind due to the g /x/,/ fgﬁjg
rotation of sun and moon. A N i L
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perceived by the mind due to the \w ¢ &

rotation of sun and moon.

Nama Parfifiatti (Name-concept)

Nama panifiatti are names such as table, chair, and bed that convey meanings. They
are concepts that communicate particular meanings. The meaning conveyed by a
nama pannatti could be either an attha panfiatti (conventional meaning) or a
paramattha (ultimate meaning).

It's important to distinguish between sound (sadda) and name (nama). Sound is
an ultimate reality, whereas a name is a concept. Therefore, sound is not the same
as a name. Just as the idea of a cloth, which does not exist in reality, is perceived
by the mind when seeing a collection of threads, names are perceived when
hearing collections of sounds, even though they (names) do not exist in reality.

In the word “pitha,” there are two sounds: “p1” and “tha.” Neither of these sounds
alone, nor both together, constitute the name. The Pali name “pitha” (nama
panifiatti) is an idea perceived by the mind when hearing the two sounds “p1” and
“tha” in sequence. Because of this name, the idea of “pitha,” a four-legged chair
that can seat two people, comes to the listener’s mind.

Thus, the nama paniniatti of “pitha” is an idea perceived by the mind due to the
two sounds “p1” and “tha.” Sound is a different entity, heard by the ear
consciousness (sota vifiriana). The attha paniiatti of “pitha” is another concept—
it is the idea felt by the mind, specifically, a four-legged chair that can seat two

people.
Nama parinatti is sixfold.
(1). Vijjaméana pannatti

Names such as citta, vedana, pathavi and Nibbana that refer to ultimate
realities that exist (vijjamana) are called vijjamana paniatti.

(2). Avijjamana panfiatti

Names such as pitha, marica, rukkha, suriya and canda that refer to things
that do not exits are called avijjamana panifiatti.

(3). Vijjamanena avijjamana pannatti
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Names such as kuddho (person who is angry), luddho (person who is
greedy) and sefa-manusso (white man) that refer to unreal things by
means of ultimate realities (real things) are called vijjamanena avijjamana
pannatti.

“Anger” is an ultimate reality, but
the “person” does not exist in the
ultimate sense. Therefore, “kuddho”
(angry person) refers to an unreal
thing by means of a real thing. The
main reference of the term is the
person who is angry, not the anger
in the person. “White” is an ultimate
reality. A “man” does not exist in
reality. Therefore, “seta-manusso” refers to an unreal thing by means of a
real thing. Here, the main reference of the word is the person who is white
and not the white colour of the person.

In this manner, words such as blue pen, red shirt and green hat also belong
to this category of nama parinattis.

(4). Avijjamanena vijjamana panniatti

Words such a “itthi parifia” (woman’s wisdom) and “bheri saddo” (sound
of a drum) that refer to real things by means of unreal things are called
avijjamanena vijjamana pannatti.

(5). Vijjamanena vijjamana paniiatti

Terms such as cakkhu vififiana, sota viniiiana and riipa sannd that refer to
real things by means of real things are called vijjamanena vijjamana
pannatti. Of the word, “cakkhu vifinana”, the morpheme “cakkhu” refers
to the cakkhu pasada, which is an ultimate reality. The morpheme
“vinnana” refers to the consciousness, which is also an ultimate reality.
Therefore, it is a word referring to a real thing by means of a real thing.

(6). Avijjamanena avijjamana paniatti

Terms such as “raja-putto” or “brahmana-kannia” which refer to unreal
things by means of unreal things are called avijjamanena avijjamana
pannatti.
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Chapter 9
Kammatthana Sangaha

Lesson 9.1.
Kammatthana (Part I)

The greatest benefit of studying and comprehending the analysis of nama and ripa
along with their causes as shown in the previous eight chapters is the attainment
of Nibbana by purifying the mind and destroying defilements led by avijja
(ignorance) and fanha (craving) which are the causes of suffering (dukkha).
Purification of mind and eradication of defilements can only be fully
accomplished through the practice of meditation. For that the knowledge we have
so far acquired is essential. The real nature of ultimate realities cannot be known
only with scriptural studies. Ordinary wisdom is the
wisdom that has not been developed through spiritual
practice. Such wisdom is not cannot apprehend the
actual nature of those ultimate realities. One needs
concentration and wisdom that has been developed
through meditation practice to understand the actual
natures of the realities. Therefore, in order to purify the
wisdom, one obtained through studies, one needs to
practice meditation. One must practice at least one
meditation subject taught in this chapter to purify his or
her wisdom garnered through studies and also to attain
the Nibbana.

Kammatthana

Kammatthana means “the thing that becomes the place (¢hana) for the meditation”.
It is twofold.

(1). Object one focus at in meditation — bhavana arammana
(2). The meditation itself — bhavana kamma

As one focus upon an object to do mediation, objects of meditation are called
kammatthana (this definition is made by considering the object of meditation as a
place where meditation is done, it means the thing one focus at while meditating
is the place where upon which mediation is done). In this regard, a kammatthana
can be ultimate realities and even parifiattis. Moreover, the act of meditation done
previously becomes the foundation for the meditation done later. Therefore, the
act of meditation itself is also called kammatthana.

The ekaggata (one-pointedness) that subsides the defilements such as rgga and
certain gross mental factors such as vitakka is samatha. Samadhi is also a name
for it. Parniriattis such as kasina that becomes the places (thana) for samdadhi



bhavand is called samatha kammatthana. The meditation practiced by focusing on
them is also referred to as samatha kammatthana. The highest thing to be achieved
by the samatha kammaftthana is the attainment of jhana, abhififiana and birth in a
blissful realm. Concentration (samadhi) gained through samatha kammatthana is
also useful in the practice of vipassana as well.

Ordinary beings see the five aggregates (paricakkhandha) as living beings,
humans, females and males. They consider these aggregates or some of these
aggregates as permanent and pleasurable (aggregable/sukha) as well. The wisdom
which sees the five aggregates as a collection of nama and ripa, as impermanent
and as suffering (something that is not aggregable) is called vipassana. Nama and
riipa that become the objects of vipassana wisdom, and the practice done to
develop this wisdom are called vipassana kammatthana. 1t is only the vipassand
meditation that brings forth magga phala and takes beings to the unconditioned
element of Nibbana.

Samatha kammatthana
There are forty samatha kammatthanas.

(1). Dasa kasina — ten kasinas

(2). Dasa asubha — ten kinds of foulness
(3). Dasa anussati — ten recollections
(4). Catu appamariiia — four illimitables
(5). Eka sarifia — one perception

(6). Eka vavatthana — one analysis

(7). Catu aruppa — four immaterial states

Ten kasina
There are ten kasinas. as

(1). Pathavi kasina — earth kasina

(2). Apo kasina — water kasina

(3). Tejo kasina — fire kasina

(4). Vayo kasina — wind kasina

(5). Nila kasina — blue kasina

(6). Pita kasina — yellow kasina

(7). Lohita kasina — red kasina

(8). Odata kasina — while kasina

(9). Akdsa kasina — space kasina

(10). Aloka kasina — light kasina

The disk made out of clay (soil) for meditators to focus at and develop
concentration is called pathavi kasina. It is also called kasina mandala due to its

circular shape. The smallest size of all kasinas (except the vayo kasina) must be a
disk with a diameter of around one handspan and four finger breadths (one vidatthi
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and four anguli). The larger size kasinas could be of the size of an umbrella or
even a threshing floor (khala mandala). Slightly red soil is suitable to be used in
making the kasina mandala. It is not suitable to use bright red soil or soil of
another colour. The clay circle can be made either on the earth or a wooden
surface. The clay should be properly mixed with water and applied so as to leave
no gaps. The surface must be even. These mandalas that are used for meditation
are called kasina because the entire disk must be focused at while meditating.

Water seen in the shape of a disk is called apo kasina. Water with a peculiar colour
should not be taken for the water Kasina. Apo kasina meditation can be done by
filling pure water in a vessel with circular mouth like a bowl.

The fire seen in a form of a disk is the tejo kasina. The fire Kasina meditation can
be done by looking at a fire made from firewood through a circular whole in a
metal sheet kept in front of the fire. The diameter of the whole must be of one
span and four finger breadths.

The beam of wind imagined by the mind seeing something struck by the wind is
vayo kasina. The vayo kasina meditation can be done by imagining a beam of
wind according to the movement of some object struck by the wind or
contemplating on the wind coming through some opening and striking one’s body.

Blue coloured disk is the nila kasina. Yellow
coloured disk is the pita kasina. Red coloured disk
18 the lohita kasina. White disk is the odata kasina.
Colour Kasina can be prepared by applying the
respective colours on some surface. They can also
be prepared with coloured paper or cloth. Making
a hole with a diameter of one span and four finger
breadths on a thick paper and placing the paper of
the required colour under it is an easy method of
preparing colour kasinas.

A circular part of the space is the akasa kasina. Space kasina meditation can be
done by contemplating on the sky seen through a hole with a diameter of one
vidatthi and four anguli in some object.

A patch of light in the shape of a disk is the aloka kasina. Light kasina meditation
can be done by looking at the disk-shape spot of light with a diameter of one span
and four finger breadths which has been allowed to fall on the floor, wall or such
other surface. Light kasina can be prepared by lighting a lamp inside a tin with a
hole and allowing the light to fall on some surface. It can be done using a clay
vessel as well. Light kasina can be prepared very easily at places where electricity
is available.
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Lesson 9.2.
Kammatthana (Part II)

Ten Asubha

There are ten forms of foulness.

(1). Uddhumataka — a bloated dead body
(2). Vinilaka — a swollen blue dead body
(3). Vipubbaka — a dead festered and oozes pus

(4). Vicchiddaka — a dead body which is split
(cut) into two pieces. Such bodies could be
seen in ancient battle fields.

(5). Vikkhayitaka — a dead body of which various places are eaten by animals
like dogs and foxes

(6). Vikkhittaka — a dead body which has been ripped off by animals such as
dogs and foxes and of which pieces are spread around (scattered)

(7). Hatavikkhittaka — a dead body that is damaged in the shape of a foot of a
crow, has been broken into pieces and spread around.

(8). Lohitaka — a bleeding dead body
(9). Pulavaka — a dead body infested with worms

(10). Atthika — a collection of bones with no blood or flesh
Ten Anussati

There are ten anussati kammatthdna, which are also called ten recollections.

(1). Buddhanussati — recollection of the Buddha’s qualities such as arahatta,
sammasambuddhatta and so on.

(2). Dhammanussati — recollection of the qualities of the Dhamma such as
svakkhatata, sanditthikata and so on.

(3). Sanghanussati — recollection of the qualities of the Sangha such as
supatipannatd, ujupatipannata and so on.

(4). Stlanussati — recollection of one’s own sila (quality of being virtuous)
(5). Caganussati — recollection of one’s own ability of donating (caga guna)

(6). Devatanussati — recollecting one’s own five qualities, that is to say,
saddha, sila, suta, caga and pariiia taking deities as an example. In this
contemplation, the yogi contemplates on his mentioned five qualities that
were also possessed by deties which lead them to be born in such blissful
realms.
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(7). Upasamanussati — recollection of the virtues of Nibbana which is the
cessation of all forms of suffering.

(8). Maranaussati — recollection of death
(9). Kayagatasati — recollection of body parts such as kesa, loma and nakha.

(10). Anapanassati — recollection of the in breath and out breath

The remaining kammatthanas
The remaining ten kammatthanas are as follows.

Four appamaniia are metta, karuna, mudita and upekkha. They are also called
brahma vihara.

Eka saniiia or one perception is the repulsive perception on food. With this
perception, the yogi reflects the loathsomeness of food in various ways. This
is also called ahare patikkila sania.

Eka vavatthana or one analysis is the mental act of separately looking at the
four great elements i.e., pathavi, apo, tejo and vayo, in the body in terms of
their characteristics (lakkhana), function (rasa) and so on. It is also called catu
dhatu vavatthana (analysis of four elements).

Four aruppa is four objects of four aripajjhanas. For example, first aruppa is
the concept of space (a@kasa panfiatti) that has been obtained by removing (not
contemplating on) the kasina nimitta (kasina patibhaga nimitta).
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Lesson 9.3.
Kammatthana (Part III)

In this lesson, we shall learn three types of bhavana (meditation) and three types
of signs (nimitta) in kammatthanas.

Three types bhavana

All bhavanas are mental activities (mano kamma). There are three types of
bhavana done while developing kammatthanas. They are as follows.

(1). Parikamma bhavand — preliminary meditation
(2). Upacara bhavana — access meditation
(3). Appana bhavana — absorption meditation

Parikamma bhavana

The mental activity of establishing the mind on the preliminary object (parikamma
nimitta) of meditation and repeatedly contemplating it cognizing it clearly with
mind as if one is seeing with eyes is called parikamma bhavana.

Preliminary meditation is twofold as the initial stage and the second stage. In the
initial stage one contemplates the meditation object repeatedly, but the object is
not vivid to the mind. The object one focuses on this stage is called preliminary
sign (parikamma nimitta). During the second stage, the object becomes vivid. That
object is called the acquired sign (uggaha nimitta). However, the yogi needs to
repeatedly contemplate it to make it more vivid to the mind.

Upacara bhavana

The mental activity done from the moment when hindrances are supressed (in
terms of vikkhambhana pahana) till the arising of the appana citta. In meditation
subjects that does not lead to appana jhanas, upacara bhavana is the mental
activity of meidation done after attaining upacara samadhi.

Appand bhavana

The mental activity with mahaggata and lokuttara cittas is called appanda
bhavana. 1t is the meditation that has reach the sublime (mahaggata) or supra-
mundane (lokuttara) levels.
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Three types of nimitta (signs)

There are three types of nimittas in kammatthanas. They are the objects of
kammatthana or bhavana.

(1). Parikamma nimitta — preliminary sign
(2). Uggaha nimitta — acquired sign

(3). Patibhaga nimitta — counter sign

Parikamma nimitta

This is the object of meditation one focuses at during the initial stages of
meditation. The object one contemplates till acquiring the sign to the mind is
called the preliminary sign. For example, in pathavi kasina kammatthana, the clay
circle at which the yogi focuses is its parikamma nimitta.

Uggaha nimitta

The meditation sign that yogis cognize with their mind, as if seeing it with their
eyes, is called the uggaha nimitta (acquired sign). This is the object the yogi
focuses on during the second stage of preliminary meditation.
Patibhaga nimitta
When the yogi contemplates on the uggaha nimitta repeatedly his or her
hindrances will get subdued, and the mind will get purified. At that time, the
meditation object will appear to the mind very clearly and purely without any
defect (dosa). That object is called patibhaga nimitta (counter sign).
Three types samadhi
Concentration in samatha meditation is three-fold as follows.
(1). Parikamma samadhi — preliminary concentration

(2). Upacara samadhi — access concentration

(3). Appana samadhi — absorption concentration

Parikamma samadhi
This is the concentration one attains while aquiring the uggaha nimitta. At this
moment, the meditation sign is very vivid and clear to the mind.
Upacara samadhi
This is the concentration attained wihle acquiring the patibhdga nimitta. With the
attainment of this concentration hindrences will be strongly suppressed.
Appana samadhi

This is the concentration in mahaggata and lokuttara cittas.
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Lesson 9.4.
Temperaments of Living Beings (Carita)

The purpose of the Buddha in delivering several kammatthanas is not for everyone
to practice them all, but to select which is most suitable for oneself and practice
it. It is difficult to garner concentration by developing a kammatthana that does
not suit oneself. A yogi can achieve concentration easily and quickly by
developing the kammatthana which suits him or her. Kammatthanas are selected
according to the temperament of the yogi.

There are six temperaments (characters).

(1). Raga carita

(2). Dosa carita

(3). Moha carita

(4). Saddha carit

(5). Buddhi carita

(6). Vitakka carita
As everyone has mental qualities such as raga, dosa, moha and saddha, it is very
difficult to recognize the character of a living being.

Raga carita

The person in whom rdga arises frequently is called the raga carita. In the
ultimate sense, raga refers to lobha. As mana arises together with lobha, the raga
carita also has a strong conceit (mana). Following are the features of a raga carita.

(1). Strong attachment towards people and property

(2). Not being satisfied with whatever received

(3). Over protection of what one possesses

(4). High greed towards things such as food, drinks, garments and ornaments

(5). Doing activities beautifully and neatly

(6). Maintaining the body, garments, ornaments, residences and property
beautifully and neatly

(7). Liking beautiful attractive things

Dosa carita

A person who frequently feels anger and often expresses it towards

others is called the dosa carita. Issa, macchariya and kukkucca that

arise only with dosa is also abundant in a dosa carita. Following okt

are the features of a dosa carita. -
(2). Feeling angry even due to trifle matters ‘
(3). Feeling angry without any valid reason &
(4). Hating others (vera) -

(1). Frequently feeling angry

@
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(5). Inability to sustain friendship with others over a long period
(6). Getting excited (in the negative sense) during all activities
(7). Fear
(8). Changing quickly
(9). Having less attachment towards anyone

(10). Liking spicey food

Moha carita

The person with abundant delusion is called the moha carita. Mental qualities
such as thina middha, uddhacca, kukkucca and vicikicchd are also abundant in
him or her. Following are the features of a moha carita.

(1). Inability to understand deep matters

(2). Tendency to be easily deceived

(3). Considering right and wrong and good and bad mainly based on what
others say

(4). The difficulty in giving up wrong conceptions

(5). the inability to do any activity properly

Saddha carita

The person with strong faith is the saddha carita.
Following are the features of such a person.

(1). Willingness to give

(2). Liking to meet virtuous persons with good
qualities

(3). Liking to listen to Dhamma

(4). Trusting those who should be trusted

(5). Being frequently glad

The saddha carita is similar to the raga carita in certain aspects.

Buddhi carita

The person with high wisdom is the buddhi carita. The following are the features
of a buddhi carita.

(1). Being easy to instruct (suvaca bhava)

(2). Having good virtuous friends (kalyanamittata)

(3). Having mindfulness and wisdom

(4). Ability to understand deep matters

(5). Always working having well investigated and well thought
(6). Not accepting opinions just because someone has said them
(7). Doing all activities neatly and properly

The buddhi carita is similar to the dosa carita in certain aspects.
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Vitakka carita

The person with much initial thought (vitakka) is the vitakka carita. It is a person
who abundantly thinks. Following are the features of a vitakka caria.

(1). Difficulty in achieving concentration (samdadhi)
(2). Excessive talking

(3). Associating and being together with many people
(4). Frequently thinking about various matters

(5). Not being delight in doing wholesome deeds

(6). The rapid change of ideas

The vitakka carita is similar to the moha carita in certain aspects.
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Lesson 9.5.
Kammatthanas that Suits each Temperament

Following are the meditation subjects that suit each carita.

Kammatthanas that suit raga carita

The eleven meditation subects, that is to say, ten asubha kammatthanas and
kayagatasati suit the raga carita. The greatest obstacle in a raga carita for
concentration is lust (raga). The aforesaid eleven meditation subjects are opposed
to lust and has the capacity to suppress lust strongly. Therefore, they suit a raga
carita.

Sometimes, when a raga carita is practicing four appamariia meditation subjects,
lust can arise in him towards the beings who are the objects of four appamaniias.
Moreover, lust can arise in him when focusing on colour kasinas as well.
Therefore, such meditation subjects normally do not suit a raga carita.

Kammatthanas that suit dosa carita

The eight meditation subjects, that is to say, four appamarina and four colour
kasinas suit the dosa carita. When practicing asubha and kayagatdsati
kammatthanas, anger and dislike can easily arise in a dosa carita towards the
repulsive objects. Therefore, asubha bhavand and kayagatasati kammatthanas do
not suit a dosa carita.

Kammatthanas that suit moha carita and vitakka carita

Anapanasati meditation is suitable for both the moha carita and the vitakka carita.
The moha carita is a confused person, similar to the vitakka carita. The repetitive
nature of breathing helps to draw the wandering mind back to it again and again.
Therefore, anapanasati is beneficial for both moha carita and vitakka carita.

Kammatthanas that suit saddha carita

Six meditation subjects, that is to say, buddhanussati, dhammanussati,
sanghanussati, silanussati, caganussati and devatanussati suit the saddha carita.
These meditation subjects are normally pleasant to a person with strong faith.

Kammatthanas that suit buddhi carita

The four meditation subjects, that is to say, marananussati, upasamanussati,
ahare patikkila sannd and catu dhatu vavatthana suit the buddhi carita. As these
meditation subjects are deep and profound they suit the buddhi carita. They are
not that much suitable for other characters.
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Kammatthanas that suit all caritas

The remaining ten meditation subjects, that is to say, pathavi kasina, apo kasina,
tejo kasina, vayo kasina, akasa kasina, aloka kasina and four arupppa are suitable
for all the caritas.

Special matters related to kammatthanas that suit caritas

When doing kasina meditation, a larger kasina object suits a moha carita. When
focusing on a smaller kasina object, the mind of a moha carita could get more
deluded. On the other hand, a smaller kasina object of which the diameter is one
vidatthi and four anguli suits a vitakka carita. This is because there is a high
tendency of the vitakka carita’s mind to go into various parts of a larger kasina
object and to get distracted. Kasina meditation must be done by focusing on the
entire object at once.

As mentioned in the Visuddhimagga, if a raga carita practices colour kasinas, a
non-bright colour kasinas are suitable for him or her. When a dosa carita is
practicing colour kasinas, the kasina mandala must be very clear and beautiful.
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Lesson 9.6.
Bhavana, Jhana and Nimitta of each Kammatthana

Bhavanda and Jhana of each kammatthana
Parikamma bhavana is found in all forty samatha kammatthanas.

Ten  meditation  subjects—namely, buddhanussati, dhammanussati,
sanghanussati, stlanussati, caganussati, devatanussati, upasamanussati,
marananussati, ahare patikkila sannda, and catu dhatu vavatthana—do not lead
to appana bhavana. These ten meditations involve only parikamma bhavana and
upacara bhavana. Since there is no appanda bhavana in these meditation subjects,
they cannot lead to ripavacara and aripavacara jhanas.

Mahaggata jhanas can only be attained by meditating on objects that can be easily
focused on (upon which mind can be easily established) and made clear to the
mind. It is challenging to maintain a steady focus on the qualities of the Buddha,
Dhamma, and other similar subjects without wavering, and it is also difficult to
clearly grasp these qualities. All these difficulties are because qualities of the
Buddha and alike are profound and abundant. Therefore, it is not possible to attain
ripavacara and ariapavacara jhanas through these ten meditation subjects.
Jhanas can only be attained through the remaining thirty kammatthanas.

It is not possible to attain all absorptions with the remaining thirty meditation
subjects. The jhanas which can be achieved with those thirty meditation subjects
are shown below.

All five ripavacara jhanas can be achieved by the following eleven meditation
subjects — ten kasinas and anapanassati.

Only ripavacara first jhana can be achieved by the following eleven meditation
subjects — ten asubhas and kdyagatasati. Y ogis who have attained the first jhana
with these eleven subjects need to practice other meditation subjects if they are to
attain higher jhanas. Corpse and repulsive body parts do not attract the mind
towards them. They repel the mind away from them. The mind is established on
such repulsive objects, which are not attractive at all, only with the help of the
vitakka. Jhanas starting from the second jhanas do not have vitakka that takes the
mind towards the objects. Therefore, second jhana and higher jhanas cannot be
developed in loathsome objects.

One can attain first, second, third and fourth jhanas with the first three appamaniia
meditation subjects — metta, karuna and mudita. It is not possible to attain the fifth
Jjhana with them. Metta is a mental quality opposed to vyapada (dosa) that arises
due to domanassa. Karund is a mental quality opposed to vihimsa (cruelty and
hurting) that also arises due to domanassa. Mudita is a mental quality opposed to
arati (disliking wholesome acts) that also arises due to domanassa. Therefore, in
order for metta, karuna and mudita to arise strongly, there has to be somanassa.
As the first, second, third and fourth jhanas are accompanied by somanassa, it is
possible to attain all those four jhanas with the aforesaid three meditation subjects.
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On the other hand, as the fifth jhana is accompanied by upekkha, it is not possible
to attain it with the meditation subjects of metta, karuna and mudita.

Only the fifth jhana can be achieve with the upekkha kammatthana (the fourth
among the appamarinias). As upekkha bhavana must be done with a neutral
attitude towards the living beings, only a jhana accompanied by upekkha can be
produced by it. It is not possible to achieve a somanassa jhana with it.

