Namo tassa bhagavato arahato sammasambuddhassa

VIPASSANA KAMMATTHANA

MAGGAMAGGA-NANADASSANA-VISUDDHI NIDDESA

SAMMASANA-NANA STAGE

The vipassanapaniia, wisdom going rightly according to the ancient vipassana path which is f
ree from the defilement of vipassana (i.e. upakkilesa) is the ancient right path, pubbabhagama
gga that arise before ariyamagga. The 10 types of upakkilesa (defilement of vipassana) such a
s obhasa are not the ancient right vipassana path, not the pubbabhagamagga that arise before
ariyamagga. The insight which understand, realize and perceive well as they really are both th
e ancient right vipassana path pubba-

bhagamagga that arise before ariyamagga and the wrong path which is not the ancient right vi
passana path is called maggamagga-

flanadassanavisuddhi = the insight that is purified from the defilement of vipassana, realizing
that "This is the right path; This is the wrong path." (Vism. xx §692)

KALAPA-SAMMASANA - NAYA-VIPASSANA

The meditator who would like to accomplish that maggamagga-
nanadassanavisuddhi insight should strive beginning with nayavipassana called kalapasamma
sana.

Kalapasammasana --- The method of meditating vipassana on the three characteristics alter
nately of nama-rupa in the past, future, present, internal, external etc. as a whole in groups is
called kalapa sammasana. The name "kalapasammasana" is used by the mahathera (senior mo
nks) who lived in jambudipa.

Nayavipassana --- As the Buddha taught in teparivatta -
dhammadesana such as Anattalakkhana sutta, "yarh kifici riparh atitanagata paccuppannar ...

etc. " - there are 5 upadanakkhandha:

1. Rupakkhandha = Aggregate of rupa

2. Vedanakkhandha = Aggregate of vedana

3. Sanfiakkhandha = Aggregate of safifia

4. Sankharakkhandha =Aggregate of sankhara
5. Vifinanakkhandha = Aggregate of vififiana ---

that exit in 11 ways as atita (past) anagata (future) paccu-
ppanna (present), ajjhatta (internal), bahiddha (external), olarika (gross), sukuma (subtle), hin
a (inferior), panita (superior), dura (far), santika (near).

Meditating vipassana on the three characteristics of these aggregates
1. after having formed a group of 5 according to these aggregates (= five khandha method)

2. or after having formed a group of 12 (= 12 ayatana method)
3. or after having formed a group of 18 (= 18 dhatu method)

is called nayavipassana. The name vipassana is used by mahathera (senior monks) of Srilan

ka.

THE OBJECTS OF VIPASSANANANA

1.
Six types of dhamma that arise in the dvara (sense doors) together with sense doors O



bjects (arammana) are cakkhudvarikadhamma, sotadvarikadhamma, ghanadvarikadhamma,
jivhadvarikadhamma, kayadvarikadhamma, manodvarikadhamma.

2. Five khandha which are ripakkhandha, vedanakkhandha, safifiakkhandha, sankhara-
kkhandha, vifinanakkhandha.

3. Six dvara which are cakkhudvara, sotadvara, ghanadvara, jivhadvara, kayadvara, mano-
dvara.
4.
Six arammana (objects) which are ruparammana, saddarammana, gandharammana, ra
sarammana, photthabbarammana, dhammarammana.

5.
vififiana, manovinfiana.

6. Six phassa which are cakkhusamphassa, sotasamphassa, ghanasamphassa, jivhasam-
phassa, kayasamphassa, manosamphassa.

7. Six vedana which are cakkhusamphassajavedana, sotasamphassajavedana, ghana-
samphassajavedana, jivhasamphassajavedana, kayasamphassajavedana, manosam-
phassajavedana.

8.

Six safifa which are rupasafifa, saddasafifia, ghanasanfia, rasasafifia, photthabbasafia,
dhammasafifa.

9. Six cetana which are rupasaficetana, saddasaficetana, ghana-
saficetana, rasasaficetana, photthabbasaficetana, dhammasaficetana.

10.

Six tanha which are rupatanha, saddatanha, ghanatanha, rasatanha, photthabbatanha, d
hammatanha.

11. Six vitakka which are rupavitakka, saddavitakka, ghanavitakka, rasavitakka, phottha-
bbavitakka, dhammavitakka.

12. Six vicara which are riipavicara, saddavicara, ghanavicara, rasavicara, phottha-
bbavicara, dhamma vicara.

13. Six dhatu pathavidhatu, apodhatu, tejodhatu, vayodhatu, akasadhatu, vifiianadhatu.

14. Ten kasina.

15. Thirty two kotthasa (Bodily parts).

16. Twelve ayatana.

17. Eighteen dhatu.

18. Twenty two indriya

19. Three dhatu which are kamadhatu, rupadhatu, arapadhatu.

20.

Nine kind of existence (bhava) which are kamabhava, ripabhava, arupabhava, safiiitb
hava, asafifiibhava, nevasaififiinasafifiibhava, ekavokarabhava (asafifiasatta), catuvo-
karabhava (4 artipa realms), paficavokara bhava (11 kama realms, 15 rupa realms).

21. Four rupajhana.
22. Four appamaifia which are metta, karuna, mudita, upekkha.
23. Four arupajhanasamapatti.
24. Twelve factors of paticcasamuppada. (Vism. xx §694)
There are three types of living beings who have to be liberated and are ready to be liberated
. Buddha taught vipassana meditation by many such as five khandha method with the purpose
to liberate those three types of beings.
Arahattaphala can be attained if one meditates vipassana by five khandha method or twelve
ayatana method or eighteen dhatu method. If the benefit that one aspires, which is arahattaph



ala can be fulfilled by meditating vipassana in any one of the methods then why did Buddha t
aught in many methods, without teaching just one method?

The answer is that Buddha taught with the purpose to liberate the three types of beings. The
three types of beings ready to be liberated vary as below:

a.l Rupasammulha = beings who are deluded on rupa.

a.2 Arupasammulha = beings who