Four aruppa kammatthanas produce four aripajjhanas respectively. All the
aripajjhanas are fitth jhanas.

Nimitta of each kammagthana
Parikamma nimitta and uggaha nimitta is found in all forty kammatthanas.
Patibhaga nimitta is found only in 22 meditation subjects. They are as follows.

(1). Ten kasina
(2). Ten asubha
(3). Kayagatasati
(4). Anapanassati

Upacara and appana samadhi arise only focusing on a patibhaga nimitta.

Then, an obvious question arises: what is the object of the ten meditation subjects
that only lead to upacara samadhi? The answer is as follows: the samadhi attained
by these meditation subjects is not a real upacara samadhi. Upacara samadhi is
found only in kammatthanas that can lead to mahaggata jhanas. The word
upacara means something that exists in the proximity of something. In
kammatthanas, upacara means the samadhi that is found closer to the appana
samadhi. Therefore, the samadhi attained with the ten meditation subjects starting
with buddhanussati is not real upacara samadhi.

Then the next question arises: if so, why is the samadhi in those ten meditation
subjects is called upacara samadhi? While practicing a kammatthana like kasina,
the yogi subdues the hindrances at the moment of attaining the upacara samadhi
by getting the counter sign (patibhaga nimitta). The culmination of the ten
meditation subjects starting from buddhanussati is achieved with the suppression
of hindrances. Therefore, it the final concentration of these meditation subjects is
also called upacara samadhi considering the suppression of defilements due to it.
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Lesson 9.7.
Pathavi Kasina Bhavana (Part I)

Out of the forty meditation subjects, pathavi kasina is suitable for everyone. Only
the ones who are meditating to attain jhana and maggaphala must select a
kammatthana that suits their character. Any kammatthana is suitable for those
who meditate generally.

Preparing the pathavi kasina mandala

First the yogi must prepare the pathavi kasina circle (mandala) to focus on. This
is called the parikamma kasina mandala or the parikamma kasina nimitta. As
mentioned in the Visuddhimagga, it can be done in two ways — samharima (a
movable disk) and tattratthaka (immovable disk). In this lesson we shall learn few
practical ways a samharima kasina mandala can be made.

Samharima pathavi kasina mandala

A pathavi kasina can be made without much difficulty. Light red soil (clay) must
be used to make it. If dark red soil is used, the pathavi kasina sign may be similar
to lohita kasina, and that could lead to confusion in meditation. Pebbles and
rubbish should be removed and the clay properly mixed. If a disk of ten- or eleven-
inch diameter is available, the clay must be spread on it, flattened and dried. In
this way, a pathavi kasina can be made. Sometimes the even flatness may
disappear during drying. If so, fresh clay must be applied on top and flattened
making the surface even like one side of a drum.

This is how an earth Kasina can be made on a plank: - A circular shape that is
equal to the size of the kasina should be cut off from the plank. Drive in small
nails into the board at a distance of two inches from each other. Top of the nails
must be out of the plank about half an inch. Thereafter, spread the mixed clay on
the board like a “roti” covering the nails. The nails are fixed to prevent the clay
from falling off after drying. If the Kasina is not flat after drying, it should be
flattened by applying new clay. If it difficult to cut a circular shape of the plank,
take a square shaped plank, draw a circle on the plank and fix nails as before.

The Kasina may be constructed even on the ground or floor at a peaceful place. If
it is made on the ground or floor, it is a tatratthaka kasina mandala.

Mixing of some cement will result in the production of a strong kasina mandala.
Pure clay should be applied on top of the dried kasina to make it level if cement
was used to make the kasina.
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Method of meditating

Preliminary acts and contemplation

The Kasina circle so prepared should be taken to a quiet, peaceful place not
frequently visited by people. Then a seat with a height of one span and four finger
breadths should be prepared. The Kasina must be placed at a distance of two and
a half cubits from the chair. The yogi can sit in the lotus posture or other suitable
posture to meditate. Then the yogi must start to meditate looking at the kasina
mandala.

It is very good to meditate after a bath and wearing clean clothes. Since it is
difficult to do so every time, the yogi should clean the dirty places in the body and
sit down for meditation. Having sat, the yogi must contemplate the attributes of
the triple gem and gladden the mind.

If it is difficult to recollect the virtues of the triple gem, the yogi must at least
recollect the virtues of the Buddha and gladden the mind. Thereafter he or she
must spread loving kindness towards the protective deities and all living beings.

Afterwards, the yogi must make a determination as “I too will thread upon the
way walked by the Buddhas, Paccekabuddhas and Arahants. I will attain the
Nibbana attained by the Buddhas, Paccekabuddhas and Arahants (noble beings)”.

Having arouse great effort in meditation, the yogi must look at the kasina
mandala. The yogi should not open the eyes too wide or squint the eyes. Looking
at the kasina mandala, the yogi must make a determination twice or thrice thinking
“May my mind be well established on this object. May my mind does not go away
from this object”. Then the yogi must grasp the kasina mandala with mind as
holding something with the hand. Having placed the mind on the object, without
moving the body, and without blinking the eyes the yogi must then contemplate
the object as “pathavi, pathavi” or “soil, soil”. When it is difficult to contemplate
the kasina mandala with opened eyes, the yogi must close the eyes and
contemplate the same object.

The most difficult thing for a yogi is to win the body. Wining the body is becoming
capable in keeping it for one or two hours still without much effort. Samdadhi will
not arise as long as the body is not kept still.

Object of kasina meditation

The object contemplated in the pathavi kasina meditation is the disk (mandala)
that is made out of soil (earth). Disk is a conceptual object. The disk that is
contemplated is, here, is a disk made out of soil (earth). Soil is called pathavi as it
contains more pathavi in it. Therefore, it is a disk with abundant hardness. When
looking at the disk, it is impossible to avoid its colour, that is to say the light red.
So, the object of pathavi kasina meditation is “a disk made out of soil (that contains
more hardness) and which is of light red colour”.
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This is the idea the yogi must be bringing to the mind. The object one is looking
at is a helpful means to get into this idea of a “clay disk”. The yogi must not focus
on the colour or the hardness of the object in front of him. He or she must try to
get into the idea of a clay disk by looking at it.

Some practical advice

The yogi must not move the body even if a fly lands on it, an ant moves on it, or
a mosquito bites it. The yogi must tolerate such pain. The body is not used to be
still. Therefore, while meditating, various pains may arise on various parts of the
body. Those pains must also be tolerated. Over the time, the body will get
accustomed to being still and the yogi will start having blissful feelings.

When contemplating the kasina mandala with eyes closed, sometimes, the yogi
may see various irrelevant objects. There is not any special benefit or harm in
seeing them. He or she must not pay attention to them. If the yogi starts to enjoy
those objects, such objects will appear endlessly and that can even lead to
confusion. The yogi may start to see things even while the eyes are open. Those
objects that are seen are not real ones. One should not get deceived by them. These
various objects appear to the mind, when the concentration has slightly developed
to a certain extent.

When meditating, sometimes, subtle sounds may be heard by the yogi which are
not heard during other non-meditating times. The yogi must not pay attention to
those sounds thinking “I am hearing various strange sounds”. Even subtle sounds
such as the movement of a cockroach or a gecko can be heard as loud sounds. The
yogi must continue to meditate even if such loud sounds are heard.

Sometimes, the yogi may see a light. There is no special benefit in it. Such lights
should not be paid attention at.

The yogi must keep on contemplating the kasina mandala without giving attention
to any strange sound heard or light seen.

If a yogi does meditation for about an hour daily for few months, some level of
concentration can be gained. Afterwards, the yogi may find pleasure in meditation.
Meditation will be a blissful experience. Mindfulness and wisdom will also grow
to some extent. A person who had attained a certain level of samadhi will be a
serene person who lives without doing any evil deed.
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Lesson 9.8.
Pathavi Kasina Bhavana (Part II)

Obtaining the uggaha nimitta

A yogi, who is fully dedicated to attain jhanas in this very life, when meditating
s0, having abandoned the mundane duties in life, may suddenly start to see the
kasina mandala with closed eyes as if seeing it with opened eyes. The object thus
seen with closed eyes is called the wuggaha nimitta (acquired sign). The
concentration attained at with the acquiring of the uggaha nimitta is called the
parikamma samdadhi.

When the uggaha nimitta is obtained, the yogi must not sit closer to the
parikamma kasina mandala. The yogi must go to another place and start
contemplating the wuggaha nimtta that was acquired. It should also be
contemplated as “pathavi, pathavi” or “soil, soil”. If the yogi gets involved in
other work much, the yogi may easily lose it. Therefore, one must protect it with
great effort.

Obtaining the patibhaga nimitta

When the yogi is meditating focusing on the uggaha nimitta, the nivaranas start
to subdue. The mind too become calm and pure with the parikamma samadhi.
When the meditation is done focusing on the uggaha nimitta, hindrances will
subdue further, and the mind will become purer. At a certain moment, the pathavi
kasina mandala will appear very clearly and brightly as a shining gold circle or
the morning sun. This new object that is cognized with the mind (seen with the
mind) is called the patibhaga nimitta. The concentration attained at that moment
is called the wupacara samadhi. With the attainment of the upacara samadhi,
hindrances will be subdued in terms of vikkhambhana pahana.

After obtaining the patibhaga nimitta, the yogi must continue to contemplate the
patibhdga nimitta as “pathavi, pathavi” or “soil, soil”.

The meditation done from the beginning till the attainment of the upacara
samadhi is called parikamma bhavana. Parikamma bhavana extends from the
moment the meditation was initiated till the attainment of the upacara samadhi.
Attainment of parikamma samadhi does not change the type of the bhavana.

Attaining the first jhana

After obtaining the patibhaga nimitta, the yogi must keep on focusing on it. Then
the nivaranas will subdue further and the concentration will get strengthen. At a
certain moment, the first jhdana citta arises together with the five factors of vitakka,
vicara, piti, sukha and ekaggata. The samadhi attained at this point is called the
appand samadhi. At this moment, the citta together with five jhana factors will be
well-established on the object more than it was during the upacara samadhi. The
experience is as if the mind has entered into the object.
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The difference between the upacara samadhi and the appana samadhi is as
follows. At the upacara level, the citta is a kamavacara kusala citta. During the
appanda level, the citta is a ripavacara kusala citta. The kamavacara kusala citta
together with the upacara samddhi is only capable in arising for seven times
having adverted once (it means during a single vithi). Afterwards, the mind stream
falls back to the bhavanga. On the other hand, the ripavacara kusala citta'”
together with the appana samadhi is capable in arising for many times, even for
an entire day, having adverted once (it means during a single vithi). The mind
stream does not fall into bhavanga while it is in the appana level.

The object of the both the samadhis is the same, and that is the patibhaga nimitta.
The object (nimitta) does not change when moving from the upacara samadhi to
the appana samadhi.

The meditation done from the moment of attaining the upacara samadhi till the
attainment of the appana samadhi is called upacara bhavana. Meditation done
while abiding in the first jhdana is called appana bhavana.

The mastery over the first jhana

A yogi who had attained the first jaana and wishes to attain the second jhana
should first gain five types of mastery over the first jhana (pasica vidha
vasi/vasita). Vast or vasita means the ability — “Vasanam vasi. Samatthatati
attho”."** They are as follows.

(1). Avajjana vasi — this is the ability to swiftly reflect (contemplate) the five
factors of the first jhana without delaying.

(2). Samapajjana vasi — this is the ability to swiftly attain the jhana without
delaying, whenever the yogi wishes.

(3). Adhitthana vast — this is the ability to maintain the jhana for a shorter
period such as a one second or two (even for a period similar to a snap of
a finger). This vasita is also explained, in the Vibhavini Tika, as the ability
to maintain the jhana as long as one wishes without letting the mind
stream to fall back into the bhavanga.""

(4). Vutthana vast — this is the ability to emerge from the jhana exactly on the
moment which was previously determined.

(5). Paccavekkhana vast — this is the ability to reflect the jhanangas very

rapidly lessening the number of javana cittas in paccavekkhana vithis."**

Attaining the remaining ripavacara jhanas

When the yogi has attained the five-fold mastery over the first jhana, the jhana
factor vitakka appears to the yogi as a gross jhananga. The yogi feels as it is better
to attain or arouse the jhana without the vitakka. Then ‘with the desire to attain a
Jhana without vitakka’, the yogi must focus on the same pathavi kasina patibhdaga
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nimitta and contemplate as “pathavi, pathavi” or “soil, soil”. This meditation is
done to suppress or remove the gross jhana factor called vitakka, hence called
vitakka viraga bhavana. This is the meditation done to attain the second jhana.

As long as the attachment (nikanti) towards the first jhana or vitakka is not
subdued, the meditation done to attain the second jhana will be the parikamma
bhavana for the second jhana. After the nikanti has subdued, the meditation done
till the attainment of the second jhana is called the upacara bhavana for the
second jhana.

With the power of the vitakka viraga bhavand, at a certain moment, the second
Jhana citta together with four jhana factors, i.e., vicara, piti, sukha and ekaggata,
will arise in the yogi.

Then the yogi must gain mastery over the second jhana. At that time, vicara will
appear to yogi as a gross jhana factor. Having attained the third jhdna, when the
mastery over it is gained, piti will appear as a gross jhana factor. Having attained
the fourth jhdna, when the mastery over it is gained, sukha will appear as a gross
jhana factor. When contemplating on the pathavi kasina nimitta with the
expectation of overcoming or suppressing the gross jhana factors, the yogi may
attain the third, fourth and fifth jhanas respectively.

A similar procedure is followed in attaining jhanas with other kasinas such as apo,
tejo, vayo and nila.
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Lesson 9.9.
Aruppa Bhavana

Attaining the first aripavacara jhana

A yogi who has attained jhanas with one kasina can create the nimitta of other
kasinas with his or her own mind without making the parikamma nimittas. Then
the yogi can bring his or her jhana into those kasinas. Moreover, a yogi can
mentally enlarge the kasina nimitta as much as one like.

The first aripa jhana is attained focusing on the space (akasa nimitta) that is
obtained by removing the kasina nimitta. This object of dkdsa can be obtained
only by removing the nine kasina nimittas other than the akasa kasina. One cannot
obtain an akasa nimitta by removing the akasa kasina nimitta of the riapavacara
akasa kasina nimitta.

A yogi who wishes to attain aripa jhanas must first gain the five-fold mastery
over the fifth jhana in a kasina. Then he must contemplate the defects of the ripa
and benefits of attaining a jhana that does not focus on a sign of a ripa.
Afterwards, the yogi must enter into the fifth jidna on a kasina other than the
akasa kasina. Having emerged from that jhana, the yogi must spread the kasina
nimitta. Spreading the nimitta means enlarging it with the mind. The nimitta will
appear to be as large as the yogi desires (thinks). If that kasina nimitta is the
pathavi nimitta, without thinking it as pathavi, the yogi must think it as the space
— “gkaso, akaso”'"** or “anantakaso, anantakaso” (infinite space). This means not
contemplating on the kasina nimitta. While doing so, the pathavi kasina nimitta
will disappear and the @kasa nimitta will start to appear to the yogi. This object of
space is something obtained by removing the kasina nimitta, hence called
kasinugghatimakasa. Removal of the kasina nimitta is done to distant one’s mind
from the ripa (in this case, from the sign of a rijpa, that is to say the kasina
nimitta).

Then the yogi must focus on this object as “akdso, akaso” or “ananto akaso,
ananto akaso”. While doing so, at a certain moment, the first ariipavacara jhana,
that is to say, the akasanaricayatana jhana will arise in the yogi, focusing on the
(infinite) space.

Attaining the second aripavacara jhana

A yogi who had attained akasanaricayatana jhana, if wishes, can proceed to
distant his or her mind further away from the ripa. To do that, the yogi must
abandon the object of infinite space and focus on the mind which cognized the
infinite space, that is to say the akasanaricayatana citta. Focusing on it the yogi
must contemplate as “vifinanam, vifinianam” or “anantam vinnanam, anantam
viniianam”. While doing so, at a certain moment, the second aripavacara jhana,
that is to say, the vifinanancayatana jhana will arise to the yogi focusing on the
akasanaricayatana jhana citta.
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Attaining the third aripavacara jhana

A yogi who has attained the vififianaricayatana jhana can proceed further and
attain the third aripavacara jhana called the akificaniniayatana jhana by focusing
on the nothingness of the akasanaricayatana citta. This nothingness of the
akasanaricayatana citta must be contemplated as “natthi kirici, natthi kivici” (there
is nothing of the akasanaricayatana citta).

Attaining the fourth arippavacara jhana

A yogi who has attained the akificanriayatana jhana can proceed further and attain
the fourth aripavacara jhana called the nevasaniianasariniadyatana jhana by
focusing on the akificanifiayatana citta. This akificafifidyatana citta must be
contemplated as “santametam panitameta” (this is serene, and this is excellent).
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Lesson 9.10.
Abhiiifiana

There are five mundane special wisdoms called abhifiriana (abhinria) that can be
attained with the help of samatha meditation. Abhirinana refers to the wisdom of
a ripavacara fifth jhana kusala or kiriya citta that has special capacities.

(1).

).

3).

4.

Iddhividha nana

The wisdom of the rilpavacara fifth jhana citta which is capable of doing
miracles such as becoming invisible, travelling through the sky, walking
on the surface of the water, submerging into the earth and creating various
things is called the iddhividha abhifiiana.

(a). Adhitthaniddhi

The wisdom that is capable in one becoming many as one
hundred or one thousand, in levitating and in creating various
forms in the outer environment.

(b). Vikubbaniddhi

The wisdom that is capable in changing one’s original form into
something different.

(¢). Manomayiddhi

The wisdom that is capable in creating a form similar to one’s
own inside the body and showing it to others, having brought it
out.

Dibbasota niana (sotadhdtu visuddhi nana)

The wisdom of the ripavacara fifth jhana citta which is capable of
listening subtle and far aways sounds that are not sensitive to (not heard
by) the ordinary human ear is called the dibbasota abhififiana. With this
wisdom, a yogi is capable in hearing such sounds as he or she is hearing
them with their own ears.

Paracitta vijanana iiana (cetopariya fiana)

The wisdom of the ripavacara fifth jhana citta which is capable of
reading others’ minds is called the paracitta vijanana abhiiiviana.

Pubbenivasanussati nana

The wisdom of the ripavacara fifth jhana citta which is capable of
recalling one’s own past lives is called the pubbenivasanussati
abhinifiana. With this wisdom, one is capable of recalling one’s own past
khandhas and objects related to those khandhas which even includes
panfatti. There are several instances in which yogis recalling the past
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lives of others. That is also with the same knowledge of
pubbenivasanussati fiana.

(5). Dibbacakkhu fiana

The wisdom of the riipavacara fifth jhana citta which is capable of seeing
subtle and far away objects that are not sensitive to (not seen with) the
ordinary human eyes is called the dibbacakkhu abhifiriana. With this
wisdom, the yogi is capable in seeing such objects as he or she is seeing
them with their own eyes.

There are two other variants of the dibbacakkhu. A yogi who has attained
dibbacakkhu naturally gets these two wisdoms. They are as follows.

(). Yathakammipaga nana

The wisdom that is capable in seeing the kamma done by other
beings

(b). Anagatamsa niana
The wisdom that is capable in seeing into the future

One does not get abhififiana just because of attaining a jhana or becoming an
Arahant. Abhirinanas must be gained with effort after attaining jhanas. Ones who
have attained jhdanas and abhififianas in recent past lives and Mahabodhisattvas
who have fulfilled lots of paramis would obtain abhifirianas without any specific
effort together with the attainment of jadanas. It is impossible for an ordinary being
who have attained jhanas'** to garner abhiiiiianas without developing the mind in
fourteen ways (cuddasakara) as mentioned in the Visuddhimagga.

There are two ways in producing jhdanas. They are the fivefold way (paficaka
naya) and fourfold way (catukka naya). Riupavacara jhanas have been explained
in this book in the fivefold way. Ripavacara cittas are fifteen-fold based on the
paricaka naya.

Some yogis, who have attained the first jzana become capable in overcoming both
vitakka and vicara together and attain a jhana together with three jhana factors,
that is to say, piti, sukha and ekaggata, without out vitakka and vicara. This is
their second jhana. According to the paficaka naya, that jhana is the third jhana.
Their third jhana is the fourth jhana in the paricaka naya and their fourth jhana is
the fifth jhana in the paricaka naya. They have only four riipavacara jhanas.

Jhanas are also called samapatti. In the fourfold method, there are eight samapattis
— four ripavacara jhanas and four aripavacara jhanas. They are called attha
samapatti.

A yogi who wishes to attain abhiniiana must have aftha samapattis in eight
kasinas — pathavi, apo, tejo, vayo, nila, pita, lohita and odata. Then the yogi must
enter into eight samapattis, from first to eight, in all the kasinas starting from
pathavi to odata. Then, the yogi must enter into the jhanas in the reverse order,
from eight to first, in kasinas starting from odata to pathavi. There are fourteen
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such ways mentioned in the Visuddhimagga in which the mind of a yogi must be
trained. It means the yogi must gain mastery over the kasina jhanas that have been
attained. The fifth jhana of a yogi who has trained his or her mind in these fourteen
ways gets the ability perform miracles — iddhi patihariya.

When the mind of a jhanalabhi is trained in fourteen ways, the yogi’s fifth jhana
gets the ability to do miracles. When the yogi desires to do a miracle, he or she
must attain the fifth jhana of a kasina that is matching (suitable for) the miracle
supposed to be performed. That fifth jhana which is thus attained is called the
padakajjhana. Then, the yogi must emerge from the padakajjhana and determine
few times as “May this be created, may this be created”. Afterwards, the yogi must
attain the padakajjhana again. Then, when the yogi determines to create the
intended object again, the abhififiana citta arises. With the arising of the fifth
Jjhana, the intended object will be created.

One cannot attain all types of abhififianas by developing the mind just in those
fourteen ways. There are different preliminary acts to be done to attain other
abhififianas such as the dibbasota. Only the yogis who have done the required
preliminary work for each abhiniiiana gets them. Out of the abhinifiana, some yogis
possess just one. Some may have two or three. Some may have all of them.

Some yogis are capable in seen divine beings that are not seen with ordinary
human eyes. But they cannot listen to their voices. Some yogis are capable in
hearing far away sounds but are unable to see far away objects. Some are capable
in seen far away and subtle objects and listen to far away and subtle sounds. Some
yogis who are capable in doing so, are not capable in creating new objects.

It should be noted that things do not happen just because an ordinary jhanalabht
had determined or said, “May this happen”. Not all jhanalabhis have the ability
to do miracles.

385



Lesson 9.11.
Iddhi

The term iddhi is related to accomplishment of certain difficult tasks or attaining
higher goals. The term, in the ultimate sense, can refer to three things.

(1).

).

3).

The thing that is produced, accomplished or achieved is called iddhi —
“ljjhanatthena iddhi. Yarihi nipphajjati patilabbhati ca, tam ijjhatiti vuccati”.

The means (upava sampadd) to achieve something is also called iddhi —
“ljjhanatthena iddhi, upayasampadayetam adhivacanam. Upayasampada hi
ijjhati adhippetaphalappasavanato”.

The means by which beings grow and reach higher levels is also called iddhi
— “Etaya sattd ijjhantiti iddhi. Ijjhantiti iddha vuddha ukkamsagata hontiti
vuttam hoti”.135

There are ten such iddhis mentioned in the tradition.

386

(1).

Q).

3).

(4).

Adhitthaniddhi

Miracles such as one becoming many as one hundred or one thousand,
becoming invisible, then becoming visible having been invisible, going
through objects such as walls and mountains without striking against
them, walking on water as on the earth and submerging into the earth as
in water are called adhitthaniddhi.

Vikubbaniddhi

Changing one’s original form into another form like a deity, demon
(yakkha or rakkhasa) or animal such a lion, tiger or snake is called
vikubbaniddhi. In this miracle, the yogi abandons his or her appearance
temporary and comes into a new appearance. This form of psychic activity
is prohibited for monks.

Manomayiddhi

Act of creating a form similar to one’s own inside the body and taking it
out is called manomayiddhi.

Only the above three iddhis happen due to abhifiriana.

Nanavipphariddhi

Happening of strange phenomena due to a higher wisdom is called the
nianavipphariddhi. These strange things happen either at the moment
attaining that wisdom, prior to or after the arising of that higher wisdom.
If someone is destined to gain the arahatta magga fiana in a certain life,

that person will never die due to any reason without acquiring the arahatta
magga nana.



(5).

Venerable Bakkula was swallowed by a big fish during his infancy. Still,
he survived due to the arahatta magga fiana that was supposed to arise in
him. Venerable Sankicca’s mother died while he was in her womb. Even
after her body was burnt, the child in the womb survived as he was
destined to be an Arahant in that life. Venerable Bhutapala, in his
childhood, survived death in a dangerous forest near Rajagaha with many
non-humans as he was destined to be an Arahant in that life. No non-
human could approach little Bhiitapala throughout the entire night while
he was in the forest. All these special events took place due to the arahatta
magga fiana that was supposed to arise in them.

Samadhivipphariddhi

Happening of certain phenomena due to the power of samadhi is called
samadhi vipphariddhi. These strange things can happen either while the
yogi is abiding in the samadhi, prior to attaining the samadhi or after
emerging from the samadhi.

Once Venerable Sariputta was abiding in a samapatti in Kapotakandara.
At that time, a certain yakkha attacked his head. The strike was strong
enough to make an elephant fall down. Venerable Sariputta was not
affected by this strike due to being in the samapatti.

One of the chief disciples of the Buddha Kakusandha was Venerable
Safijiva. He once attained the nirodha samapatti under a tree. People
having seen this thought that Venerable had died sitting as he was not
breathing. They covered him with firewood and burnt. The fire lasted until
the firewood was burnt out. The fire did not cause any harm even to his
robes. This too is an example of samddhi vipphariddhi.

(6). Ariyiddhi

(7).

Arahants have control over heir minds. Therefore, they can cognize
repulsive objects as non-repulsive, attractive objects as repulsive and even
be neutral about repulsive objects and beautiful objects. This iddhi of
Arahants is called ariyiddhi.

Kammavipakajiddhi

Birds can fly. Yakkhas and deities can do various things such as flying
and changing their appearance. Humans who were born in the beginning
of the kappa could fly. All these happenings happen without the support
of abhinifiana. Such strange phenomena are called kammaavipakajiddhi
which they possessed due to kamma vipakas.
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(8). Puiiiiiddhi

Happening of miraculous incidents due to past merits is called pu7ifiiddhi.
When a universal monarch travels through the sky, his retinue also
follows him. This is a punniddhi. The rich men named Jotiya, Jatila,
Ghosita (Ghosaka) and Mendaka is said to have possessed various such
iddhis.

(9). Vijjamayiddhi

Happening of strange phenomena due to various mantras (vijja) is called
vijjamayiddhi. It is said that in the ancient world, there were sciences with
which one could fly and read others’ minds.

(10). Sammappayogapaccayiddhi
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Eradication of defilements through correct practice and accomplishment of
various mundane things such as experiencing happiness and obtaining great
wealth due one’s own effort in studies and occupation is called
sammappayogapaccayiddhi.



Lesson 9.12.
Vipassana Kammatthana

The meditation that liberates beings from the suffering of samsara and leads to
the Nibbana by producing the four noble paths and fruitions of sotapatti,
sakadagami, anagami and arahanta is the vipassand kammatthana (insight
meditation). The following topics must be learnt in order to have a better
understanding about vipassana meditation.

(1). Satta visuddhi — seven purifications. These are the mentalities that purify
the mind of a person, who is practicing to attain the liberation, the
Nibbana.

(2). Ti-lakkhana — three (universal) characteristics. These are the three
characteristics that are found in every conditioned (sankhata) reality —
anicca lakkhana (impermanence), dukkha lakkhana (nature of begetting
suffering) and anatta lakkhana (non-selfness).

(3). Ti-anupassana — three types of contemplations (three observations)

(4). Dasa vipassanda fiana — ten insight knowledges. These are the ten stages a
yogi goes through while attaining the liberation, the Nibbana

(5). Ti-vimokkha — three types of deliverance

(6). Ti-vimokkhamukha — three types of gateways to deliverance
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Lesson 9.13.
Satta Visuddhi and Sila Visuddhi

Satta visuddhi

Satta visuddhi are the seven stages of purification in the mind of a yogi who attains
magga phala. These purifications indicate seven realities which purify the mind of
a yogi from defilements — “Visujjhatiti visuddhi”."*°

There are seven visuddhis.
(1). Sila visuddhi — purification of virtue
(2). Citta visuddhi — purification of mind
(3). Ditthi visuddhi — purification of view
(4). Kankhavitarana visuddhi — purification by overcoming doubt

(5). Maggamagga-nanadassana visuddhi — purification by knowledge and
vision of path and not path

(6). Patipada-nanadassana visuddhi — purification by knowledge and vision of
the way

(7). Nanadassana visuddhi — purification by knowledge and vision

Sila visuddhi

Pure morality is the sila visuddhi. It is the morality which is capable in leading to
higher purifications such as cittavisuddhi and so on — “Silavisuddhiti visuddhim
papetum samattham silam, cittavisuddhidadiuparivisuddhiya paccayo bhavitum
samattham visuddhasitlanti vuttam hoti”.137 Stlavisuddhi is fourfold as catu
parisuddhi stla and it purifies the mind by removing the stains of immoral conduct
— “Stlavisuddhiti visuddhim papetum samattham catuparisuddhisilam. Tanhi

dusstlyamalam visodheti.” "8

The following definition is given in the Paramatthadipani.

Niccasilameva'” sayafica dussilyamalato visuddhatta kayam vacaiica tato
visodhanato visuddhiti stlavisuddhi."*"’

Uninterupted observance of virtue is called the sila visuddhi as it is pure
from stains of immorality and as it purifies the body and the speech from
stains of immorality.

A person who is immoral cannot attain jhanas, magga or phala. Immorality is an
obstruction for higher attainments such as jhanas. Therefore, the person who
begins meditation with the expectation of achieving high attainments should first
purify his morality and establish himself in pure morality.

The concept of purification of virtue needs to be explained differently for
laypeople and clergy. For laypeople, purification of virtue means establishing
oneself in a basic set of moral guidelines, such as the five precepts (pasica sila)
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and ten precepts (gahattha dasa sila). For monks and nuns, it involves a more
detailed practice known as the "four-fold purification of morality" (catu parisuddhi
stla). This four-fold purification includes the following aspects

(1).

).

3).

4.

Patimokkha samvara stla

Collection of precepts promulgated by the Buddha for his bhikkhu and
bhikkhunt disciples is patimokkha. Abiding with it is the patimokkha
samvara sila. It is the cetana cetasika and virati cetasikas that arise in
mind while abiding with it. This mode of sila is practiced mainly with the
help of saddha (faith) towards the Buddha and the Dhamma.

Indriya samvara sila

Many defilements such as lobha and dosa arise in a person, who considers
about the nimitta and anubyarijana of the objects encountered with the six
sense doors. With such defilements, the person gets thoughts such as
“This is good”, “I must obtain this”, “This is bad” and so on. If one wants
to prevent such defilements from arising, one needs to be mindful all the
time; one has to be with mindfulness all the time if one needs to be free
from such unwholesome mental states. The sati (mindfulness) which
prevents the arising of defilements is the indriya samvara sila.

Ajiva parisudddhi sila

Refraining from improper activities to lead the life is called ajiva
parisuddhi sila. It must also be taught differently to lay and clergy.
Restraining from evil acts such as killing, stealing and so on as a means
of living and restraining from five types of wrong livelihood is the gjiva
parisuddhi sila for laity. Ajiva parisuddhi sila of laity is mostly included
in their silas such as parica sila.

Five types of wrong livelihood are as follows.
(a). Mamsa vanijja — selling animals for meat
(b). Sattha vanijja — selling weapons
(¢). Satta vaniniiia — selling slaves
(d). Visa vanijja — selling poision
(e). Majja vanijja — selling intoxicants

Refraining from obtaining requisites by giving various things to the lay
people to please them (kula diisana) and obtaining the four requisites
through means of kuhana, lapand and so on is the ajiva parisuddhi sila
for monks and nuns. A monk needs to put lots of effort and endure
hardship to lead a virtuous life without following wrong means to get
requisites. That is done with great effort (viriya).

Paccaya sannissita sila

Even though monks and nuns obtain requisites through proper means,
they can still experience defilements such as sammoha (delusion), tanha
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(craving), and mada (intoxication) while accepting (patiggahana) and
using (paribhoga) them. Monks and nuns must prevent these defilements
from arising by accepting and using the requisites with reflective wisdom
(paccavekkhana fiana). This wisdom (parifid@), which prevents the arising
of aforesaid defilements while accepting and using four requisites is
called paccaya sannissita sila. To fulfil this virtue, monks and nuns must
reflect on the benefits gained from using these requisites (payojana
vasena), their repulsive nature (patikkiila vasena), or the ultimate
elements that comprise them (dhatu vasena). Not doing so does not hinder
lay devotees from attaining magga and phala.



Lesson 9.14.
Citta Visuddhi

Citta visuddhi is the well-developed concentration that establishes the mind on the
meditation object without letting hindrances to enter the mind. Following the
definition given in the Paramatthadipani.

Subhavita  cittasantanameva sayafica  nivaranamalato  visuddhatta
tamsamangipuggalaiica  tato  visodhanato visuddhiti  cittavisuddhi.
Cittasisena cettha samadhi adhippeto.””’

Well-developed mind is called sila visuddhi as it is pure from stains of
hindrances and as it purifies the person who is endowed with it from stains
of hindrances. What is meant, here, by the citta (mind) is the samadhi
(concentration )

In terms of ultimate representation, citta visuddhi are the eight jhanas together
with their access concentration — “Cittavisuddhiti saupacara attha
samapattiyo”."** However, citta visuddhi must be explained based on the two
types of vipassana practitioners.

First, we need to understand citta visuddhi clearly. There are two types of yogis
who attain magga phala Nibbana.

(1). Samathayanika — samathayanikas are the meditators who first practice one
of the samatha meditations, attain either upacara samadhi or appana
samadhi, and do insight meditation based on the concentration gained
through the tranquility meditation.

Yati pajjati etendati yanam, samathova yanam samathayanam, tam
etassa atthiti samathayaniko. Jhane, jhanupacare va patitthaya
vipassanam anuyuiijantassetam namam."

(2). Vipassanayanika — yogis who practice vipassana directly without
practicing samatha bhavana are the vipassandyanikas. They have not
attained either upacara or appana samadhi.

Tattha samathayanikassa samathamukhena vipassanabhiniveso,
vipassandyanikassa ~ pana  samatham anissayati  aha
“Suddhavipassandyaniko "'ti, samathabhavanaya
amissitavipassanayanavati attho. 14

In this regard, there are four types of yogis who attain maggaphala.

(1). Anyone who has attained magga phala having attained abhifirianas. This
is a samathayanika.

(2). Anyone who has attained magga phala having attained ariipajjhanas.
This is a samathayanika.
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(3). Anyone who has attained magga phala having attained any of the
ripavacara jhanas. This is a samathayanika.

(4). Anyone who has attained magga phala having attained an upacara
samdadhi. This is a samathayanika.

(5). Anyone who has attained magga phala having practiced only vipassand
without having attained at least wupacara samdadhi. This is a
vipassanayanika.'®

Samathayanika and vipassandyanika are again twofold as manda (with slow
wisdom) and tikkha (with swift wisdom). Following is how four satipatthanas suit
each of the yogis.

(1). Kayanupassand suits the manda samathayanika.

(2). Vedananupassana suits the tikkha samathayanika.

(3). Cittanupassana suits the manda vipassanayanika.

(4). Dhammanupassand suits the tikkha vipassanayanika."*®

Upacara samadhi and appand samadhi of a samathayanika is his or her citta
visuddhi. Ones who practice direct vipassana also gain certain concentration
through his or her insight meditation. Due to this concentration, the mind of the
vipassandyanika remains in the meditation object without going away from it. The
concentration gained through mere vipassana meditation is the citta visuddhi of a
vipassanayanika.

The powerful concentration that establishes the mind on the object of meditation
without allowing the hindrances such as kamardaga, which taints the mind, to enter
the mind is the purification of consciousness (mind).

Hindrances enter the mind of a yogi, who practices vipassand without strong
concentration. They defile the yogi’s practice. When a yogi is meditating with a
strong concentration the yogi’s mind stream remains in the meditation object
repeatedly arising focusing on it. Therefore, the mind remains pure throughout the
meditation without being invaded by hindrances. Samadhi is called citta visuddhi
as it keeps the yogi’s mind pure in meditation.
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Lesson 9.15.
Four Characteristics of Ultimate Realities

The third stage of mental purification is the ditthi visuddhi. It is the wisdom
(wisdome which defines mental and physical realities) that purifies the person
endowed with it from the stain of self-view (sakkayaditthi mala) -
“Dhammavavatthanananasankhata ditthieva tam samangipuggalam

sakkayaditthimalato visodhanato visuddhiti ditthivisuddhi” '*

In order to accomplish it, one needs to understand the four characteristics of
ultimate realities. It is also correct to say that ditthi visuddhi is the wisdom which
understands the namaripas according to their lakkhana, rasa, paccupatthana and
padatthana.

Therefore, at this juncture, we shall learn about the four characteristics of ultimate
realities.

(1). Lakkhana — it is the intrinsic nature of a reality. The characteristic of a
certain reality is the reality itself. There is no dichotomy between the
reality and its intrinsic nature.

(2). Rasa — it is twofold

(a). Kicca rasa — this is the function performed by a certain ultimate
reality.

(b). Sampatti rasa — this is the quality attained by the reality by
performing its function. Sometimes, this refers to the capacity of a
reality to perform its function.

(3). Paccupatthana — it is twofold.

(). Upatthanakara paccupatthana — this is how an ultimate reality
manifests to a yogi who observes realities. As mentioned in the
Paramatthadipani, this is equal to the sampatti rasa, that is to say,
quality attained by performing its function.

(b). Phala paccupatthana — this is the effect produced by the ultimate
reality by performing its function.

(4). Padatthana — this is the foremost (padhana) or prominent (pakata) cause
of a certain ultimate reality. This is also called the proximate (samipa)
cause.

The fire simile will illustrate the above features of an ultimate reality.

If fire is considered as an ultimate reality, heat is its /akkhana. The burning caused
by the heat is the kicca rasa of the fire. Blazing nature caused by the burning
nature of the fire is its sampatti rasa. That blazing nature itself is the
upatthanakara paccupatthana. The smoke produced by the fire is its phala
paccupatthana. The person who lit the fire is its padatthana."** According to some
teachers, firewood is the padatthana.
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Out of the aforesaid four features, lakkhana is the most important aspect in a
reality. Knowing it amounts to knowing the ultimate reality. Knowing the rasa,
paccupatthana and padatthana amounts to knowing the ultimate reality very well.
Therefore, in commentaries, every ultimate reality is explained according to these
four features (except the padatthana of the Nibbana).
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Lesson 9.16.
Ditthi Visuddhi (Part I)

The wisdom (knowledge) that removes the atta ditthi (sakkaya ditthi) by seeing
the nama ripas in their actual nature is the difthi visuddhi.

Out of the seven visuddhis, stla visuddhi and citta visuddhi are the ground of
vipassana. The remaining five visuddhis are the body of vipassana.'* The yogi
who has accomplished the first two visuddhis must strive to achieve difthi
visuddhi. For that one must recognize nama and rijpa. That must be done through
meditation. Samathayanikas mostly understand the nama ripa based on the
Jjhanas they have attained. Vipassandyanikas mostly understand the nama ripas
based on the forty-two parts of the body."*’ They normally understand the rijpas
first and then understand the namas. However, it is also possible for
samathayanikas to start vipassana by understanding the ripas and for
vipassandyanikas to start vipassana by understanding the namas."”!

Understanding nama and ripa in their four characteristics is called namaripa
pariggaha. Some yogis do it briefly while some do it detailly.

This is how nama ripa pariggaha is done in brief. The yogi investigates the
realities that are considered as “I” or “being” or “person” or “self”. While
investigating, the yogi sees the realities that bend towards the objects (namana
lakkhana) and separates those realities from others as “This is nama”. Moreover,
he observes the realities that have the nature of getting molested due to opposing
causes (ruppana lakkhana) and separates those realities from others as “This is
riipa”. Then the yogi understands that nama is not rijpa and the rijpa is not nama.
They are two different realities. This understanding is called namariipa pariccheda
iiana. Moreover, the yogi understands that nama is mere a reality of having the
characteristic of bending towards objects and not a “self”, “being”, “person” or
“I”. With regard to the rijpa, too, the yogi understands that ripa is mere a
collection of realities of having the characteristic of getting molested when struck
by opposing realities and not a “self”, “being”, “person” or “I”. Finally, the yogi
comes into the conclusion that there is no self, being, person or someone called
“I”” other than these two groups of ultimate realities. There is no such being who
does good and bad deeds and there is no such being who experiences suffering
and bliss other than nama and ripa. This concluding understanding is called

namarupa vavatthana. This is the way of namaripa pariggaha is done in brief.

The collection of cittas and cetasikas is the nama among the internal realities that
are considered as “I”. They arise depending on six bases (vatthu): cakkhu, sota,
ghana, jivha, kdaya and hadaya vatthu. All these realities called nama, which arise
depending on vatthus, always arise taking (cognizing) an object such as ripa,
sadda and so on. These mental realities arise as if turning towards and looking at
an object. The act of “bending (namana)” is this nature of focusing on an object.

On the other hand, material bases upon which mentalities arise do not have this
nature of being attracted or bending towards an object. Therefore, they are not
“nama’. Those material bases get molested when struck by opposing realities such
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as heat and coldness. That change is called ruppana. This is the characteristic of
rupas.

A yogi with high intelligence can suppress the sakkaya ditthi together with
threefold vipallasas related to it, that is to say, saninia vipallasa, citta vipallasa and
ditthi vipalldsa by doing namaripa pariggaha in a brief way as mentioned above.

Strongly considering non-self namaripas as a self is the ditthi vipallasa. By
having faith in the Buddha and accepting the Buddha’s teachings, one can
suppress the difthi vipallasa. Suppression of sarifia- and citta-vipallasas happen
only with namariipa pariggaha. There is no other way to suppress these two
vipallasas other than through namaripa pariggaha. Sanifia and citta vipalllasas
do not subdue as long as the understanding about nama and ripa is not purified.
As long as sanria and citta vipalldsas have not subdued, understanding about
nama and ripa is not purified.

A yogi who does namariipa pariggaha in detail does it in terms of khandha, dhatu
and ayatana.

Regardless of the way followed, a yogi must do namaripa pariggaha till sanfia-,
citta- and ditthi-vipallasas are subdued.

When the understanding about nama and ripa is purified, the yogi gets to know
with direct understanding that there is nothing other than nama and ripa. Then he
also understands that there is no person within the body who engage nama and
riipa in various activities. Moreover, he understands that there is no self which
does all the physical, verbal and mental activities, which experience happiness and
suffering, and which moves from life to life. In addition to this, the yogi also
understands that neither nama nor ripa can function in their own without each
other’s support. Therefore, after this practice, the yogi does not consider either the
nama or the ripa or both nama and ripa as a self.
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Lesson 9.17.
Ditthi Visuddhi (Part IT)

It is very helpful to know how a yogi discerns the sankharas in vipassand
meditation. The basis for this discernment is the scriptural knowledge. Scriptural
knowledge, which is called sutamaya fiana leads to cintamaya riana, the wisdom
attained through deep consideration. Both sutamaya and cintamaya fianas leads
to the bhavanamaya 7iana, the wisdom gained through meditation
(contemplation). Sutamaya and cintamaya 7iana is the basis of bhavanamaya
nana.

This idea can be clearly understood with the following description given in the
Nettippakarana and its commentary on how the wisdom faculty grows in
meditation.

The Buddha or any other respectable elder expounds the Dhamma to a
certain person. Having heard the teaching, he gains faith. Then he
investigates the meaning (word meanings) of the teachings (vimamsa). He
continues in this investigation without giving it up and bares the teachings
in his memory (ussahand). Then he compares the meaning of the words with
other words and, also, compares this particular teaching with other
teachings of the Buddha (tuland). Then he further investigates and finds out
its authenticity of the teachings he has learnt comparing them with the
instructions of mahapadesa (upaparikkhd). This knowledge is called
sutamayipaniind — wisdom gained through listening and learning.

Then based on this learnedness, he investigates characteristics of the
meanings mentioned by words (vimamsa). Then giving up the meaning of
those words (atthapaniiiatti) he grasps the intrinsic nature (characteristic)
of the realties mentioned by them (tuland). Afterwards, without abandoning
the intrinsic qualities of those known realities, having thought (takketva)
and having thought well (vitakketva) (having deeply considered)
(upaparikkhd), he investigates the universal qualities such as
impermanence and conditioned nature of those realities. Then he
repeatedly observes those realities which have been thoroughly
investigated, having made them appear to his wisdom as things (saviggahe
viva upatthahante katva) (manasanupekkhand). This is called
cintamayipanid — wisdom gained through proper consideration.

Having based on these two types of wisdom, the yogi contemplates on such
as mind and matter, conditionality of realities and their universal
characteristics (manasikarasampayuttassa). The knowledge which arises,
while thus contemplating, either in the field of sotapattimagga
(dassanabhiimi) or remaining seven paths and fruitions (bhavanabhiimi),
is called bhavanamayipaiiiia — wisdom gained through training."’

This explanation shows how sarnkharas are captured by the mind. That is basically
on the knowledge gained through learnedness. Having learned about the realities,
the yogi must deeply investigate them and try to capture their intrinsic nature with
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mind. As a help for this, the ancient teachers have given us four characteristics of
each conditioned reality. Having learned and memorized the names of the
sankharas, according to the scriptures one studies, the yogi must first deeply
consider their meaning and try to grasp their intrinsic natures (sabhavasarasa
lakkhana). Then, without giving up the intrinsic nature, the yogi must try to
understand some other characteristics of those realities: universal characteristics
such as impermanence (aniccatadi), common characteristics of realities such as
nature of getting molested due to being struck by opposing elements
(ruppanalakkhana and so on) and the universal characteristic of conditionality
(sappaccayata) — “Tesam yeva dhammanam salakkhanam avijahitva aniccata-
ruppana-sappaccayadi-akare ca takketva vitakketva ca upaparikkhd pania
upaparikkha”. Then those realities that were understood together with their
characteristics through deep consideration (or thinking) must be made very clear
to the mind as things with bodies and observe them repeatedly — “Tatha
upaparikkhite dhamme saviggahe viya upatthahante evametehi'> nijjhanakkhame
katva cittena anu anu pekkhana manasanupekkhana”.

These sankharas, which have been made clear to the mind, are the objects of the
vipassand practice. After the yogi have captured these realities with the mind, he
must repeatedly contemplate on their actual natures such as nissattabhava (nature
of being devoid of a being), nijjivabhava (nature of being devoid of a jiva),
sankhatabhava (conditioned nature), aniccabhava (impermanence), dukkhabhava
(nature of begetting suffering) and anattabhava (non-selfness). Moreover, those
sankhdaras must be contemplated as anicca (impermanent realities), as dukkha
(realities that beget suffering) and anatta (non-self realities). When such
contemplation is done repeatedly bhavanamaya fiana arises supressing the
delusion on realties. Those wisdoms are the ditthi visuddhi, kankhavitarana
visuddhi, maggamagga nanadassana visuddhi and patipada nanadassana
visuddhi. Afterwards, the final bhavana 7iana arise that is the wisdom in four
supramundane paths — “Imahi dvihi panfiahi manasikarasampayuttassa yam nanam
uppajjati dassanabhiimiyam va bhavanabhiimiyam va, ayam bhavanamayt pania”.

The contemplation or meditation is done with the help of both sutamaya and
cintamaya panias. They are the cause of meditation contemplation (karana), that
means the ground for the meditation contemplation (patittha).
Imahi dvihi pannahiti  yathavuttahi  dvihi  paniiahi  karanabhiitahi.
Sutacintamayanianesu hi patitthito vipassanam arabhatiti.”**
This is how the commentary explains the arising of bhavanamaya pariia through
sutamaya and cintamaya pannd.
Imahi dvihi pannahiti  yathavuttahi dvihi  panniahi  karanabhitahi.
Sutacintamayanianesu hi patitthito vipassanam arabhatiti. “Imasu dvisu
pannasu’’tipi  pathanti. “Tehi jatasu uppanndsi’ti va vacanaseso
yojetabbo. Manasikarasampayuttassati riparipapariggahdadimanasikare
yuttappayuttassa. Yam nanam uppajjatiti vuttanayena
manasikarappayogena
ditthivisuddhikankhavitaranavisuddhimaggamaggarianadassanavisuddhip
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atipadananadassanavisuddhinam sampa adanena vipassanam
ussukkantassa yam nanadassanavisuddhisankhatam ariyamaggarianam
uppajjati, ayam bhavanamayi paiiati sambandho."’

As mentioned in the sub-commentary of the Nittippakarana, only Bodhisattvas
are capable in attaining the bhavanamaya riana based on cintamaya fiana. Savakas
bhavanamaya fiana is based on both sutamaya and cintamaya fiana.

Cintamayarianeyeva  hi  patitthita — mahabodhisatta  carimabhave
vipassanam arabhanti, itare sutacintdmayesﬁti.l 70

401



Lesson 9.18.
Kankhavitarana Visuddhi (Part I)

The wisdom which suppresses the doubts such as “How did these nama ripas
arose?”, “Did these nama riapas exist before as well?” and “Will these nama ripas
continue to exist in the same way in the future?” through seeing the causes on
nama riupas. The act of seeing the causes of nama rapas is called paccaya
pariggaha. Wisdom which arises due to paccaya pariggaha and overcomes doubt
is called the kankhavitarana visuddhi.*’

Solasavidham  atthavidham kankham vitaranti atikkamanti  etayati
kankhavitaranda. Paccayapariggaharianam. Sa eva tamsamangipuggalam
ahetu ditthi visamahetuditthihi saddhim yathavuttahi duvidhahi kankhahi
visodhanato visuddhiti kankhavitaranavisuddhi.”®

The thing with which one overcomes sixteen-fold and eight-fold doubts is
called kankhavitarana. It is the paccayapariggaha riana [wisdome which
understands the causes of mind and matter]. That wisdom is called
kankhavitarana visuddhi as it purifies the person endowed with it from
above said doubts together with ahetuka ditthi and visamahetu ditthi.

It is also called the paccaya pariggaha fiana.

With the accomplishment of ditthi visuddhi the yogi understands the nature of
nama rigpas. Now it is up for the yogi to understand the causes of the namaripas
to accomplish the kankhavitarana visuddhi. This too can be done either in a brief
or in detail.

Accomplishment of paccaya pariggaha fiana in brief can be done in the following
way.

(1). Consciousnesses such as cakkhu vififiana, sota vinifiana and so on arise
due to bases (vatthus) such as cakkhu and sota and objects (arammana)
such as riipa and sadda.

(2). Rupas arise due to citta, utu and ahara.

(3). Both nama and ripas arise due to uneradicated avijja, tanha, upadana
and kamma.

The detailed method of accomplishing paccaya pariggaha is by contemplating
paticca samuppdda or the patthana method. Yogis who are doing this meditation
for the first time, must not try to contemplate based on the patthana method.

The following wrong views and akusalas will be overcome by the yogi who
observe the causes of nama ripas and accomplish the kankhavitarana visuddhi.

(1).The yogi who investigates the causes of nama riipa and comes into the
concluding understanding that every nama ripa arises due to causes,
overcomes the ahetuka ditthi.
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(2).As the yogi understands that each nama riipa arises only due to specific
causes, wrong views such as “The world is created by a God” and “The
world originated due to time” will be overcome. Such wrong views are
called visamahetu ditthi.

(3).The yogi overcomes the views such as “There is a person who does
kammas” (karaka ditthi) and “There is a person who experiences the
results” (vedaka ditthi).

(4).The yogi, having understood that these nama ripas have been existing
throughout the beginning less samsara, overcomes sixteen types of doubts
(solasa vicikiccha) such as “Did I existed in the past” and “Will I exist in
the future”.

(5). When seeing the accuracy of the Buddha’s teachings, the yogi overcomes
the doubt (attha vatthuka vicikiccha) on eight places such as the Buddha,
Dhamma, Sangha and sikkha.

(6).Moreover, with this attainment of kankhavitarana visuddhi, a yogi also
overcomes doubts (vicikiccha) such as “Who contacts with objects — ko
phusati’ and “Who feels the taste of the objects — “ko vedeti”, which are
mentioned in the Moliyaphagguna Sutta.
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Lesson 9.19.
Kankhavitarana Visuddhi (Part II)

A yogi who wishes to accomplish kankhavitarana visuddhi must first clearly
distinguish between nama and riipa. With the accomplishment of ditthi visuddhi,
the yogi gains a clear understanding that nama and rtipa are intrinsically different
from each other. The following understandings are present in the yogi:

(1). Nama and riipa are two distinct elements. There is no self or person other
than namaripa, and nothing exists beyond nama and ripa in the entire
existence.

(2). Nama and riipa are interdependent; they cannot exist without the support
of each other.

(3). Nama and rijpa are so fundamentally different that it is impossible for
nama to emerge from rijpa, like a mushroom sprouting from the earth.

(4). Nama is not a singular element within a single life. Various types of
namas arise within one life, with one cittuppdada \existing at a time. Nama
exists as a lineage.

(5). Ritpas are also not a singular reality. There are various rijpas in one life.

The obvious questions that arise here are: “Did these namaripas that exist in this
way newly start from the beginning of this life without any cause?”, “Were these
namaripas created by an all-mighty God?” or “Did they originate from a certain
cause or causes?”. These questions relate to the birth of life, one of the most
unclear and hidden phenomena to the human mind. They can be categorized into
three groups:

(1). Did namaripas arise without a cause? Are namaripas ahetuka?
(2). Did namaripas arise due to a cause? Are namariupas sahetuka?

(3). If they arose due to a cause, what was the cause? Were they created by a
God, or was there another cause?

The following is how the yogi answers these three questions related to the
causeless view and the creationist view, thereby accomplishing thea
kankhavitarana visuddhi.

A yogi who wishes to achieve the kankhavitarana visuddhi, starts to search
for the causes of the namaripas as a skilled physician, having seen a
sickness, searches for its cause and compassionate man, having seen an
infant child lying on a road, searches for his parents.

Then he starts to contemplate from the beginning (so aditova iti
patisanicikkhati). The mind and matter cannot possibly be causeless. If so,
all the time everywhere they should be identical. At the same time, they
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cannot be produced by a creator or any other natural or original being,
since there is nothing other than mind and matter (It means, if there is a
creator or a natural or original being, he, too, is a constitution of mind and
matter). If one says mind and matter found in those creators are to be called
the creators, then those mind and matter found in them become causeless,
since they have to happen naturally. Therefore, logically there should be
some other causes for the arising of mind and matter.'”

Then the yogi becomes confident that there must be a cause (other than a God) for
the arising of namaripas. At this stage, the meditator is aware that there is no self,
being, or life in the world other than mind and matter. Hence, he will investigate
the causes of mind and matter within the scope of nama and ripa, without
considering any other new force or unknown energy.

While attaining difthivisuddhi, a yogi clearly observes the nature of various minds.
Through meditation, he understands that the mind is not a single entity that
remains constant throughout one's life; new minds continually arise due to various
reasons and causes.

By observing various minds, the yogi clearly understands that there must be a first
mind in a given life. What could be the cause of that first mind?

At this point, the yogi bases his meditation primarily on inference. By observing
how mind and matter function in the present moment, the yogi infers how they
might have functioned at the moment of patisandhi. At this stage, his
contemplation is grounded in the doctrine (Sutta) and logic (yutti).

For instance, a yogi who understands how the patisandhi citta causes namaripa
to arise does so in the following way:

(1). Suttato — According to the doctrine, realities (nama and ripa) arise and
vanish together with the citta — cittanuparivattino dhamma — so it
should be known that ripas can be produced by viririana.

(2). Yuttito — It can be observed how certain ripas (cittaja ripas) arise in
accordance with pure and impure minds. Based on this direct observation,
the yogi infers how the patisandhi vifiriana must have caused the arising
of the patisandhi ripas, which the yogi has not directly discerned.

This idea is illustrated in the Visuddhimagga as follows.

Tattha siya — katham panetam janitabbam "patisandhinamariapam
vinAanapaccaya hoti"ti? Suttato yuttito ca. Sutte hi "cittanuparivattino
dhamma'tiadina nayena bahudhd vedanadinam vifinianapaccayata siddha.
Yuttito pana,

Cittajena hi riipena — idha ditthena sijjhati,
Aditthassapi rilpassa — vinfianam paccayo iti.

Citte hi pasanne appasanne va tadanuripani ripani uppajjamanani
ditthani. Ditthena ca aditthassa anumanam hotiti iminda idha ditthena
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cittajaripena aditthassapi patisandhiripassa vinfianam paccayo hotiti
Jjanitabbametam.'®

Thus, this idea is illustrated in the Visuddhimagga and its commentary.

With the accomplishment of difthivisuddhi, the yogi clearly knows that nama and
riipa cannot exist independently without each other’s support. Therefore, the yogi
understands that, at the moment of patisandhi, both nama and riipa must have
occurred. Now, he or she must find the causes of nama and ripa.

It is clear to the yogi that beings are diverse. Even twins possess visibly different
superior and inferior mental and physical features, despite having the same parents
and being born from similar external causes such as sperm, blood, and food. The
yogi understands that this cannot be something random or without cause, as those
features are not present in everyone all the time (the same logic as mentioned
above).

It is also evident that these differences must have existed from the moment they
were conceived in the mother’s womb.

The yogi then understands that there cannot be any other internal or external cause,
apart from kamma, that can account for such diverse inferior and superior features.

Thus, this idea is illustrated in the Visuddhimagga and its commentary.

Tattha siya — katham panetam janitabbam bhavo jatiya paccayoti ce?
Bahirapaccayasamattepi hinapanitatadivisesadassanato. Bahiranam hi
Jjanakajananisukkasonitaharadinam paccayanam samattepi  sattanam
yamakanampi satam hinapanitatadiviseso dissati. So, ca na ahetuko
sabbada ca sabbesarica abhavato, na kammabhavato annahetuko
tadabhinibbattakasattanam ajjhattasantane aiiiiassa karanassa abhavatoti '*!
kammabhavahetukova. Kammam hi sattanam hinapanitatadivisesassa
hetu.  Tenaha  bhagava "kammam  satte  vibhajati  yadidam
hinappanitatdaya"ti. Tasma janitabbametam "bhavo jatiya paccayoti.'*
Jatanam khandhanam winatatda, abhimatata ca hinapanitata. Anitthanhi
hinam, ittham panitam. Adi-saddena suvannadubbannahinuttamadim
sanganhati. Yamakanampi satanti yamakabhavena  nibbattanampi
samananam. So ca sattanam viseso. Bhinnasantanikassa visesakaranassa
sabbena sabbam abhavato "ajjhattasantane"ti vuttam. Anfiassa karanassa
abhavatoti attasantanagatato annassa visesakaranassa
anupalabbhamanatta, sati ca tasmim sabbadda sabbesam abhavatoti
pasangassa dunnivaranato karane avisitthe  phalavisesassa
ayujjamanakatta. Tenaha "kammabhavahetukovati.'”

In the phrase, “Na kammabhavato anfiahetuko tadabhinibbattakasattanam
ajjhattasantane annassa karanassa abhavatoti” the word
tadabhinibbattakasattanam is translated as “of the beings who are born with that
kamma bhava”.

Finally, the yogi comes to the conclusion that nama riipa is neither causeless nor
created by a God; it arises due to specific causes. These causes cannot be riipa, as
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riipa lacks the qualities needed to produce a new nama. Based on the observable
diversity of living beings, even among twins, the yogi understands that the cause
of nama ripa in this life cannot be something inherent to this life. It is neither an
internal reality of this life nor an external one.

Therefore, the yogi concludes that the nama ripas of this life were caused by a
mental reality that belongs to a past life. Observing the nature of mental states, the
yogi further concludes that it must be cetana (volition) that produced the nama
riipas in this life. Thus, the yogi clearly understands the causes of nama ripa.

Moreover, with this understanding, the yogi begins to see how the information
found in the doctrine is valid. For example, a dvihetuka omaka kamma produces
an ahetuka birth, a dvihetuka ukkuttha and thihetuka omaka kamma produce a
dvihetuka birth, and a tihetuka ukkuttha kamma produces a tihetuka birth. It means
the nature of one’s life is greatly determined based on the nature of the kamma
which gave the patisandhi. That means the diversity of beings is due to the
diversity of cetanas.

Next, he or she must contemplate how the nama ripas in this very life are also
conditioned by various other causes. In doing so, the yogi accomplishes
kankhavitarana visuddhi by contemplating these causes — paccaya pariggaha
nana.

407



Now the yogi must proceed to accomplish maggamagga nianadassana visuddhi.
However, before one can accomplish maggamagga rianadassana visuddhi, it is
recommended to contemplate the three universal characteristics of nama ripas

Lesson 9.20.
Sammasana Nana

that were understood by the yogi, along with their causes.

The wisdom that contemplates the three universal characteristics of nama ripas
is called sammasana 7iana. This contemplation of the three universal
characteristics of nama ripas is known as kalapa sammassana and naya vipassana.
It should be noted that sammasana 7fiana does not belong to any of the five
visuddhis related to vipassana. Therefore, some teachers of the ancient
Mahavihara tradition advocated vipassand meditation without sammasana fiana.
However, it is highly recommended to include this section of vipassana despite

its exclusion from the seven visuddhis.
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Tasmati adibhiitatta. Atha va tasmati yasma araddhavipassakassa...pe...
kalapasammasanam adi, tasma. Etanti kalapasammasanam. Apicatiadi
kalapasammasanasseva  vipassandya adibhave upacayahetudassanam.
Udayabbayanianapariyosand — tiranaparinid, asampatte  eva  ca
udayabbayaniane maggamaggavavatthanam hotiti aha “Tiranaparinnaya
vattamanayati. Kalapasammasane tava yogo katabboti etthdpi tasseva
pathamarambhe karanam vuttanayeneva veditabbam. Yasma
kalapasammasanam nama ekavisuddhiyampi na antogadham, ekacce ca tam
anamasitvava vipassandacaram vannenti. Evam santepi tam suttantesu
ekadesena, anavasesato ca dassitam. Patisambhiddayam adikammikanam
manasikarasukarataya vipassandya adibhdavena thapitam. Vipassantassa ca
obhdasadisu  uppannesu  maggamaggananasambhavo,  tasma — “Tam

sampadetukamend "tiadind ayam vicaro katoti datthabbam.'*



Lakkhana and Lakkhanavanta

To gain sammasana fiana, the yogi must know the meanings of tilakkhana (three
characteristics) and filakkanavanta (realities which have the three characteristics).
There are six terms to be known.

(1). Anicca lakkhana
(2). Anicca

(3). Dukkha lakkhana
(4). Dukkha

(5). Anatta lakkhana
(6). Anatta

Anicca lakkhana and anicca

The nature of not being stable (athira) after arising and the nature of vanishing
after arising is the amicca lakkhana. According to Theravada, this is the
characteristic of “impermanence”. Realties that are together with anicca lakkhana
are anicca (impermanent).

Dukkha lakkhana and dukkha

A being who is attached to or considers impermanent realities as “I”” or “mine”
must undergo considerable hardship to protect those realities and produce new
ones for those that have passed away. This hardship is inevitable for one who
possesses realities that are unstable and bound to vanish. Moreover, the possessor
is also in constant fear of losing the realities one possesses due to their
impermanence. All conditioned realities have this nature of causing hardship and
fear in the person who possesses them. This is the dukkha lakkhana — the nature
of producing suffering (hardship and fear). Realities that have dukkha lakkhana
are called dukkha (things that produce suffering).

Anatta lakkhana and anatta

A self must be something stable. It must have a stable essence (thira sara). If not,
the self is the stable essence itself. There is no such essence in or within or among
the realities that decay and vanish. Those realities themselves cannot be such
essence. Impermanent realities are opposed to a self (a stable essence). Not having
a stable essence or not being a stable essence is the anatta lakkhana (non-selfness).
Realities that have the anatta lakkhana are called anatta (non-self realities).
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Ti-anupassana
There are three anupassands.

(1). Aniccanupassana
(2). Dukkhanupassana

(3). Anattanupassana

Aniccanupassana

Repeatedly contemplating the realities with wisdom as “rigpam aniccam, vedand
anicca” and so on and repeatedly contemplating their impermanence is
aniccanupassand.

Dukkhanupassana

Repeatedly contemplating the realities with wisdom as “rippam dukkham, vedand
dukkh@” and so on and repeatedly contemplating their nature of begetting
suffering is dukkhanupassand.

Anattanupassana

Repeatedly contemplating the realities with wisdom as “ripam anattda, vedand
anattd® and so on and repeatedly contemplating their non-selfness is
anattanupassand.

A yogi who has accomplished kankhavitarana visuddhi must then continue
meditation by repeatedly contemplating conditioned realities as impermanent,
suffering (realities that beget suffering) and non-self. This meditation is called
tilakkhana bhavana.

It is not possible to contemplate all conditioned realities as anicca, dukkha, and
anatta, and yogis should not attempt to do so. If yogis were to consider all
sankharas as a single collection and contemplate them as anicca, dukkha, and
anatta all at once, it would not be possible to gain a clear understanding of the
sankharas, as many realities are involved. Therefore, a yogi who engages in these
anupassanas must first categorize the sankharas into various groups, such as
khandha, dhatu, and ayatana, and contemplate them based on these categories in
different ways, such as “ripam aniccam, cakkhu dhatu dukkhd, manayatanam
anatta.” After understanding the three characteristics of conditioned realities and
perceiving them as anicca, dukkha, and anatta, the yogi must proceed to observe
the rising and falling of conditioned realities — a meditation known as
udayabbaya fiana.
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Lesson 9.21.
Maggamagga Nanadassana Visuddhi

A yogi who progresses in the vipassana starts to experience upakkilesas such as
obhasa (light), zest (piti) and tranquility (passaddhi). A yogi could easily go astray
when encountering them thinking that he or she had attained magga phala or starts
to admire those experiences. When they arise, the yogi should get the wisdom to
understand what the correct and wrong path towards the liberation is. That wisdom
which distinguishes right path from wrong path is called the maggamagga
nanadassana visuddhi.

Maggamagga nianadassana visuddhi is of two stages.

(1). Seeing the rising (udaya) and vanishing (vaya) of conditioned realities.

(2). Overcoming the upakkilesas and knowing the correct and wrong paths
towards the liberation.

Udayabbaya fiana

After the yogi had gained clear understanding about the three characteristics of
the conditioned realities, the yogi must then start to see their rising and vanishing.
The wisdom which understands the rising and falling of the realities is called
udayabbaya fiana. This wisdom is also twofold.

(1).Observing the rising and vanishing of the realities based on the causes.

(2).Observing the rising and vanishing of the realities without seeing the
relationship between the realities and the causes.

Arising of the realities is called udaya in Pali. Vanishing of the realities is called
vaya. Wisdom that sees the rising and vanishing of the realities is called the
udayavaya fiana or udayabbaya fidana.
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Lesson 9.22.
Vipassana Upakkilesa

When the yogi keeps on observing the rising and falling of the realities, he or she
starts to experience ten upakkilesas. They are as follows.

(1). Obhdsa — light
(2). Piti — rapture
(3). Passaddhi — tranquillity
(4). Adhimokkha — saddhd which purifies the mind
(5). Paggaha — effort
(6). Sukha — bliss
(7). Nana — wisdom
(8). Upatthana — mindfulness
(9). Upekkha — neutrality
(10). Nikanti — attachment

Above ten are called vipassand upakkilesas as they approch the vipassana and
defiles it making it impure — “Vipassanam upecca kilesenti, malinabhavam gamentiti
vipassanupakkilesa”.165 They can mislead the yogi in vipassana meditation. They
do not arise in a yogi who has not done the vipassana properly. Their arising is a
sign of the progress of vipassana meditation.

(1). Obhdsa is a light that arises to a yogi due to the power of vipassana. It can
only be seen by the yogi and not by others. It is a ciffaja matter which
lightens the matter in the body. As long as it is within the body it is cittaja,
and it becomes utuja after going out of the body. Some yogis could see
only their body with it. Some could see the entire chamber they are
meditating in. Some could even see gavutas and yojanas with this light.
The distance it spreads depends on the strength of the vipassana wisdom.

(2). Piti is the rapture that arises due to the improvement of the insight wisdom
and clearly seeing the rising and falling of sankharas.

(3). Passaddhi is the mental and bodily tranquillity due to vipassana. Due to
this tranquillity, the yogi becomes capable in meditating for longer
durations as he or she wishes without any difficulty. The yogi does not
even feel the passing away of the time.

(4). Adhimokkha is the strong saddha. This saddha is not faith about the triple
gem but the mental factor that purifies the mind due to the removal of
defilements.

(5). Paggaha is the viriya (effort). At this moment, an effort that is neither too
weak nor strong arises in the yogi. This effort is well balanced.
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(6). Sukha is the mental happiness that arises together with the vipassana citta.
As the pleasant cittaja ripas produced by the vipassanda cittas spread
throughout the body, the yogi also experiences bodily bliss at this
moment.

(7). Nana is the wisdom that can penetrate into nama riipas very sharply.

(8). Upatthana is the mindfulness (sati) associated with the vipassand citta. At
this moment, powerful mindfulness arises in the yogi which does not
shake like a mountain and remain in the sankhdaras that are being
contemplated.

(9). Upekkha is the neutrality. It is twofold as vipassanupekkha upekkha and
avajjanupekkha.

(a). Vipassanupekkha which is the tattrmajjhattata cetasika, is the
neutrality in examining the true natures of the sankharas. At this
moment, the yogi is not that much enthusiastic in examining the
true natures of the sankharas as he has already seen their true
natures very well by then. However, he is not lethargic as well.

(b). Avajjanupekkha is the neutrality in adverting towards new
sankharas. As the vipassand wisdom is very strong and powerful,
adverting new sankhdras to see their true nature happens as if it
is happening naturally. This neutrality is the cefand of the
manodvaravajjana citta.

(10). Nikanti is the attachment towards the vipassana that is adorned with above
nine realities. Nikanti is difficult to be recognized as a defilement. In the
ultimate sense, it is the lobha. The actual upakkilesa is the nikanti. The
above nine realities are called upakkilesas as they become causes for the
arising of the real upakkilesa — nikanti.

When some unskilled and untalented yogis experiences above upakkilesas, they
consider, “I never had this type of a light, rapture, wisdom, effort and so on before.
I get these special experiences and realities as I have attained magga and phala”.
Then they stop their meditation thinking that they have achieved their goal.
Without becoming sotapannas, they start to think that they have become
sotapannas. Without becoming sakadagamis, they start to think that they have
become sakadagamis. Without becoming andgamis, they start to think that they
have become anagamis. Without becoming Arahants, they start to think that they
have become Arahants.

However, skilled yogis would understand that a slight attachment has arisen in
them. They also consider that if this craving strengthens, they will eventually get
away from the path to liberation and fall into the path towards the samsara.
Having considered thus, they start to contemplate the upakkilesas as anicca,
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dukkha and anatta. Visuddhimaggas says about thirty such contemplations — three
for each upakkilesa. The wisdom of a yogi who had seen the upakkilesas as
impermanent, suffering and non-self and suppressed the craving towards them is
capable in knowing the correct path and wrong path towards the liberation. That
wisdom is called the maggamagga fianadassana visuddhi.
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Lesson 9.23.
Dasavidha Vipassana Nana

There are ten insight knowledges. They are as follows.

(1). Sammasana fiana

(2). Udayabbaya fiana
(a). Taruna udayabbaya niana
(b). Balava udayabbaya riana

(3). Bhanganupassand fiana

(4). Bhayatupatthana fiana

(5). Adinavanupassand fiana

(6). Nibbidanupassana fiana

(7). Muricitukamyata fiana

(8). Patisarnkhanupassana riana

(9). Sankharupekkha fiana

(10). Anuloma fiana

Out of the ten, the knowledges starting from the balava udayabbaya fiana belongs
to the patipada nianadassana visuddhi. In this lesson, we shall recap the
sammasana fiana and the taruna udayabbaya fiana.

Sammasana fiana

The wisdom which knows the three characteristics of the sankharas and
understands them as anicca, dukkha and anatta. In order to attain this wisdom, the
yogi must contemplate the sankharas understanding their three universal
characteristics.

Taruna udayabbaya fiana

From the moment the yogi starts to see the rising and falling of the sankhdaras, till
the moment he or she accomplishes the maggamagga nianadassana visuddhi, the
wisdom which sees the rising and falling of the sankharas is the taruna
udayabbaya #iana. This wisdom is not very powerful as it is being constantly
disturbed by upakkilesas.
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Lesson 9.24.
Patipada Nanadassana Visuddhi

Patipada fianadassana visuddhi is the vipassanda knowledges starting from the
balava udayabbaya niana till anuloma nana.

Balava udayabbaya fiana

The wisdom, which sees how sankharas arise (udaya), having not existed before,
and vanish (vaya), without getting stored up somewhere, is called the udayabbaya
niana. The significance of the balava udayabbaya fiana is that this knowledge is
not interrupted by upakkilesas. This wisdom is capable in weakening the latent
defilements.

Bhanganupassana fiana

When the yogi is observing the rising and the vanishing of the conditioned
realities, the yogi’s wisdom becomes sharpened. As a result, conditioned realities
start to appear to the yogi’s wisdom quickly. At that time, it seems as if the yogi
does not have enough time to contemplate the rising and vanishing of the
sankharas. Therefore, the yogi starts to focus only on the vanishing of the realities
without focusing on the arising. Then the destruction of sarnkharas pertaining to
yogi’s life appears to the yogi’s wisdom as water bubbles, which appear on a water
pond while raining, vanish as soon as they arise. This wisdom which sees the
vanishing of realities is called the bhanganupassana fiana.

At this stage, the yogi must also try to see the vanishing of the wisdom which
observed the destruction of realities. Having seen the vanishing of a certain reality,
the yogi must then observe how the wisdom which did the observation also
vanishes. This act is called “7iataiica fianaiica ubho vipassati”.

Bhayatupatthana fiana

With the attainment of the bhayatupatthana fiana, the yogi starts to understand
that all the sarnkharas in all three types of worlds, i.e., kama realm, ripa realm and
aripa realm, vanish as mustard seeds on the frying pan cracks. At that time, those
conditioned realities appear to the yogi as things that should be afraid of. The yogi
starts to see the sankharas as things that one should be afraid of, it means as a
danger. The wisdom that sees sarnkharas as dangers is called the bhayatupatthana
fiana.
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Adinavanupassana fiana

There is no one who could stop the vanishing of sankharas. There is no way to
prevent sankharas from vanishing as well. There is no refuge for sankharas.
Therefore, they are helpless. The knowledge which sees the helpless nature of
sankharas is called the dadinavanupassand riana.

Nibbidanupassana fiana

With the adinavanupassand iana the yogi starts to see how helpless the sarnkharas
are. At that time, the yogi starts to feel disenchantment towards the sankharas
which the yogi considered as “I” and “mine” and to which the yogi attached to.
The yogi starts to reject the sankharas and feel dispassionate towards them. The
wisdom which is together with the disenchantment towards sarnkharas is called
nibbidanupassana fiana.

Starting from the bhayatupatthana riana, the yogi must also consider the good
qualities of Nibbana in addition to contemplating the faults of sankharas. It should
be done based on the scriptural knowledge one had gained on Nibbana. That
contemplation is very vital for the arising of the dispassion towards the sankhara
and the desire to attain the Nibbana by abandoning all conditioned realities.

Muiicitukamyata fiana

With strong disenchantment towards the sankharas, a strong urge arises in the
yogi to get rid of the sankharas. The wisdom that is together with strong desire to
get rid of sankharas is called musicitukamyata fiana.

Patisankhanupassana fiana

When the yogi gets a strong desire to get rid of sankharas, he starts to find out the
way of getting rid of these sarnkharas. For that, there is no other way than doing
vipassand meditation. Therefore, the yogi who got dispassionate towards the
sankharas starts to do vipassand meditation seeing the faults of sarnkharas in
various and broader ways. This knowledge which contemplates the sanikharas in
various ways is called the patisankhanupassana niana.

Sankharupekkha fiana

The yogi who has gained the patisankhanupassana niana becomes happy about
the fact that he or she has gained the way out from suffering. As a result, the yogi
gives away the strong urge to investigate the sankharas. At this juncture, the yogi
maintains the vipassand 7iana with a balanced effort. This wisdom is called
sankharupekkha fiana. Though this wisdom is void of a great urge to investigate
the sankharas, this is more powerful than all the other previously mentioned
vipassand knowledges. A stone that is taken up and released falls down with high
speed. Similarly, the sankharupekkha riana sees the universal characteristics of
the sankharas as it is happening naturally.
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Anuloma fiana

The wisdom that is inconformity with the previously mentioned eight vipassana
knowledges and the wisdom of the noble path that is about to arise.'®® This wisdom
arises when the sankharupekkha fiana has developed to its peak and the noble path
is about to arise.

Bh Na Da Ma Pk U Nu Go Mg Ph Ph Bh

Wisdom that arises in the three consciousnesses of parikamma, upacara and
anuloma is the anuloma fiana.
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Lesson 9.25.
Nanadassana Visuddhi

When insight meditation has been done correctly as stated above, the
sankharupekkha niana develops into a higher level. That sankharupekkha nana
which has reached its highest level contemplates one of the sankharas as anicca,
dukkha or anatta. This wisdom is called sikhapatta sankharupekkha iiana. Then the
mind stream falls back into the bhavarniga. Then the mind door adverting
consciousness (manodvaravajjana citta) adverts a sankhara and vanishes. It will
be followed by one of the fiana sampayutta maha kusala cittas cognizing the same
sankhara either as anicca, dukkha or anattd. This citta will arise either two times
or three times. Those cittas are called parikamma, upacara and anuloma. Wisdom
in these cittas is the anuloma fnana.

Vutthana is a name used to the lokuttara magga citta. It is called vutthana for four
reasons.

(1). Magga citta is called vutthana as it emerges from the sarnkharas by cognizing
the Nibbana.

(2). Magga citta is called vutthana as it emerges from the nature of being a base
(kilesa vatthu) of fetters.

(3). Magga citta is called vutthana as it rises up the yogi from the nature of a
puthujjana.

(4). Magga citta is called vutthana as it rises up the yogi from the samsara.

The sikhapatta sankharupekkha niana together with the anuloma 7iana is called
the vutthanagamini vipassand.l67

After the three cittas, that are called parikamma, upacara and anuloma a similar
Aana sampayutta mahd kusala citta arise as the gotrabhii citta cognizing the
Nibbana.

After the gotrabhi citta, the sotapatti magga citta that is together with the supra
mundane eight-fold noble path arises performing the javana function. This
sotapatti magga citta completely comprehends (parifiriakarana) the dukkha
sacca, eradicates (pahana) the samudaya sacca and perceives the nirodha sacca
by cognizing it (sacchikarana). Arising of the eight-fold noble path together with
the sotapatti magga citta is the development (bhavana) of the magga sacca.

After the vanishing of the sotapatti magga citta, the sotapatti phala citta arises
two or three times. Then the mind stream falls back to the bhavarnga. With the
happening of this — with the arising of the first sotapatti phala citta — the yogi
overcomes the puthujjana nature and become the noble person called the
sotapanna.

Afterwards, the yogi reviews (reflects) five things: the path (magga) one attained,
the fruition (phala) one attained through the path, defilements that were eradicated
(pahina kilesa), remnant defilements (avasesa kilesa / appahina kilesa) and the
Nibbana. This reflection is called paccavekkhana. This is done by all the noble
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beings after their attainments. An Arahant does not review remnant defilements
as there is no defilement left in an Arahant.

A sotapanna person, who wishes to attain the sakadagami magga and phala,
should contemplate the sankharas as before through vipassana meditation. While
doing so, when the sankharupekkha rniana reaches its peak as before, after the
arising of anuloma fiana and vodana riana the sakadagami magga citta and phala
citta will arise respectively. Andagami and Arahanta magga and phala cittas arise
in the same way.

The wisdom which arises together with the four noble paths is called the 7iana
dassana visuddhi.
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Lesson 9.26.
Ariya Puggala and Kilesa Pahana

Ariya Puggala

Beings who have aroused magga and phala, having done vipassand meditation,
are called ariya puggalas (noble beings). The other beings are called puthujjanas.

There are eight noble beings.

(1). Sotapatti maggattha puggala
(2). Sotapatti phalattha puggala

(3). Sakadagami maggattha puggala
(4). Sakadagami phalattha puggala
(5). Anagami maggattha puggala
(6). Anagami phalattha puggala

(7). Arahanta maggattha puggala
(8). Arahanta phalattha puggala

Out of the eight, four beings are maggatthas and four are phalatthas. A being
remains a maggattha only during the period when the magga citta is existing in
his santana. The existing time period of a magga citta is very brief. Therefore, it
is not possible to find maggattha puggalas. As the phala citta arises immediately
after the vanishing of the magga citta, a maggattha puggala becomes a phalattha
puggala after one mind moment. As the existing moment of a maggattha puggala
is very brief, the words sotapanna puggala, sakadagami puggala, anagami
puggala and Arahanta puggala are mostly used referring to the phalatthas.

Kilesa pahana

Following is how fetters and akusalas are eradicated with the noble paths.

Eradication done by the sotapatti magga

In terms of samyojana: the sotapatti magga eradicates sakkaya ditthi, vicikicchd
and silabbata paramasa completely. It also eradicates gross samyojanas that
leads to births in awful realms.

In terms of cittas: the sotapatti magga eradicates four ditthigata sampayutta
cittas and the vicikiccha sampayutta citta completely. It also eradicates four
ditthigata viappayutta cittas and two dosamiila cittas that are gross enough to
lead to births in awful realms.

Remnant akusala cittas of a sotapanna: four ditthigata vippayutta cittas and two
dosamula cittas that are not gross enough to lead to births in awful realms and
the uddhacca sampayutta citta are remnant within a sotapanna puggala.
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Eradication done by the sakadagami magga

In terms of samyojana: the sakaddagami magga eradicates gross kama raga and
vyapada. Kamaraga and vyapada arise in a sakaddagami rarely. Even when
they arise, they do not arise grossly.

In terms of cittas: the sakadagami magga eradicates four ditthigata vippayutta
cittas with gross kama rdaga and two dosamiila cittas with gross vyapada.

Remnant akusala cittas of a sakadagami: four ditthigata vippayutta cittas
together with subtle kamaraga and together with ripa raga and aripa raga
and two dosamula cittas with subtle vyapada and the uddhacca sampayutta
citta are remnant within a sakadagami puggala.

Eradication done by the anagami magga

In terms of samyojana: the anagami magga eradicates subtle kamardga and
subtle vyapada completely.

In terms of cittas: the anagami magga eradicates four ditthigata sampayutta
cittas together with sublet kamardga and two dosamiila cittas with sublet dosa.

Remnant akusala cittas of an anagami: four ditthigata vippayutta cittas together
with riparipa raga and and the uddhacca sampayutta citta is remnant within
a anagami puggala.

Eradication done by the arahatta magga

In terms of samyojana: the arahatta magga eradicates riaparaga, aruparaga,
mana, uddhacca and avijja completely.

In terms of cittas: the arahatta magga eradicates four ditthigata vippayutta
cittas together with ripa raga and aripa raga and the uddhacca sampayutta
citta.

Remnant akusalas of an Arahanta: there is no akusala remnant in an Arahanta
puggala.
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Appendix

Wholesome consciousness and unwholesome consciousness:
kusala citta and akusala citta

What is wholesome action? What is unwholesome action? What causes makes a
particular dhamma wholesome or unwholesome? These are deep matters which
are not realized by normal people. Normal people accept certain matters to be
wholesome and others to be unwholesome, because of hearing others say so, but
not knowing anything about the wholesomeness and unwholesomeness of
dhammas. Various arguments about wholesomeness and unwholesomeness also
arise due to this ignorance. Persons with a good knowledge about these are not
common even among monks. This Dhamma cannot be understood with the
meanings of words, but rather by looking at facts with practical observation.

The wholesome-unwholesome nature of javana citta occurs due to the cetasika
dhamma that are mixed with it. Among the cetasika, there is a group of mental
factors that has the unsatisfactory nature of burning, oppressing, hurting the mind
and the body. There is also a section of gentle cetasikas that satisfies and develops
the mind and the body. Greed, hatred and delusion are mental factors which burn
and oppress the citta and kaya (rtpa of a being). Faith, wisdom, loving kindness
and compassion are the gentle mental factors which satisfy the consciousness and
the body. The burning, oppressing nature of hatred is very prominent. The face of
the person in whom, strong hatred occurs becomes dark. Sweat pours down the
body. The body trembles. They happen because of the burning, oppressing nature
of hatred. Lust is also a form of greed. The person who has strong lust will spend
anything to satisfy it. Will work hard. Sometimes will engage in dangerous and
wicked activities. Will act, not only ignoring minor harm but also danger to life.
It is done because of the inability to bear up the burning caused by lust. The
foolish, consider lust to be a great quality. Praises it as “heavenly love”. All mental
factors which are unwholesome have the tendency to burn and oppress, at least to
a small extent. The nature of burning, oppressing to a small extent is not
prominent. When consciousness which consists of faith, wisdom, loving kindness
and compassion arises, the person’s face become bright, shining and the body is
satisfied. It shows that, these dhammas has the nature of satisfying the both body
and mind. The hermit Akirti did not feel any suffering even after three days of
starving by giving away the food, because of the satisfaction created by the
dhamma such as faith. Sicknesses are cured after listening to paritta Dhammas,
because of the satisfaction of mind and body created by the dhamma such as faith
arisen in the person’s mind stream. The characteristic of a wholesome action is
the production of a good and pleasant result. The characteristic of an
unwholesome action is the production of a bad result. A bitter gourd seed can only
produce a bitter gourd and not a grape. Likewise, a grape seed can produce only a
grape and not a bitter gourd. Similarly, a citta which has taken the impure nature
of a burning, oppressing, by associating certain oppressing mental factors can only
produce an unsatisfactory result and not a satisfactory result. Citta which consist
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of greed and the like are unwholesome as they bring about unsatisfactory results.
A citta which has become tranquil with dhammas such as faith that pleases the
mind and the body can only produce a satisfactory result and not an unsatisfactory
result. Citta which have become good by having dhamma such as faith are
wholesome because they produce good results. It is not possible to kill someone
while having a placid citta but only with a citta consisting of burning mental
factors such as hatred. Such ferocious citta will produce, only a similar result in
the future. Therefore, killing living beings is an unwholesome act. The person,
who helps another, does so with a mild citta consisting of dhammas such as loving
kindness. Such citta will produce a similar mild result. Therefore, helping others
is a wholesome act. Therefore, the wholesomeness-unwholesomeness occurs
according to the characteristics of various dhamma and not according to anyone’s
order. The Buddha realized these wholesomenesses-unwholesomenesses with his
own intelligence and expressed it to the world.
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Definitions of various consciousnesses
(1). Kusalacitta — consciousnesses that has the capacity to produce good
results in future are called kusalacittas.

(2). Akusalacitta — consciousnesses that has the capacity to produce bad results
in future are called akusalacittas.

(3). Vipakacittas — consciousnesses that arise as results of past kammas are
called vipakacittas.

(4). Kiriyacittas — consciousnesses that neither have the capacity to produce
results in future nor are the results of past kammas.

(5). Kamavacaracittas — consciousnesses that arise mostly in the kama realm
are called kamavacaracittas.

(6). Riapavacaracittas — consciousnesses that arise mostly in the ripa realm are
called riapavacaracittas.

(7). Aripavacaracittas — consciousnesses that arise mostly in the ariipa realm
are called kamavacaracittas.

(8). Lokuttaracittas — consciousnesses that transcend or that have transcended
the world (loka) are called lokuttaracittas.

(9). Ahetukacittas — consciousnesses that do not associate any of the roots, i.e.,
lobha, dosa, moha, alobha, adosa or amoha, are called ahetukacittas.
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Meditation

There are three types of meritorious deeds called dana, sila and bhavana. It is
possible to obtain all the results gained through dana and sila by bhavana. But
higher results and benefits gained through bhavanamaya kusala cannot be
obtained only thorough dana and sila. Therefore, bhavanamaya kusala is higher
over other two types of merits.

The highest goal to achieve by practicing the Buddha’s teachings is the Nibbana.
way to attain the Nibbana without enhancing one’s wisdom. The only thing to do
in order to improve the wisdom till the arising of the supra mundane wisdom
(lokuttara magga fiana) is vipassand meditation. Concentration is vital for the
development of wisdom through meditation. Therefore, one should practice
samatha meditation to develop the concentration. Every Buddhist who wishes to
garner higher fruits of following Buddhism must practice at least one meditation
subject.

There are two methods of practicing meditation. First is the method introduced in
books such as the Visuddhimagga. It shows how a yogi should practice in order
to attain jhanas and maggaphala in this very life. Those books mainly elaborate
how that path should be followed by a monk or a nun. Not by a lay person. It is a
mode that is very hard to follow. Such course of practice can be followed only by
special beings who have courage to abandon all other mundane expectations in
life and to dedicate one’s life only for the sole purpose of attaining higher human
states such as jhanas. Such beings are very rare in the world. There is only one in
tens of thousands.

The second way of meditating is the doing meditation while being involved in
other mundane work. Such training is done to obtain merits through meditation
and to develop a habit in meditation that would run into one’s future samsara. A
person who is willing to follow the second way must dedicate a certain portion of
his time for meditation and practice one of the meditation subjects.

The purpose of meditation is to upgrade the level (status) of one’s mind. It means
to develop the mind. There are two bodies of every being (in the paricavokara
realm). They are the nama kdya (mental body) and ripa kaya (material or physical
body). Riipa kaya is the body that is visible to the eyes. Nama kaya is the lineage
of vififianas that are located inside the body. It controls the physical body and
directs the body to do various activities. There is no benefit to be gained from the
riupa kaya after the nama kaya has vanished from it. The ripa kdya without the
nama kaya is something to be buried. There is no connection between the ripa
kdya in the present life with the ripa kdya that will be obtained in future lives.
Only the nama kaya, which is the lineage of virifianas, connects to the future lives.
Therefore, the main most prominent part of one’s life is the nama kaya. 1t is the
essence of a being. Therefore, one must give greater attention to the nama kaya.

Yet, many people spend their entire time to develop, protect and adorn the
physical body but do nothing about the mental body. They do not know that it
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should be developed and protected. The dangers and damages to the physical body
is limited to one life only. The deterioration of the mental body affects all the
future lives to come. Therefore, a certain part of one’s time should be set aside for
the development of the mental body. One should at least set aside half an hour of
the twenty-four hours in a day to develop the nama kaya and do one meditation
during that allocated time.

Morality is the foundation for meditation. Therefore, both laymen and monks, who
are willing to meditate, must establish themselves on a sila which suits them. This
does not mean that meditating without sila is harmful or fruitless. Meditation is
suitable even for one who does not have any sila. Even if someone meditates
without si/a, he or she will still get the merit of meditating. The yogi will acquire
strength to protect morality when meditating over a period of time.
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Buddhanussati

There are two methods of practicing the meditation on the recollection of the
Buddha:

(1). Recalling the Buddha’s body
(2). Recalling the Buddha’s virtues

Recollection of the Buddha’s Body

First, go to a Buddha statue that you find pleasing and good to look at, and keep
observing it until the image of the Buddha is fixed in your mind. Observe and
absorb each feature of the Buddha statue separately. Look at each body part of the
statue and imprint it on your mind. Continue looking at the Buddha image without
blinking for as long as possible. After several days of practice, the Buddha image
will be firmly fixed in your mind.

Then, sit in a quiet place, imagine the Buddha sitting in front of you, and
contemplate the physical form of the Buddha. If you can contemplate the entire
Buddha image at once, do so. If not, focus on each body part separately — head,
forehead, eyebrows, eyes, nose, lips, cheeks, chin, neck, shoulders, hands, chest,
stomach, hips, knees, and feet (in that order). Also, try to recall the total image.
With practice, some yogis will be able to contemplate the entire Buddha image at
once, and the Buddha will appear as though sitting in front of them. A certain level
of concentration can be achieved by fixing the mind on such an image of the
Buddha, and great happiness can arise from focusing on the Buddha’s body. This
happiness is called buddhalambana piti.

Recollection of the Buddha’s Virtues

The other method of practicing buddhanussati is the recollection of the Buddha’s
virtues. There are many virtues of the Buddha, and recollecting all of them is an
impossible task. The person who wishes to recollect the Buddha’s virtues should
first select a few attributes that he understands well and feel strongly about. Then,
the yogi must meditate by recalling these attributes repeatedly.

A yogi who wishes to practice this form of buddhanussati should go to a shrine
room, cetiya, Bodhi tree, or any other peaceful, quiet place. Once there, the yogi
should sit down, close their eyes, keep their body still, and contemplate as follows:
(1). "The Blessed One realized every reality belonging to the past, present,
and future, as well as everything that is free from time, correctly and as it

is. There is nothing that He does not know”.

(2). "The Blessed One knew the exact causes of all conditioned realities and
the causes of every occurrence as they truly are”.
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(3). "The Blessed One is a being of great compassion. He has the same
compassion for his own son Rahula as he does for his archenemy
Devadatta”.

(4). "The Blessed One underwent immense suffering over four asankheyya
and one hundred thousand kappas solely for the purpose of liberating
living beings from the samsara. There is no sacrifice He did not make to
free beings from suffering”.

(5). "The Blessed One taught the path that leads to human, divine, and brahmic
bliss, as well as the unconditioned, everlasting bliss of Nibbana”.

(6). "The Blessed One is the foremost in the world because He is utterly pure,
having destroyed all defilements, including their vasand, with the
arahatta magga niana. His powers as a Buddha (buddha bala) surpass
those of devas and brahmas. There is no one equal to Him in morality or
psychic powers”.

(7). "The Blessed One deserves the veneration, respect, and homage of all
humans, deities, and brahmas”.

Recollect the virtues of the Buddha in this manner. What has been provided here
are a few virtues of the Buddha that can be easily comprehended and understood.
Recollection of the Buddha’s virtues in any way that one finds meaningful
constitutes the practice of buddhanussati.

It is important to note that merely reciting sentences from books that one does not
understand does not constitute the practice of buddhanussati.
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Marananussati

Contemplating the fact that oneself and everyone in the world will surely meet
death, that it is impossible to escape death by any power, and that death is certain
constitutes the practice of marananussati.

Practice marananussati bhavand in the following manner:
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(D.

Q).

3).

"Every giant who had the strength of elephants, every rich man with
millions in wealth, every great scholar, every great scientist, every
powerful king, and every deva and brahma with immense glory, all fell
when struck by death. How could someone as feeble as i am be free from
death? I will certainly meet with death. There is no way of escaping it."

"Everyone who is born carries death with them. They are born with death
facing them. Everyone moves directly toward death like cattle taken to a
slaughterhouse. Death approaches every day, rather than receding."

"This life is very fragile. It is like a ripe fruit on a tree, like a water bubble,
like froth. There is no place where death cannot occur, and no time when
death cannot strike. Some die in the mother’s womb. Some die at birth.
Some die within a few days after birth. Some die after a few weeks. Some
die after several months. Some die after several years. Those who live
long endure great suffering due to decay. It is not surprising that people
like me die when even universal kings with great wealth, and devas and
brahmas with immense glory, also meet death. Death could come to me
even today. Life is uncertain; death is certain."



Kayagatasati

The meditation practiced by focusing on body parts, such as head hair and body
hair, is k@yagatasati meditation. It is also referred to as dvattimsakara bhavanda and
patikkiila bhavana. Most people in this dispensation of the Buddha have attained
arahantship through this meditation. This is the meditation subject given to young
monks who ordain in the Buddha's dispensation.

There are thirty-two parts of the body, which are as follows:

(1). Kesa (17).Antagunam
(2). Loma (18).Udariyam
(3). Nakha (19).Karisam
(4). Danta (20).Matthalungam
(5). Taco (21).Pittam
(6). Mamsam (22).Samham
(7). Naharii (23).Pubbo
(8). Atthi (24).Lohitam
(9). Atthiminija (25).Sedo
(10). Vakkam (26).Medo
(11).Hadayam (27).Assu
(12). Yakanam (28).Vasa
(13).Kilomakam (29).Khelo
(14).Pihakam (30). Singhanika
(15). Papphasam (31).Lasika
(16).Antam (32).Muttam

A yogi who practices this meditation should properly understand the thirty-two
parts listed above. The yogi should know the colour (vannato) of each part, their
shapes (santhanato), and the direction of their location (disato) — whether in the
upper or lower part of the body.'®® The yogi should also know their specific
location (okdasato) and their boundaries (pariccheda) from above, below, and all
around.'®’

In the beginning, this meditation must be practiced by reciting the words aloud
(with a sound audible to oneself). One should not meditate on all thirty-two parts
at once in the beginning. Instead, the thirty-two parts should be divided into six
groups, and the yogi should chant them in both forward and reverse order. Below
is how the groups are divided:

(1). Chant the first group as: “kesa, loma, nakha, danta, taco”.

(2). Chant the second group as: “mamsam, nahara, atthi, atthiminja, vakkam”.
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(3). Chant the third group as: “hadayam, yakanam, kilomakam, pihakam,
papphasam”.

(4). Chant the fourth group as: “antam, antagunam, udariyam, karisam,
matthalungam”.

(5). Chant the fifth group as: “pittam, semham, pubbo, lohitam, sedo, medo”.

(6). Chant the sixth group as: “assu, vasa, khelo, singhanika, lasika, muttam”.

Chant each group for several days. When each body part appears in the mind as
soon as the name of that part is recited, begin reciting the next section. Once every
part is clear in the mind, chant all thirty-two parts in both forward and reverse
order.

Below is how all the body parts are chanted in the ordinary (anuloma) and reverse
(patiloma) order:

Anuloma recitation

“Kesa, loma, nakha, danta, taco, mamsam, nahari, atthi, atthimirija, vakkam,
hadayam, yakanam, kilomakam, pihakam, papphasam, antam, antagunam,
udariyam, karisam, matthalungam, pittam, semham, pubbo, lohitam, sedo, medo,
assu, vasa, khelo, singhanika, lasika, muttam”.

Patiloma recitation

“Muttam, lasika, singhanika, khelo, vasa, assu, medo, sedo, lohitam, pubbo,
semham, pittam, matthalungam, karisam, udariyam, antagunam, antam,
papphasam, pihakam, kilomakam, yakanam, hadayam, vakkam, atthimifija, atthi,
nahari, mamsam, taco, dantd, nakhd, loma, kesa”.

One can attain the first jagna with this meditation. By turning this into vipassana,
one can attain maggaphala as well.
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Appamaiina

There are four meditation practices called appamariiia bhavana.

(1). Metta bhavana
(2). Karuna bhavana
(3). Mudita bhavana
(4). Upekkha bhavana

In this lesson, we shall learn important facts related to these four sublime
practices.

Metta Bhavana

Friendliness, non-opposition, harmony with others, and desiring the well-being of
others is merta (loving-kindness). Regularly cultivating mettd in one's
consciousness is known as metta bhavana (the meditation on loving-kindness).
That means arousing consciousnesses together with loving-kindness frequently.

There are two methods of practicing metta bhavana:

(1). Metta bhavana aimed at attaining jhana
(2). Metta bhavana practiced to acquire the merit of meditation

Whichever method is followed, the yogi who initiates metta bhavana should first
contemplate the disadvantages of vyapada (anger) and the benefits of khanti
(patience).

The disadvantages of anger are numerous. Anger is a mental state that torments
the mind. It erodes happiness, removes the tenderness and softness of the mind,
and gives a dangerous look to one's face. It tarnishes morality, distracts the mind,
diminishes wisdom, and obstructs spiritual practice. Anger is a path leading to
unfortunate realms, producing great unwholesomeness, and destroying the path of
Dhamma. It is a destroyer of good virtues, blocking the way to heaven (sagga)
and deliverance (mokkha). Anger gives rise to various calamities (byasana) and
misfortunes (upaddava). It is an internal danger. Developing hatred is like
swallowing burning embers, liking a razor blade, or embracing a serpent.

On the other hand, patience is the root of all virtues. It is the fertile field where
virtues grow, a cooling water that extinguishes the fire of hatred, and an essential
quality for enlightenment (bodhi sambhara). Patience is the mother of wholesome
qualities (kusala dhamma), relieving all suffering, bringing well-being, calming
the mind, and benefiting both oneself and others.

Thus, the faults of anger and the benefits of patience should be thoroughly
contemplated.
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Metta bhavana for attaining jhana

The easiest method of attaining jiana through metta bhavand is to select a suitable
person and develop loving-kindness towards them. The following individuals
should not be selected during the initial stage:

(1). Appiya puggala (unpleasant person)

(2). Atipiya puggala (very pleasant person)

(3). Majjhatta puggala (neutral person)

(4). Veri puggala (enemy)

(5). Visabhaga puggala (person of the opposite sex)
(6). Mata puggala (dead person)

A mother, father, or brother should not be selected as they may be too dear to the
yogi. Instead, a teacher, someone similar to a teacher, or any other person with
admirable qualities should be chosen. There are many phrases suitable for
cultivating loving-kindness, but it is best to use the same phrase consistently when
developing concentration based on metta.

First, the yogi must develop metta towards themselves. However, no amount of
self-directed loving-kindness will lead to the attainment of jhgna. The purpose of
cultivating metta towards oneself is to understand that everyone desires happiness
just as much as one’s own self. After exuding loving-kindness towards oneself,
the yogi should recognize that others also wish for happiness and well-being.

Next, the yogi must visualize the selected person sitting in front of them. The yogi
should then focus on the space between the eyebrows, near the top of the nose,
and repeatedly exude loving-kindness while contemplating: "May this virtuous
person be well and happy”. By cultivating loving-kindness in this manner, it is
possible to attain the jhana of loving-kindness.

However, the yogi should not stop with practicing metta towards just one person.
The yogi should extend loving-kindness towards four types of people: oneself, a
piva puggala (someone dear), a majjhatta puggala (neutral person), and a veri
puggala (enemy). The yogi must cultivate the same attitude towards all four types
of individuals. Afterward, the yogi can expand their practice by cultivating loving-
kindness towards many beings, eventually attaining the more profound state of
puthula metta jhana.

Metta bhavana done in general

For those practicing metta meditation in a general sense, it is beneficial to develop
loving-kindness using various phrases and in multiple ways. One should extend
loving-kindness towards oneself, those who are dear, neutral individuals, and even
enemies, using different expressions. During this practice, the yogi must
genuinely desire to bring comfort and happiness to others. Merely reciting the
words "May you be happy" without the true intent to make others happy is not a
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sincere practice of loving-kindness. Such an effort lacks the power that comes
from an honest heart.

Here are the steps to follow for this form of practice:
First, one should begin by extending loving-kindness towards oneself, as follows:

"May I be free from enmity! May I be free from evil thoughts! May I be free
from suffering! May I live happily!".

While practicing loving-kindness towards other beings, the yogi must group them
based on their location, species, realm, and some other factors and extend metta
as follows:

"May the beings living in the eastern direction be free from enmity! May
they be free from evil thoughts! May they be free from suffering! May they
live happily! May none look down on others! May none harm another! May
they all benefit from each other's well-being! May they have virtues such as
faith and morality! May they avoid unwholesome actions! May they engage
in wholesome acts, such as charity and morality, and attain Nibbana!".

After this, the yogi should continue by extending loving-kindness towards beings
in other directions as well. The yogi should also group beings by their species,
realms, and other categories, exuding metta towards them all.

Karuna bhavana

The nature of not tolerating others suffering as not tolerating one’ own, the desire
to release others from their suffering, and the nature of being agitated about others
suffering is karuna. Regularly cultivating karuna in one's consciousness is known
as karuna bhavana (the meditation on compassion). That means arousing
consciousnesses together with compassion frequently.

Karuna bhavand for attaining jhana

A yogi who wishes to practice karuna (compassion) meditation to attain jhana
must first contemplate on a person who is unable to work due to broken limbs,
incurable disease, or a similar condition, and who lives by begging. Observing
this person’s suffering with wisdom, the yogi should think, “May this helpless
person, who is subject to great suffering, be released from suffering! May he be free
from suffering!”. Afterward, the yogi should extend compassion to others who are
suffering, including those whom the yogi likes (piya), feels neutral towards
(majjhatta), or even considers enemies (ver?). By extending compassion equally
to oneself, piya puggala, majjhatta puggala, and veri puggala, the karund jhana
can arise. The object of this jhana is beings who are afflicted by suffering.

Kruna bhavana done in general

A yogi who practices karund bhavand in general must wisely consider the
suffering of various beings and develop compassion, thinking, “May these beings
be released from such-and-such forms of suffering”. There is no being who cannot
be an object of compassion. Even beings who seem to be well and happy are not
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free from suffering. For example, some people who commit many unwholesome
acts may appear happy and enjoy sense pleasures, but after death, they will
experience much suffering. One should contemplate this and feel compassion for
them.

Even the wealthy and powerful, such as kings and rich men living in luxury, will
eventually die and lose their material wealth. Similarly, deities who live happily
in divine mansions and parks like Nandana Uyyana, surrounded by celestial
maidens, and brahmas who shine like great fires and live for aeons, will also lose
their glory when their merits are exhausted. The yogi should wisely contemplate
the suffering of all beings in this way and direct compassion towards them,
thinking, “May these beings be free from suffering.”

This meditation can also be done by grouping living beings into various
categories, just as with metta bhavana.

Mudita bhavana

The nature of being happy about beings who are in well-being is mudita
(sympathetic joy). Regularly cultivating mudita in one's consciousness is known
as mudita bhavana (the meditation on sympathetic joy). That means arousing
consciousnesses together with sympathetic joy frequently.

Mudita bhavanda for attaining jhana

A yogi who wishes to attain jhana through mudita bhavana must first find a
healthy and wealthy person who enjoys both mental and physical well-being, has
a loving family, delightful children, tasty meals, and possesses beautiful houses,
vehicles, jewellery, and other valuable items. Observing this person's happiness
wisely, the yogi should contemplate, “This person is living well without any
shortages or suffering, either mental or physical. It is good! It is good!”

After initiating this contemplation, the yogi should extend mudita bhavana to
others. The yogi should also consider the person's wife and children, who benefit
from his well-being, and direct mudita towards them. Similarly, the mudita mind
should be extended to the friends, relatives, and neighbours of that person, as they
too benefit from his happiness.

In this way, the mudita mind should be directed towards the piya puggala (dear
person), majjhatta puggala (neutral person), and veri puggala (enemy). By
cultivating an equal level of mudita towards everyone, the yogi can attain mudita
Jhana.
Mudita Bhavana Done in General

Those who wish to develop mudita bhavana in general should reflect on the well-
being of living beings and practice sympathetic joy, saying, “These beings are
living well. Tt is good! It is good!” There is no being who cannot be considered as

experiencing happiness or connected with happiness. For example, brahmas with
great glory live happily for thousands of aeons, consuming rapture itself as
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nourishment. Many deities in heavenly realms such as Caturmaharajika live
joyfully in magnificent mansions adorned with gems, surrounded by celestial
maidens, and gratifying their senses.

In the human world, kings, rich men, and even ordinary people enjoy good food,
drink, clothing, and live happily with their relatives and friends. Poor people also
manage to obtain food, drink, and other necessities and live contentedly. Even
beings in hell will eventually experience happiness once they are freed from their
torment.

Thus, mudita can be developed towards all beings by wisely considering their
happiness.

Upekkha bhavana

Neutral attitude towards living beings is wupekkha (equanimity). Regularly
cultivating upekkhd in one's consciousness is known as upekkha bhavana (the
meditation on equanimity). That means arousing consciousnesses together with
equanimity frequently.

Only the fifth jhana can be obtained with this meditation. Only a yogi who had
attained the first, second, third and fourth jhanas with another meditation can
attain the fifth jhana with upekkha bhavana.

Upekkhd bhavand done in general

Those who wish to develop upekkha (equanimity) should intelligently reflect on
the nature of the world and cultivate neutrality towards living beings. The
following is how one should consider living beings to develop upekkha:

“The eight loka dhammas—that is to say, gain (labha), loss (alabha),
criticism (ninda), praise (pasamsa), having retinue (yasa), being alone or not
having a retinue (ayasa), happiness (sukha), and suffering (dukkha)—are
experienced by all living beings. The nature of the world does not change
according to anyone’s wishes. Everyone is subject to these loka dhammas.
No one can control the world according to their desires. Beings experience
well-being and suffering according to their actions (kamma). They encounter
suffering due to following the wrong path and experience happiness by
following the right path. Happiness is not granted by someone wishing them
happiness, nor is suffering alleviated by someone wishing them to be free
from suffering”.

Having made this consideration, the yogi should then contemplate: “These living
beings experience happiness and suffering according to their kamma (actions).”
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Arammana sangaha

Cittas that can take only kamavacara-objects (25 cittas)

438

2 cakkhu-viiifiana — present riiparammana (ajjhatta & bahiddha)

~ o~ —

2 sota-vifiiana — present saddarammana (ajjhatta & bahiddha)

~

2 ghana-viiifiana — present gandharammana (ajjhatta & bahiddha)
2 jivha-viiifiana — present rasarammana (ajjhatta & bahiddha)
2 kaya-viiifiana — present pathavi, tejo and vayo (ajjhatta & bahiddha)

2 sampaticchana & 1 paficadvaravajjana — present riiparammana,
saddarammana, gandharammana, rasarammana, pathavi, tejo and vayo
(ajjhatta & bahiddha)

3 santirana, 8 mahavipaka & 1 hasituppada — present, past and future
54 kamavacara citta, their associated 52 cetasikas and 28 riipas (ajjhatta
& bahiddha)

Cittas that can take only mahaggata-objects (6 cittas)

3 vififiapaiicayatana cittas — past akasanaficayatana kusala or kiriya
(ajjhatta)

~

3 nevasaiifianasaiifiayatana cittas — past akificafifiayatana kusala or
kiriya (ajjhatta)

Cittas that can take only lokuttara-objects (8 cittsa)

8 lokuttara cittas — Nibbana (time-freed / kalamuttaka) (bahiddha)

Cittas that can take only pannatti-objects (21 cittas)

15 rupavacara cittas — respective panfiatti (time-freed / kalamuttaka)
(bahiddha)

3 akasanaificayatana cittas — infinite space-pafifatti (time-freed /
kalamuttaka) (bahiddha)

~ o~ —

3 akificaifayatana cittas — nothingness of the akasanaficayatana citta
(time-freed / kalamuttaka) (neither ajjhatta nor bahiddha)



Cittas that can take kamavacara, mahaggata and pannatti-

objects (20 cittas)

12 akusala cittas, 4 fanavippayutta mahakusala cittas & 4
nanavippayutta mahakiriya cittas - 81 lokiya cittas, their associated 52
cetasikas, 28 rlipas and pafifiatti (present, past future, time-freed /
kalamuttaka) (ajjhatta and bahiddha)

Cittas that can take all kamavacara, mahaggata, lokuttara

and pannatti-objects except arahattamagga and
arahattaphala (5 cittas)

4 Nanasampayutta mahakusala cittas & 1 kusala abhifiiana citta —
87 cittas except arahatta-magga citta and arahatta-phala citta, their
associated 52 cetasikas, 28 rlipa, nibbana and pafifiatti (present, past
future, time-freed / kalamuttaka) (ajjhatta and bahiddha)

Cittas that can take all objects: kamavacara, mahaggata,

lokuttara and pannatti-objects (6 cittas)

~ o~

4 nanasampayutta mahakiriya cittas, 1 kiriya abhififiana citta & 1
manodvaravajjana citta — 89 cittas, their associated 52 cetasikas, 28
ripas, nibbana and pafinatti (present, past future, time-freed /
kalamuttaka) (ajjhatta and bahiddha)

Remarks

3 virati takes kamavacara objects and nibbana (lokuttara) as their

170

object. At the same time their objects are can be present, (future)'’" or

time-freed / kalamuttaka. Their objects can be ajjhatta or bahiddha.

2 appamaninia only has a pannatti object. Therefore, its object is always
time-fireed / kalamuttaka and bahiddha.

(However, when classifying these 5 cetasikas into arammanattika, their
categorisation under a specific term should be treated accordingly).
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The Lifespan in Four Apaya (Duggati Bhiimi)

Lifespan in the hell

The lifespan of hell beings is decided by their kamma. They will suffer in the hells
as long as the power of their evil deed remains'”'

Despite that fact of kamma, still the lifespans of the major hells are given in the
Abhidhamma Anutika as following. As some hell beings die without completing
their lifespan in these hells due to their past merits, the following ages are not
fixed.!”

Lifespan in eight major hells (maha niraya)

(1). The entire lifespan in the Catummaharajika realm is a single day for the
Safijiva-hell. There are 30 such-hell-days per hell-month and 12 hell-
months per hell-year in that realm. Beings who are born there suffer for
500 such-hell-years.

(2). The entire lifespan in the Tavatimsa-realm is a single day for the
Kalasutta-hell. There are 30 such-hell-days per hell-month and 12 hell-
months per hell-year in that realm. Beings who are born there suffer for
1,000 such hell-years.

(3). The entire lifespan in the Yama-realm is a single day for the Sanghata-
hell. There are 30 such-hell-days per hell-month and 12 hell-months per
hell-year in that realm. Beings who are born there suffer for 2,000 such-
hell-years.

(4). The entire lifespan in the Tusita-realm is a single day for the Roruva-hell.
There are 30 such-hell-days per hell-month and 12 hell-months per hell-
year in that realm. Beings who are born there suffer for 4,000 such-hell-
years.

(5). The entire lifespan in the Nimmanarati-realm is a single day for the
Mabharoruva-hell. There are 30 such-hell-days per hell-month and 12 hell-
months per hell-year in that realm. Beings who are born there suffer for
8,000 such-hell-years.

(6). The entire lifespan in the Paranimmitavasavatti-realm is a single day for
the Tapa-hell. There are 30 such-hell-days per hell-month and 12 hell-
months per hell-year. Beings who are born there suffer for 16,000 such-
hell-years.

(7). Half of an antarakappa is the lifespan in the Patapa-hell.

(8). One antarakappa is the full lifespan in the Avici-hell'” (Some holds the
idea that life span in the Avici is one asankheyya-kappa).'”™
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Lifespan in remaining three awful realms: tiracchananikaya, pettivisaya and
asurakaya

(1). The life span of the beings, who are born in other three awful realms, is
also decided by their akusala kamma.'”

(2). Though it is mentioned in the Afthakathd that the kamma is the main cause
to decide the lifespan even in the animal realm, it is an obvious fact that
there is a certain life expectance for each species in the animal kingdom.
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Methods of Counting One Thousand Five Hundred Defilements

There are various ways of enumerating 1500 defilments. The Dhammasagani
anutika shows six ways of counting 1500 defilements. Lobha, Dosa, Moha, Mana,
Ditthi, Vicikiccha, Thina, Uddhacca, Ahirika, Anottappa are the defilements . All
other enumerations on defilments are based on these ten defilments.

The terms "fifty," "hundred," and "thousand" continue to be used descriptively
despite occasional omissions, due to being strong numerals. Hence, when
enumerating instances of unwholesome realities, they are often regarded
collectively as 1500, notwithstanding occasional deviations from this precise
quantity, either fewer or greater.

The first method mentioned in the Anutika

There are fourteen mental states that are permanently unwholesome (ekanta
akusala cetasika) 1. Moho, 2. Ahirika, 3. Anottappa,4. Uddhacca 5. Lobho, 6.
Ditthi, 7. Mano, 8. Do0so,9. Issa, 10. Macchariya, 11. Kukkucca,12. Thina, 13.
Middha, 14. Vicikiccha

1. Saddha, 2. Sati, 3. Hiri, 4. Ottappa,5. Alobho, 6. Adoso, 7. Tatramajjhattata, 8.
Kayapassaddhi, 9. Cittapassaddhi, 10. Kayalahuta,11. Cittalahuta, 12.
Kayamuduta 13. Cittamuduta,14.Kayakammafifiata,15. Cittakammafinata,16.
KayapagUnfata, 17. Cittapaguifiata,18. Kayujjukata, 19. Cittujjukata are the 19
kuasalabyakata mental realties.

. Phasso, 2. Vedana, 3. Safina, 4. Cetana,5. Ekaggata, 6. Javitindriyai, 7.
Manasikarol. Vitakko, 2, Vicaro, 3. Adhimokkho,4. Viriya, 5. Piti, 6. Chando
thus there are kusalakusala abyakata mental realities. 14 permanently
unwholesome mental realities, 19 wholesome and indetermined mental states and
13 wholesome, unwholesome and undetermined mental state and consciousness
makes 53 mental realties.

1. Pathavi 2. Apo 3. Tejo 4. Vayo 5. Cakkhuppasada 6. Sotappasada 7.
Ghanappasada 8. Jivhappasada 9. Kayappasada 10. Vannariipa 11. Sadda 12.
Gandha 13. Rasa 12. Pumbhava 13. Hadayartpa 14. Jivitindriya 15. Oja/aha 16.
paricchedartipa 17. Kayavififiattirtipa 18. Vacivififiattiriipa 19. lahuta 20. mudhuta
21, kamanfiata 22. Upacaya 23. Santati 24. Jarata 25. aniccata thus there are
twenty five riipas, except upacaya, santati and itthibhava riipa. Collectively there
are seventy-nine ultimate realities. When these 79 ultimate realities are multiplied
by 2 in terms of internal and external, they become 158. Ten kilesas arise
regarding these 150 objects. Therefore, there can be 1580 kilesas, based on the
objects they arise about (158 x 10 = 1,580).

Second method of counting

52 mental states and consciousness constitutes 53 mentalities, 18 concretely
produced matters (nipphanna riipas), Akasadhatu, four lakkhana riipa are the 75
realities that become the object of defilments. When these 75 are multiplied by 2
in terms of internal and external, they become 150. Klesas arise regarding these
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150 objects. Therefore, there can be 1500 kilesas, based on the objects they arise
about (150 x 10 = 1,500).

Third method of counting

In the third method of counting, Vedana cetasika, which encompasses sukha
vedhana, dukkha vedhana, somanassa vedhana, domanassa vedhana, and upekkha
vedhana, along with the remaining 51 cetasikas and consciousness, constitutes 53
mental realities. Additionally, there are 18 ripas that serve as objects for vipassana
meditation, bringing the total to 75 realities. As previously mentioned, 10 kilesas
arise in relation to these 75 realities, resulting in a total of seven hundred and fifty.
When these 75 realities are multiplied by 2 to account for internal and external
aspects, they amount to 1500.

Fourth method of counting

In the first akusala citta, somanasa sahagata ditthigata sampayutta asankharika
lobha miila citta, the six defilements lobha, moha, ditthi, uddhaccha, ahirika,
anottappa arise together with this citta.

In the second akusala citta, somanasa sahagata ditthigata sampayutta sasankharika
lobha mila citta, the seven defilements lobha, moha, ditthi, thina, uddhaccha,
ahirika, anottappa arise together with this citta.

In the third akusala citta, somanasa sahagata ditthigata vippayutta asankharika
lobha miila citta, the six defilements lobha, moha, mana, uddhaccha, ahirika,
anottappa arise together with this citta.

In the fourth akusala citta, somanasa sahagata ditthigata vippayutta sasankharika
lobha miila citta, the seven defilements lobha, moha, mana, thina, uddhaccha,
ahirika, anottappa arise together with this citta.

In the fifth akusala citta, upekkha sahagata ditthigata sampayutta asankharika
lobha miila citta, the six defilements lobha, moha, ditthi, uddhaccha, ahirika,
anottappa arise together with this citta.

In the sixth akusala citta, upekkha sahagata ditthigata sampayutta sasankharika
lobha mila citta, the seven defilements lobha, moha, ditthi, thina, uddhaccha,
ahirika, anottappa arise together with this citta.

In the seventh akusala citta, upekkha sahagata ditthigata vippayutta asankharika
lobha miila citta, the six defilements lobha, moha, mana, uddhaccha, ahirika,
anottappa arise together with this citta.

In the eighth akusala citta, upekkha sahagata ditthigata vippayutta sasankharika
lobha miila citta, the six defilements lobha, moha, mana, thina, uddhaccha, ahirika,
anottappa arise together with this citta

In the nineth akusala citta, domanassa sahagata patigha sampayutta asankharika
dosa milla citta, the five defilements dosa, moha, uddhaccha, ahirika, anottappa
arise together with this citta.
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In the tenth akusala citta, domanassa sahagata patigha sampayutta sasankharika
dosa miila citta, the six defilements dosa, moha, thina, uddhaccha, ahirika,
anottappa arise together with this citta.

In the eleventh akusala citta, upekkha sahagata vicikiccha sampayutta moha miila
citta, the five defilements, moha, uddhaccha, vicikiccha, ahirika, anottappa arise
together with this citta.

In the twelfth akusala citta, upekkha sahagata uddhaccha sampayutta miila citta,
the four defilements, moha, uddhaccha, ahirika, anottappa arise together with this
citta.

Accordingly, there are seventy-two defilements present in the twelve
unwholesome cittas. Akusala cittas manifest across the six sense doors. Within
the akusala cittas arising at the eye door (cakkhudvara), there are seventy-two
defilements, termed as rOparammanika. The seventy-two defilements
accompanying the citta at the ear door (sotaddvara) are saddarammanika, and
similarly, those at the nose (ghanaddvara), tongue (jivhadvara), and body
(kayaddvara) doors are respectively gandharammanika, rasarammanika, and
photthabbarammanika. Thus, the seventy-two defilements amount to a total of
three hundred and sixty considering the doors where they arise (72 x 5 = 360).

Furthermore, the mind door (manodvara) cittas encompass all six sense objects.
Hence, the defilements arising in the mind door citta are multiplied by six due to
the diverse objects it engages with, resulting in a total of four hundred and thirty-
two defilements. Combining the three hundred and sixty defilements from the five
sense doors with the four hundred and thirty-two defilements from the mind door
yields seven hundred and ninety-two (360 + 432 = 792) defilements.

When these 792 realities are considered both internally and externally, they double
to become 1584.

Fifth method of counting

The five objects are color, sound, smell, taste, and touch, while the five aggregates
are rupakkhanda, vedanakkhanda, sanfiakkhanda, sankharakkhanda, and
viiifianakkhanda. When these ten are considered both internally and externally,
they double to become twenty. Additionally, when including paniatti, they
amount to a total of twenty-one objects. The aforementioned seventy-two
defilements arise in relation to these twenty-one objects. Hence, when multiplying
the 72 defilements by the 21 objects, they amount to a total of 1512 (72 x 21 =
1512).

Sixth method of counting

In the first lobha miila citta, there are 19 cetasikas: 13 afiflasamana cetasikas and
4 sabbakusala sadarana cetasikas, along with lobha and ditthi. Together with the
citta, there are 20 ultimate realities. Similarly, in the second lobha miila citta, there
are 22 ultimate realities: 21 mental states and consciousness. In the third lobha
miila citta, there are 20 ultimate realities, while in the fourth lobha miila citta, there
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are 22 ultimate realities. In the fifth lobha miila citta, there are 19 ultimate realities,
and in the sixth lobha mila citta, there are 21 ultimate realities. The seventh lobha
milla citta comprises 19 ultimate realities, and the eighth lobha miila citta consists
of 21 ultimate realities. In the first dosa miila citta, there are 21 ultimate realities,
while in the second dosa miila citta, there are 23 ultimate realities. The first moha
miila citta contains 16 ultimate realities, and the second moha miila citta also has
16 ultimate realities. Altogether, there are 240 ultimate realities.

Since these unwholesome ultimate realities arise in the six doors, they are
multiplied by 6, resulting in a total of 1440 ultimate realities. Despite sixty
ultimate realities being missing, this group of unwholesome realities is still
referred to as one thousand and five hundred unwholesome realities.
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Representation of Realities of the Paticcasamuppada (Suttanta
Method) according to Paramatthadipant

Causal Link Suttanta Method
Avijjapaccaya (avijja): moha in 12 | (sankhara): cetana in 29
sankhara akusala cittas lokiya kusalakusala cittas
Sankharapaccaya (sankhara): cetand in | (vifiiana): 32 lokiya vipakca
vififianam 29 lokiya kusalakusala | cittas
cittas
Vinfianapaccayd (vinfiana): 81 lokiya | (nama): 52 cetasikas arising
namarupam cittas in 81 lokiya cittas; (ripa):
kammaja rapas arising at the
moment of patisandhi and
cittaja ripas arising during
the pavatti and all four types
of riapas supported by
viniiana in  terms  of
pacchdjata paccaya during
the pavatti
Namarapapaccaya (nama): 52 cetasikas in | (salayatana): 5 pasada riapas
salayatanam 81 lokiya cittas; (rupa): | and 81 lokiya cittas
4 mahabhita, 6 vatthu
riupa, jivitindriya and
ahara ripa.
Salayatanapaccaya (salayatana): 6 internal | (phassa):  phassa  cetasika
phasso bases, that is to say, 5 | arising in 81 lokiya cittas
pasada ripas, and 81
lokiya cittas and 6
external bases, that is
to say, ripa, sadda,
gandha, rasa,
potthabba and
dhamma (all realities
pertaining to
dhammayatana).
Phassapaccaya (phassa): phassa | (vedana): vedana cetasika
vedand cetasika arising in 81

lokiya cittas

arising in 81 lokiya cittas

446




Vedanapaccaya tanhd

(vedana): vedand
cetasika arising in 81
lokiya cittas

(tanha): tanha in 8 lobhamiila
cittas

Tanhapaccaya
upadanam

(tanha): tapha in 8§
lobhamiila cittas

(upadana): strong tanhd in 8
lobhamiila cittas and difthi in
4 ditthigata sampayutta cittas

Upadanapaccayia
bhavo

(upadana): strong
tanha in 8 lobhamiila
cittas and ditthi in 4
ditthigata sampayutta
cittas

(kamma bhava): cetand in 29
lokiya kusalakusala cittas or
all cetasikas in 29 lokiya
kusalakusala cittas; (upapatti
bhava): 32 lokiya vipaka
cittas, their 35 cetasikas and
kammajaripas

Bhavapaccaya jati

(kamma bhava): cetand
in 29 lokiya
kusalakusala cittas or
12 akusala cittas, 17
lokiya kusala cittas and
52 cetasikas

(jati): first arising of upapatti
bhava in the following life at
them moment of patisandhi

Jatipaccaya
Jjaramaranam
sokaparidevadukkhad
omanassupayasa
sambhavanti

(jati): first arising of
upapatti bhava in the
following life at them
moment of patisandhi

(jara): decay of the khandhas
in the following life;
(marana): death of khandhas
in the following life;

(soka): domanassa vedana in
2 dosamiila cittas domanassa
vedana that arises due to five
types of disasters; (parideva);
unpleasant  sound  while
crying due to five types of
disasters; (dukkha): dukkha
vedana in body
consciousness; (domanassa):
domanassa vedand in 2
dosamiila cittas; (upayasa):
dosa cetasika that arises like
mental tiredness in five types
of disasters.
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(jari): momentary
arising of mundane (?)
realities in the

following life

(jara): momentary decay of
mundane (?) realities in the
following life;  (marana):
momentary  vanishing of
mundane (?) realities in the
following life;

(soka and so on): - same as
mentioned above.
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Representation of Realities of the Paticcasamuppada (Suttanta
Method) in Visuddhimagga

Causal Link Suttanta Method

Avijjapaccaya (avijja): moha in 12 akusala | (sankhara): cetand in 29

sankhara cittas lokiya kusalakusala cittas

Sankharapaccaya (sankhara): cetana in 29 | (vifinana): 32 lokiya vipakca

viniianam lokiya kusalakusala cittas cittas

Vinfianapaccayd (vinnana): 81 lokiya cittas (nama): 52 cetasikas arising

namariapam in 81 lokiya cittas; (ripa):
kammaja ripas arising at
the moment of patisandhi
and cittaja ripas arising
during the pavatti, and all
four types of ripas
supported by vifiiana in
terms of  pacchajata
paccaya during the pavatti

Namarapapaccaya (nama): 52 cetasikas in 81 | (salayatana): 5  pasada

salayatanam lokiya cittas; (ripa): 4 | ripas and 81 lokiya cittas

mahabhiita, 6 vatthu ripa,
Jwitindriya and ahara ripa.

Salayatanapaccaya (salayatana).: 5  pasada | (phassa): phassa cetasika

phasso rapas, and 81 lokiya cittas | arising in 32 lokiya vipdka
cittas

Phassapaccaya (phassa):  phassa cetasika | (vedana): vedand cetasika

vedana arising in 32 lokiya vipaka | arising in 32 lokiya vipaka

cittas

cittas

Vedanapaccaya tanhda

(vedana): vedana cetasika
arising in 81 lokiya cittas

(tanha):  tanha in 8
lobhamiila cittas

Tanhapaccaya
upadanam

(tanha):  tanha in 8
lobhamiila cittas

(upadana): strong tanhd in 8
lobhamiila cittas and ditthi
in 4 ditthigata sampayutta
cittas

Upadanapaccayia
bhavo

(upadana): strong tanhd in 8
lobhamiila cittas and ditthi

(kamma bhava): cetana in 29
lokiya kusalakusala cittas or
all cetasikas in 29 lokiya

449




in 4 ditthigata sampayutta
cittas

kusalakusala cittas;
(upapatti bhava): 32 lokiya

vipaka cittas, their 35
cetasikas and
kammajaripas
Bhavapaccaya jati (kamma bhava): cetanain29 | (jati): first arising of
lokiya kusalakusala cittas or | upapatti  bhava in the
12 akusala cittas, 17 lokiya | following life at them
kusala  cittas and 52 | moment of patisandhi
cetasikas
Jatipaccaya (jari):  first arising of | (jara): decay of the
Jjaramaranam upapatti bhava in the | khandhas in the following
sokaparidevadukkhad | following life at them | life; (marana): death of
omanassupayasa moment of patisandhi khandhas in the following
sambhavanti life; (soka): domanassa

vedand in 2 dosamiila cittas
domanassa vedand that
arises due to five types of
disasters; (parideva);
unpleasant sound while
crying due to five types of
disasters; (dukkha): dukkha

vedana in body
consciousness;
(domanassa):  domanassa

vedand in 2 dosamiila cittas;
(upayasa): dosa cetasika
that arises like mental
tiredness in five types of
disasters.
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Representation of Realities of the Paticcasamuppada (Suttanta
Method) according to Some Ancient Teachers of the
Mahavihara Tradition

Causal Link

Suttanta Method

Avijjapaccaya sankhara

(avijja): moha in 12
akusala cittas

(sankhara): cetana in 29 lokiya
kusalakusala cittas

Sankharapaccaya (sankhara): cetana in | (vifiiana): 32 lokiya vipakca
vififianam 29 lokiya kusaldkusala | cittas
cittas
Vinfianapaccayd (viniiana): 32 lokiya | (nama): 35 cetasikas arising in 32
namarupam vipaka cittas lokiya vipaka cittas; (ripa):
kammaja ripas arising at the
moment of patisandhi and
pavatti176
Namarapapaccaya (nama): 35 cetasikas in | (salayatana): 5 pasada riipas and
salayatanam 32 lokiya vipaka cittas; | 32 lokiya vipaka cittas
(rapa): 4  kammaja
mahabhiita, 6 vatthu
riapa, jivitindriya and
kammaja ahara riupa.
Salayatanapaccaya (salayatana): 5 pasada | (phassa): phassa cetasika arising
phasso ripas and 32 lokiya | in 32 lokiya vipaka cittas

vipaka cittas

Phassapaccayd vedand

(phassa): phassa
cetasika arising in 32
lokiya vipaka cittas

(vedana): vedand cetasika arising
in 32 lokiya vipaka cittas

Vedanapaccaya tanhd

(vedana): vedand
cetasika arising in 32
lokiya vipaka cittas

(tanha): tanhda in 8 lobhamiila
cittas

Tanhapaccaya
upadanam

(tanha): tapha in 8
lobhamiila cittas

(upadana): strong tapnha in 8
lobhamiila cittas and difthi in 4
ditthigata sampayutta cittas

Upadanapaccayda bhavo

(upadana): strong
tanha in 8 lobhamiila
cittas and ditthi in 4

(kamma bhava): cetand in 29
lokiya kusalakusala cittas or all
cetasikas  in 29  lokiya
kusalakusala  cittas; (upapatti
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ditthigata sampayutta

bhava): 32 lokiya vipaka cittas,

cittas their 35 cetasikas ~ and
kammajaripas
Bhavapaccaya jati (kamma bhava): cetana | (jati): first arising of upapatti
in 29 lokiya | bhava in the following life at
kusalakusala cittas or | them moment of patisandhi
12 akusala cittas, 17
lokiya kusala cittas and
52 cetasikas
Jatipaccaya (jati): first arising of | (jara): decay of the khandhas in
Jjaramaranam upapatti bhava in the | the following life; (marana):
sokaparidevadukkhado | following life at them | death of khandhas in the
manassupayasd moment of patisandhi | following life; (soka):
sambhavanti domanassa  vedana in 2
dosamiila  cittas  domanassa

vedand that arises due to five
types of disasters; (parideva);
unpleasant sound while crying
due to five types of disasters;
(dukkha): dukkha vedand in body
consciousness; (domanassa):
domanassa  vedana in 2
dosamiila cittas; (upayasa): dosa
cetasika that arises like mental
tiredness in five types of
disasters.

452




End Notes

! Here, the word reality does not imply state of things as they actually exist or the
existence. It should be known in the meaning as “things that exist”. The word represents
datums that exist and of which actual state of existence can be verified by intellectual
investigation. Each reality has its own individual existence separate from other realities.
They can be translated as existents — things that truly exist.

2 Within the doctrine, the term vibhavana has been defined as the act of consciousness
making the object apparent to co-existing mentalities, that is to say, to cetasikas. But in
some places, consciousness is considered the element with the help of which living beings
get to know objects.

* In this regard, the magga citta transcends the world while the phala citta has transcended
the world.

4 According to definition the Buddha gave in the Lokapaiiha Sutta, loka (world) is the
conditioned realities that are subject to destruction and are object of wrong views. They
are the mundane conditioned realties — lokiya sankhata dhammas.

5 Kammamyeva ca sugatiduggatinam tattha  uppajjanakasukhadukkhanaiica
pathabhavena pavattam kammapathoti vuccatiti. (M-t. 1. 304.).

¢ Strongness of upekkha lobhamila citta over somanassa lobhamiila citta needs more
clarification and explanation, since it seems that this notion is not applicable all the time.

7 The Pali rendering of the word root is hetu. In Theravada teachings, hetu can also refer
to cause. Therefore, sometimes, ahetuka cittas may be misunderstood as consciousness
that arise without a cause, and it is not so.

8 Pali here refers to Abhidhamma text in the Pali language and not merely to the Pali
language.

° Another definition for mahaggata consciousness is that they have reached a great
capacity in suppressing the defilements, brining great results and last long in generations.

19 Dhs-a. 1. 92; MI-t. 1. 54.
! Here cognition refers to all sort of mental acts done with the awareness upon an object.

12 One meaning of the term identify is assign (a particular characteristic or
categorization) to oneself; describe oneself as belonging to (a particular category or
group).

13 With regard to each unwholesome root, this bliss is threefold as lobhavivekarasa,
dosavivekarasa and mohavivekarasa.

14 Other generation is called vithimuttaka process.
15 Things belonging to the dhammarammana will be clear after studying the sixth chapter.

16 According to medical science the images of visible forms appear in the retina which is
located on the back wall of the eyeball.

17 In general, all consciousnesses can act as the mind door. There is no consciousness that
does not become the mind door. We shall learn about this concept later.

18 Things belonging to the dhammarammana will be clear after studying the sixth chapter.



19 In this regard, it should be clearly noted that past, present and future objects do not refer
to objects that were in a specific time. A past object means an object that has arisen and
already passed away. Objects that have arisen but have not passed away are called present
objects (paccuppanna) and objects that have not arisen yet are called future objects
(anagata).

20 Out of the three santirana cittas, only two upekkha sahagata santirana cittas perform
patisandhi, bhavanga and cuti functions.

2l Bhikkhu Bodhi, A Comprehensive Manual of Abhidhamma, (Buddhist Publication
Society, Kandy, Sri Lanka) 2016, 153.

22 Reasons for riparammana to delay its strike are the object being small, the object
being at a distance even if it is large or the light in the surrounding being dim.

23 Here the word ‘realities’ implies ultimate and conceptual realities and conventional
usages.

24 There are few occasions, in which this law is broken. Some teachers, do not take this
law seriously, especially explaining the mind processes which occur while reading others’
minds.

25 These are the matter other than two viddatti and four lakkhana ripas.
26 These are the eight avinibbhoga riipas and akasadhatu.

27 All the kamavacara-javana-cittas that arise in a phala-samaptti-vihti are generally
called anuloma-cittas. So, in a vithi chart, all the four kama-javanas are termed as Nu.

B Javanesucati casaddo pana saddattho. Chakkhattu mevava javanti. Pakatikalepi
arammanassa dubbalabhave satiti  adhippayo. Atthakathayampi hi  pakatikale
arammanadubbalatthane eva kamavacarajavananam chakkhattum pavatti vuttati. Keci
pana chakkhattunti idam mucchakalavasena vuttanti manvianti. (Prd. 184.).

2 Prd. 193.
0Prd. 193.
31 Prd. 193..

32 Sdn-dha. 105.
33 Srd-t. I1. 134.
3 8.1 56; Dhp. 15; 58; Vmv. 66.

35 Na’ham, bhikkhave, afifiam ekanikayampi samanupassami evam cittam. Yathayidam,
bhikkhave, tiracchanagata pana. (S. 11. 123.).

36 Manussa viya uddham ucca ahutva tiro aficita ayata’ti tiracchand. (Prd. 195.).
37 Ettha, bhikkhave, vattati dubbala-khadika. (M. 111. 207.).

8 Annamanna-khadika ettha. (M. 111. 207.).

Anfiamania-khadika’ti anriamaniia-khadanam. (M-a. 1IL. 151.).

39 According to teachings, some patas are born in the womb and some even in eggs.
Mositure-born patas are also there.
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40 Ussito uggato ussanno va mano etesanti manussd. (Prd. 195.).

4! Some characteristics of the humans living in the Uttarakuru are mentioned in the
Atanatiya Sutta.

42 Since the God Sakka is considered the supreme leader of the two celestial worlds,
Catummaharajika and Tavatimsa the sovereignty of the four guradian kings over
Catummaharajika must be in the lower Catummaharajika realm or it is under the
paramount sovereignty of the Sakka over the entire realm of Catummaharajika.

43 In this book, when it is mentioned as lower Catummaharajika realm, the word refers to
beings who belong to the Catummaharajika bhimi but are not born in the
Catummaharajika bhtimi that is located 42,000 yojana above the human realm.

4 These are animal nagas. There for it should be further researched whether this King too
belongs to the animal realm or not.

4 Yamoti tasmim devaloke issaradevakulassa namam. Tatha suyamotica. Tam

sahacaritattd pana so deva lokopi tattha nibbattadevapi yamatveva vuccanti. (Prd. 198.).

4 Vipulaya sirisampattiya samanndagatattd niccam tusanti ativiya hatthatutthamukha
honti etthati tusita. (Prd. 198.).

47 Yatharucite bhoge sayameva nimminitva nimminitva ramanti etthati nimmanarati. (Prd.
198.).

¥ Attano rucim Fatva parehi nimmitesu bhogesu vasam vattenti  etthati
paranimmitavasavatti. (Prd. 198).

49 But not all yakkhas are vinipatika asuras.

50 AbhiA 11, 504-505: Bhummadevanampi kammameva pamanam. Tattha nibbatta hi keci
sattahamattam titthanti, keci addhamdasam, keci masamattam, kappam titthamana pi atthi
yeva.

5! Etarahi, bhikkhave, yo ciram jivati so vassasatam appam va bhiyyo. (A. VIL. 503.).

52 Commentaries do not give an exact number to the word “asarnkheyya.” Commentary of
Cariyapitaka states that asankheyya is an incalculable number. However, as mentioned in
Pali grammar books, asarikheyya equals to the number 1040,

53 Tathagatassa kho, Ananda, cattaro iddhipada bhavita bahulikata yanikata

vatthukatd anutthitd paricita susamaraddhd, so dkankhamano, Ananda, tathagato
kappam va tittheyya kappavasesam va’ti. ( D. 11. 86.).

54 Ettha ca kappanti ayukappam. Tasmim tasmim kale yam manussanam ayuppamanam
hoti, tam paripunnam karonto tittheyya. Kappavasesam va’'ti — “appam va bhiyyoti
vuttavassato atirekam va. (D-a. 11. 144.).

55 Alam, Devadatta. Ma te rucci sarghabhedo. Garuko kho, Devadatta, sanighabhedo. Yo
kho, Devadatta, samaggam sangham bhindati, kappatthikam kibbisam pasavati, kappam
nirayamhi paccati. Yo kho, Devadatta, bhinnam sangham samaggam karoti, brahmam
puniniam pasavati, kappam saggamhi modati. Alam, Devadatta. Ma te rucci sanghabhedo.
Garuko kho, Devadatta, sanghabhedoti. (Clv. 360.).

6 Kappanti ayukappam. ... Saggam kappamhi’ti Gyukappameva. (V-a. IV. 111.).

ST Antarakappo nama ekassa vivatthatthayi-asankheyyassa abbhantare manussanam
ayukappassa hayana-vaddhana-vasena dissamanantard catusatthippabheda cilakappa
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vuccanti. Visati bheda’ti keci. Asiti bheda’ti apare. Cuddasappabhedda’pi vedavidii. (Prd.
206.).

8 Antarakappo nama ekassa vivatthatthayi-asankheyyassa abbhantare manussanam
ayukappassa hayana-vaddhana-vasena dissamanantard catusatthippabheda cilakappa
vuccanti. (Prd. 206).

¥ D. 111 66-81.
0D 1. 48-65.
81D, 11I. 60-61

2 Ragadosamohanam adhikabhavena yathakkamam rogantarakappo satthantarakappo
dubbhikkhantarakappo 'ti ime tividha antarakappa. (Srd-t. 1. 287.).

3 Satthantarakappena nattha yebhuyyena niraye uppajjanti. Kasma? Affiamaiiiam
balavaghataya. (D-a. 111. 38.).

4D, 1L 61.

% Ragadosamohanam adhikabhavena yathakkamam rogantarakappo satthantarakappo
dubbhikkhantarakappo 'ti ime tividha antarakappa. (D-a. 111. 38.).

6 Rogantarakappena nattha yebhuyyena sagge nibbattanti. Kasma? Tesaiihi “Aho
vatanifiesam sattanam evaripo rogo na bhaveyya”ti mettacittam uppajjanti’ti. (D-a. 111
38.).

7 Ragadosamohanam adhikabhavena yathakkamam rogantarakappo satthantarakappo
dubbhikkhantarakappo 'ti ime tividha antarakappa. (Srd-t. 1. 287.).

Gf Tattha dubbhikkhantarakappena nattha yebhuyyena pettivisaye uppajjanti. Kasma?
Aharaniknatiya balavataya. (D-a. 111. 38.).

8 Tattha lobhussadaya pajaya  dubbhikkhantarakappo hoti. Mohussadaya
rogantarakappo. Dosussadaya satthantarakappo. (D-a. I11. 38.).

0 Yada tam ayum vaddhitva asvikheyyatam patva puna hayamanam. (D-a. 111. 39.).

"' Na hi buddha vaddhamane ayumhi nibbattanti, hayamane pana nibbattanti. (D-a. I11.
39.).

2 Antarakappo nama ekassa vivatthatthayi-asankheyyassa abbhantare manussanam
ayukappassa hayana-vaddhana-vasena dissamanantard catusatthippabheda cilakappa
vuccanti. (Prd. 206.).

B Ye loke manvantara-kappa’ti  vuccanti.  Ekamekena  manunamakena
mahdsammatardjena upalakkhita antarakappa’ti vuttam hoti. (Prd. 206.).

Still some teachers hold the idea that there appears only one King with the name of Manu
for the entire asankheyya kappa during which humans live in the world.

7 Prd. 206.
5 Prd. 207.

76 Tattha rage ussannatare aggind vinassati, dose ussannatare udakena vinassati. ... Mohe
pana ussannatare vatena vinassati. (Srd-t. 1. 287.).

77 Eteneva updyena yava pathamajjhanabhiimim ganhati, tattha tayo’pi brahmaloke
Jhapetva abhassare dhacca titthati. (Srd-t. 1. 281.).
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Upari pana cha’'pi brahmaloke viltyapetva subhakinhe ahacca titthati. (Srd-t. 1. 285.).

Pathavito yava tatiyajjhanabhiumi vato ganhati, nava’pi brahmaloke vindasetva
vehapphale ahacca titthati. (Srd-t. 1. 286.).

8 S 1. 389-390.

S 1L 390.

80 S-a. II. 147; S-a. I1. 152.

81°S.1I. 390-391.

82.S.11. 391-392.

8 Ap-a. I1. 286.

Sarakappo mandakappo — saramandakappo tatha
Varakappo bhaddakappo — kappa paiicavidha siyum.
Eko dve tayo cattaro — parica buddha yathakkamam
etesu paricakappesu — uppajjanti vinayaka.

8 Ap-a. I1. 286.

85 Utthanavato satimato — sucikammassa nisammakarino
sannatassa ca dhammajivino — appamattassa yaso 'bhivaddhati. (Dhp. 16.).

8 However, the word kamma always does not represent the wholesome or unwholesome
deeds. The meaning of the term differs according to the context. For instance, in twenty-
four conditional relations sahajata kamma represents cetand that arise in all the cittas.
Moreover, in the term vinayakamma the word represents recitation done by the monks as
a disciplinary act

87 Sa pana cetand nirujjhamanda sabbaso abhdvam patva na nirujjhati. Ayatim pana
vipaka-patubhavatthaya attano sabbakara-paripiuram kriyavisesam tasmim cittasantane
nidahitva nirujjhati. (Prd. 43.).

8 Ayam kammasamangita nama. (Prd. 43.).

However, kammasamangita refers only to the kammic energy that has the capacity to give
forth a rebirth as it is clearly mentioned in commentaries that kammasamangita ends with
the attainment of Arahant-hood.

Yava pana arahattam na papunanti, tava sabbepi satta pubbe upacitam vipakaraham
kammam sandhaya "kammasamangino "ti vuccanti, esa kammasamangita. (M-a. IV. 87.).

8 This is also the paccayasatti of the nanakkhania kammapaccaya satti.

9 So pana visum eko paramatthadhammo 'ti 'pi sanikhyam na gacchati. (Prd. 43.).

oL Prd. 44.

92 Nirussaha-santa-bhava-lakkhana vipaka. (Anu-t. L. 41.).

9 Vipakkabhavamapannanam ariipadhammanametam adhivacanam. (Dhs-a. L. 84.)
% Prd. 44.

%5 Here, the term results encompasses both vipaka citta cetasikas and kammaja riipas.
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% The term can be used to cetand of all four supramundane paths.

°7 In some places this factor — “the person to whom offering is made being an Arahant” —
is mentioned as “vatthu sampatti” instead of “khetta sampatti.”

Aparapi imasmim thane catasso dakkhinavisuddhiyo gahita — paccayanam dhammikata,
cetanamahattam, vatthusampatti, gunatirekatati. Tattha dhammena samena uppannd
paccaya ‘Dhammika’ nama. Saddahitva okappetva dadato pana ‘Cetanamahattam’ nama
hoti. Khinasavabhavo ‘Vatthusampatti’ nama. Khindsavasseva nirodhd vutthitabhavo
‘Gundtirekata’ nama. Imani cattari samodhanetva datum sakkontassa kamavacaram
kusalam imasmimyeva attabhave vipakam deti.

% From the forth javana afterwards, the javana process and the mind process are
considered “to have fallen” — “patita.”

%91t should be noted that fifth jhdna cetana of abhififiana kusala cittas can produce vififiatti
rupas.

100 There are few exceptions regarding this phenomenon.

101 This cluster is so-called, because when enumerating, the ojariipa is counted as the
eighth ripa.

102 Some translate as born in placenta or viviparous.
103 Those kammaja riipas vanish together with the cuti citta.
104 Shapes are seen when corporeal realities existing groups or clusters.

105 Nibbanassa asatipi paramatthato bhede parikappitabhedopi bhedoyeva voharavisayeti
katva sopadisesadibhedo vutto. (Anu-t. 1. 147-8.).

196 Nibbanam nippadesato gahitanti sopadisesa-nirupadisesa-ragakkhayadi-asankhatadi-
vacaniyabhavena bhinnam nippadesato gahitam. Atthato hi ekava asankhata dhatiti. (M1-
t. 1. 140.).

107 There is an opinion of some sub-commentators that all types of lobha that does not fall
under the category of bhavasava must be grouped under kamasava.

108 M-¢. TIL. 142.
199 Sakkayaditthi samyojana — Fetter of believing in a self

1O Indattham karetiti ‘Mam antarena tumhdkam adhimuccanam natthi, maya
saddahathd’ti viya attanam anuvatteti sampayuttadhamme. Evam sesesupi. (Ml-t. 1. 89.).

! Here the term sarikhara refers to cetand in mundane kusalakusala javana cittas. The
term, here, should be well distinguished from other meanings it convey in words and
phrases such as sankharakkhandha and “sabbe sankhara anicca”.

12 Though the term nama comprises citta, cetasika and Nibbana, here only cetasikas are
taken.

3 Lokuttara vifiianas are not taken under any causal link in the doctrine of
paticcasamuppada.

14 In the doctrine of vipassana, the term nama only refers to cittas and cetasikas.
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5 Visuddhimaggatika says that in another method it is possible to include all types of
ripas in under the term riipa as any rijpa can be an object of mandayatana. — “Ettha evam-
saddena va ripayatanadinampi sangaho datthabbo”. (Vsm-t. I1. 321.).

e Lokiyakusalakusalabhiita — cetanaca. Cetanasampayutta  abhijjhadayo

anabhijjhdadayoca kammabhavo. Yathaha-sabbampi bhavagamikammam kammabhavoti.
(Prd. 379).

"7 Including upacaya and santati.

Y8 Bhavapaccaya jatiti kammabhavova. So hi jatiya paccayo hoti, na itaro. So hi
pathamabhinibbattakkhandhasabhavo jatiyeva, na ca tadeva tassa karanam yuttam.
Tesam tesam sattanam tamtamgatiadisu attabhavapatilabho jati. Tathanibbattassa ca
attabhavassa puranabhavo jarda. Etasseva ekabhavaparicchinnassa pariyosanam
maranam. (Vbhvni-t. 237.).

19 Jatijaramaranani sabbesam savikhata dhammanam lakkhanapattani. (Prd. 379.).

120 Evam nicco hutva sandhavantopana avijjadihi sadhetabbo nahoti. Tasma

avijjasankharehi bhavantare puna vinfianuppattim vadantena sassataditthi nivarita hotiti.
(Prd. 381.).

2L Suttantanayo pana avijjasankhato moho ca tanhasankhato lobho cati dve dhamma
sabbesampi vattadukkhadhammanam milani honti. Doso pana lobhassa nissandabhiitam
papamilam hoti. Vijjasankhato amoho ca nikkhamadhdatusankhato alobho cati dve
dhamma vivattadhammanam milani honti. Adoso pana alobhassa nissandabhiitam
kalyanamillam hoti. Evam chabbidhani mulani sahajatanampi  asahajatanampi
namariapadhammanam paccaya hontiti. (Patthanud. 467.).

122 Chandawimala Mahathera has given the simile of a match box and matchstick. It was
changed to this simile for more clarity.

123 According to Theravada, in any conditional relationship, the same reality cannot be
both the cause and the effect.

124 Under this causal category, it is not compulsory for arammandadhipati matter to be
ultimately pleasant (iftha). A pig is attracted towards excrement smell which is foul and
excrement taste which is unpleasant.

A_rammanapaccaye vuttesu arammanesu yani arammanani atiitthani honti atikantani
atimanapani garukatani. Tani arammanani arammanddhipatipaccayo. Tattha atiitthaniti
sabhavato itthani va hontu anitthani va, tena tena puggalena atiicchitani arammandani
idha atiitthani nama. (Ptthud. 268.).

125 Kenatthena anantaro, kenatthena paccayoti. Attano anantare attasadisassa

dhammantarassa uppadanatthena anantaro, upakarakatthena paccayo. Tattha
attasadisassati sarammana bhavena attand sadisassa. Sarammanabhavenati ca yo
dhammo arammanena vind na pavattati, so sarammano nama, evam sarammanabhavena.
Dhammantarassa uppadanatthenati purimasmim citte niruddhepi tassa cintanakiriyavego
na vipasammati, pacchimam cittam uppdadetva eva vipasammati, evam pacchimassa
dhammantarassa uppadanatthena. (Patthanuddesa. 473.).

126 Tattha purima purima matuparampara viya anantarapaccayaparampara datthabba.
Pacchimd pacchima dhituparampard viya tassa paccayuppannaparampard datthabba.
Evam  sante  arahantanam  sabbapacchimam  parinibbanacittampi  puna
patisandhicittasankhatam dhammantaram uppadeyyati. Na uppddeyya. Kasma, tada
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kammakilesaveganam sabbaso patippassaddhibhavena accantasantatarattd tassa
cittassati. (Patthanuddesa. 473.).

127 As the ekaggata in vicikiccha sampayutta citta does not become an indriya, it should
have been highlighted here. As it is not highlighted in books of twenty-four paccayas, it
is not mentioned in this book as well.

128 As the ekaggata in vicikiccha sampayutta citta does not become a maggarga, it should
have been highlighted here. As it is not highlighted in books of twenty-four paccayas, it
is not mentioned in this book as well.

129 This law is applicable to rigpavacara kiriya cittas, ariipavacara kusala and kiriya cittas
and also lokuttara phala cittas.

130 Prd. 425.

B Setu viya sighasotaya nadiya ogham bhavangavegam  upacchinditva
yathaparicchinnakalam jhanam thapetum samatthata bhavangapatato rakkhanayogyata
adhitthanavasitd nama. (Vibhavini. 264.).

132 There are other ways of interpreting these abilities as well.

33 Na pana kevalam "anantam ananta'nti. Evam vifiianaficayatanepi. "ananta"nti
avatvapi "akaso akaso, vinfianam viiiniana "'nti manasi katum vattatiti acariya. (Vibhavini.
264.).

134 A person who has attained jhanas is called a “jhanalabht”.
135 Psm-a. I1. 264.

136 Adp. 286.

B7 A-t. 11 62.

138 Psm-a. I. 119.

139 In this place, the particle “eva” added after the term “niccasila” to signify that fixed

unniterupted virtue itself is the sila visuddhi — “Stlameva visuddhi stlavisuddhiti
imamattham dassento ‘‘niccasilameva’ tiadimaha”. (Adp. 286.).

140 prq. 431.

141 prd. 431-2.

142 Psm-a. L. 99.

3 Vsm-t. II. 350.
144 Vsm-t. I1. 351.

5 Nippariydyena pana pathamaphalato patthaya chasu thanesu kayasakkhi nama hoti,
so ca kho atthasamapattilabhi, na vipassandyaniko sukkhavipassako, upacaramattalabhi,
rapajjhanamattalabhi va. (Vsm-t. I1. 466.).

146 Kasma pana bhagavata cattarova satipatthand vuttda aniind anadhikati?

Veneyyahitatta. Tanhdcaritaditthicaritasamathayanikavipassanayanikesu hi
mandatikkhavasena dvedha dvedha pavattesu veneyyesu mandassa taphdcaritassa
olarikam  kayanupassandsatipatthanam  visuddhimaggo,  tikkhassa — sukhumam
vedananupassanasatipatthanam.  Ditthicaritassapi  mandassa  natippabhedagatam
cittanupassandasatipatthanam visuddhimaggo, tikkhassa atippabhedagatam
dhammanupassandasatipatthanam visuddhimaggo. Samathayanikassa ca mandassa
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akicchena adhigantabbanimittam pathamam satipatthanam visuddhimaggo, tikkhassa
olarikarammane  asanthahanato dutiyam. Vipassandyanikassapi  mandassa
natippabhedagatarammanam tatiyam, tikkhassa atippabhedagatarammanam catuttham.
1Iti cattarova vuttda aniind anadhikati. (D-a. 11. 345.).

147 Prd. 432.

18 Ettha dhammanam paccattasabhavo lakkhanamnama. Aggissa unhattam viya. Tena
sabhavena sadhetabbam kiccamva sadhanapaccaya patiladdhagunasankhata sampattiva
rasonama. Aggissa parivdacana jotanani viya. Sa eva sampattiva kariyasankhdatam
phalamvda  paccupatthanamnama.  Aggissa  dhimo  viya.  Attano  uppattiya
asadharanapaccayasankhdatam asannakaranam padatthanamnama. (Prd. 435.).

“Paccattasabhavo i paccekasabhavo. “Kariyasankhatam "ti katabbam
abhinipphadetabbanti  kariyam. Asannapphalam. Tendha “Aggissadhiimoviya ti.
Asannakaranam padatthanam nama aggikarako viya. Pajjati gacchati pavattati phalam
etenati padam. Titthati phalam etthati thanam. Ubhayampi karana pariyayo eva. Tena
atissayatthopi sijjhatiti aha “Asannakaranam ti. (Adp. 294.).

149 ya ca  khandhayatanadhatuindriyasaccapaticcasamuppadadibhedesu

catubhiimakesu dhammesu uggahaparipucchavasena fianaparicayam katva stlavisuddhi
cittavisuddhiti miilabhiitasu imdasu dvisu visuddhisu patigthaya digthivisuddhi
kankhavitaranavisuddhi maggamaggarianadassanavisuddhi
patipadainianadassanavisuddhi  fianadassanavisuddhiti ~ sarirabhiitd ima paiica
visuddhiyo sampddentena bhavetabba lokiyalokuttarabheda bhavanapariiia .. .. (D-abh-t.
285-6.).

150 Forty-two body parts constitute with twenty pathavi parts, twelve apo parts, four tejo
parts and six vayo parts.

B! Tikkhapaiifiasamathayaniko olarikarammanam parigganhanto tattha atthatva jhanam
samapajjitva  utthava  vedanam  parigganhdtiti  vuttam “Olarikarammane
asanthahanato’ti. Vipassanayanikassa pana sukhume citte, dhammesu ca cittam
pakkhandatiti  cittadhammanupassananam  mandatikkhapaniiavipassandayanikanam
visuddhimaggata vutta. (D-t. 289.).

152 Svayam haro kattha sambhavati, yassa sattha va dhammam desayati afifiataro va
garutthaniyo sabrahmacari, so tam dhammam sutva saddham patilabhati. Tattha ya
vimamsa ussahand tuland upaparikkha, ayam sutamayr paninda. Tathd sutena nissayena ya
vimamsa tuland upaparikkha manasanupekkhana, ayam cintamayt panna. Imahi dvihi
pannahi manasikarasampayuttassa yam fnanam uppajjati - dassanabhumiyam va
bhavanabhimiyam va, ayam bhavanamayrt panida. (Net. 8.).

Evam patipadavibhagena veneyyapuggalavibhagam dassetva idani tam fianavibhagena
dassento yasma bhagavato desand yavadeva veneyyavinayanattha, vinayanarica nesam
sutamaydadinam tissannam pannianam anukkamena nibbattanam, yathda bhagavato
desandaya pavattibhavavibhavanaiica haranayabyaparo, tasmda imassa harassa
samutthitappakaram tava pucchitva yena puggalavibhagadassanena desanabhajanam
vibhajitva tattha desandayam desandahdaram niyojetukamo tam dassetum “Svayam haro
kattha sambhavati’tiadimaha.

Tattha yassati yo so atthahi akkhanehi vimutto sotavadhanapariyosanahi ca sampattiti
samannagato yassa. Satthati ditthadhammikasamparayikaparamatthehi yatharaham
anusasanato sattha. Dhammanti yathanusittham patipajjamane apdyesu apatamane
dharetiti dhammo, tam dhammam. Desayatiti sankhepavittharanayehi bhasati katheti.
Anfiataroti bhagavato savakesu anfnataro. Garutthaniyoti sz'lasutddigunavisesayogigclz



garukaraniyo. Sabrahmacariti brahmam vuccati setthatthena sakalam satthusasanam.
Samam saha va brahmam carati patipajjatiti sabrahmacari. Saddham patilabhatiti
“Sammasambuddho vata so bhagava yo evariupassa dhammassa desetd’ti tathagate,
“Svakkhato vatayam dhammo yo evam ekantaparipunno ekantaparisuddhotiadina
dhamme ca saddham labhati uppadetiti attho.

Tatthati tasmim yathasute yathapariyatte dhamme. Vimamsati paliya paliatthassa ca
vimamsanapannd. Sesam tassa eva vevacanam. Sa hi yathavuttavimamsane sankocam
andpajjitva ussahanavasena ussahand, tulanavasena tulana, upaparikkhanavasena
upaparikkhati ca vuttda. Atha va vimamsatiti vimamsa, sa padapadatthavicarana panna.
Ussahanati viriyena upatthambhita dhammassa dharanaparicayasadhika panna. Tulanati
padena padantaram, desandya va desanantaram tulayitva samsanditva gahanapanid.
Upaparikkhati mahapadese otaretva paliya paliatthassa ca upaparikkhanapaniid.
Attahitam parahitaiica akankhantehi suyyatiti sutam, kalavacanicchaya abhavato, yatha
duddhanti. Kim pana tanti? Adhikarato samatthiyato va pariyattidhammoti vininayati.
Atha va savanam sutam, sotadvaranusarena pariyattidhammassa upadharananti attho.
Sutena hetuna nibbattd sutamayi. Pakarena janatiti pannia. Ya vimamsa, ayam sutamayr
pannati paccekampi yojetabbam. Tathati yatha sutamayt pafnd vimamsadipariyayavatt
vimamsadivibhdgavati ca, tatha cintamayt cati attho. Yatha va sutamayi oramattika
anavatthita ca, evam cintamayr cati dasseti.

Sutena  nissayendti sutena pariyattidhammena  pariyattidhammassavanena va
upanissayena itthambhitalakkhane karanavacanam, yathavuttam sutam upanissayati
attho. Vimamsatiadisu “ldam silam, ayam samadhi, ime ripariapadhammd, ime
paiicakkhandha’’'ti tesam tesam dhammanam sabhavavimamsanabhiitd paniia vimamsa.
Tesamyeva dhammanam vacanattham muricitva sabhavasarasalakkhanassa tulayitva viya
gahanapanna tulana. Tesamyeva dhammanam salakkhanam avijahitva
aniccatadiruppanasappaccayddiakare ca takketva vitakketva ca upaparikkhanapania
upaparikkhd, tatha upaparikkhite dhamme saviggahe viya upatthahante evametehi
nijjhanakkhame katva cittena anu anu pekkhana manasanupekkhanda. Ettha ca yatha
sutamayi pannd yathasutassa dhammassa dharanaparicayavasena pavattanato
ussahajata “Ussahand’’ti vattabbatam arahati, na evam cintamayiti idha “Ussahana’ti
padam na vuttam. Cintanam cinta, nijjhananti attho. Sesam vuttanayameva.

Imahi dvihi paninahiti yathavuttahi dvihi panndahi karanabhitahi. Sutacintamayarianesu
hi patitthito vipassanam arabhatiti. “Imasu dvisu paniiasi "tipi pathanti. “Tehi jatasu
uppannasi’’ti va vacanaseso yojetabbo. Manasikarasampayuttassati
raparipapariggahadimanasikare yuttappayuttassa. Yam fianam uppajjatiti vuttanayena
manasikarappayogena
ditthivisuddhikankhavitaranavisuddhimaggamaggananadassanavisuddhipatipadarianad
assanavisuddhinam sampa adanena vipassanam ussukkantassa yam
Aanadassanavisuddhisankhatam ariyamagganianam uppajjati, ayam bhavanamayl
paiifiati sambandho. Tam pana dassanam bhavanati duvidhanti aha — “Dassanabhiimiyam
va bhavanabhumiyam va’ti. Yadi dassananti vuccati, katham tattha parnna
bhavanamayiti? Bhavanamayameva hi tam nianam, pathamam nibbanadassanato pana
“Dassana nti vuttanti saphalo pathamamaggo dassanabhiimi. Sesa
sekkhasekkhadhamma bhavanabhiimi. (Net-a 53-5).

133 The word, “evametehi” is not clearly explained in the sub-commentary or the
Nittivibhavini. The word “efehi” must be referring to the mental acts such as vimamsa and
tuland. It means, the yogi must make the realities clear to him with those wisdoms.

134 Net-a. 54-5.
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135 Net-a. 54-5.
156 Net-t. 46.

157 Etasseva pana namaripassa paccayapariggahanena tisu addhdsu kavkham vitaritva
thitam fianam kankhavitaranavisuddhi nama. (Vsm. I1. 233.).

Paccayapariggahenati  hetumhi  karanavacanam.  Paccayapariggahahetu  hissa
addhattayakankhavitaranam hotiti, karane va etam karanavacanam
paccayapariggahassa  sadhakatamabhavato  kankhavitaranakiriyaya. Yada hissa
suparisuddho nijjato niggumbo paccayapariggaho sijjhati, tadanena kankha vitariyatiti.
(Vsm-t. I1. 368)

158 Prd. 432.

159 Tam sampadetukamo bhikkhu yatha nama kusalo bhisakko rogam disva tassa
samutthanam pariyesati. Yathd va pana anukampako puriso daharam kumaram mandam
uttanaseyyakam rathikaya nipannam disva "kassa nu kho ayam puttako"ti tassa
matapitaro avajjati, evameva tassa namarupassa hetupaccayapariyesanam dapajjati. So
aditova iti patisaiicikkhati "na tavidham namarapam ahetukam, sabbattha sabbada
sabbesaiica  ekasadisabhavapattito, na issaradihetukam, namarupato uddham
issaradinam abhavato. Yepi namariupamattameva issardadayoti vadanti, tesam
issaradisankhatanamaripassa  ahetukabhavappattito.  Tasma  bhavitabbamassa
hetupaccayehi, ke nu kho te"ti. (Vsm. IL. 233.).

160 ysm. II. 195.

161 In the Sinhalese version of the Visuddhimagga, this sentence is written as “na
kammabhavato aniiahetuko tadabhinibbattakassa sattanam ajjhattasantane aiifiassa
karanassa abhavato” — “It cannot have a cause other than the kamma bhava due to the
absence of another cause that can produce those diverse features”.

162 Vgm. I1. 210.

163 Vsm-t. I1. 234.
164 Vsm-t. I1. 386-7.
165 Adp. 303.

166 This wisdom is in conformity with the bodhipakkhiya dhammas that are about to arise
in the noble path.

167 Ya sikhapatta, sa sanuloma savkharupekkha vutthanagaminivipassanati pavuccati.
(Abh.Sig. 65.).

168 In this regard, the naval is considered the centre of the body.
169 This amounts to knowing the parts bordering a certain body part.
170 Some teachers hold the idea that; object of 3 virati is always present.

7V Niraye tava kammameva pamanam. Yava kamman na khiyati, tava na cavanti. (Vbh-
a. 504.).

172 Devanam adhimutta-kalakiriya viya tadisena puiiiabalena antard’pi maranam hoti’ti
“kammameva pamana "nti vuttanti veditabbam. (Vbh-a. 504.).

173 1tA, 66: Ekam antarakappam paripunnameva katva titthati’ti kappattho. ... Kappanti
ayukappam. So panettha antarakappo 'va. Nirayamhi’ti avicimahanirayamhi.
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AbhiA 11, 234: Apayiko nerayiko 'ti suttam yam so ekam kappam asitibhage katva tato
ekabhagamattam kalam tittheyya, tam ayukappam sandhdya vuttam, ... (According to this
commentary one antarakappa is 1/80 of an asankheyyakappa).

MT 11, 47: Avicimhi uppajjitva tattha ayukappasanfitam antarakappam tittheyya’ti attho

174 “Kappatthitivato "ti sanghabhedo yeva cettha kappatthitiyo. Sarthahante hi kappe
kappavemajjhe va sanghabhedam katva kappavinaseyeva muccati. (Vbh-a. II. 409; M-a.
Iv.78)).

VinVmT 11, 254: Kappanti mahaniraye ayukappam, tam antarakappanti keci. Keci pana
“asankheyya-kappan "ti

All this information on lifespan of hells is taken from the Anutika. (Anu-t. I1. 227.).

175 1bid: Niraye tava kammameva pamanam. Yava kamman na khiyati, tava na cavanti.
Tathd sese-apayesu.

176 Kamma vififiana, belonging to the previous lives, of which the cefanad produces
kammaja riipas, in the present life, is a cause for the arising of those kammajariipas. This
causal link is applicable to other two charts as well.

Idarica asanniasattesu kammasamutthanatta panicavokarabhave
pavattaabhisankharaviiinanapaccaya  ripam.  Tathd  paiicavokare — pavattiyam
kusaladicittakkhane kammasamutthananti yuttameva (Vsm. I1. 194.).

Kusaladicittakkhaneti adi-saddena akusalakiriyacittakkhane viya vipakacittakkhanepi
vipakajanakakammasamutthanam sangahitanti veditabbam. Vipakacittakkhane pana
abhisankharavininanapaccaya pubbe vuttanayena ubhayarica labbhatiti
tadisavipakacittakkhanavajjanattham "kusaladicittakkhane"ti vuttam. (Vsm-t. I1. 320.).
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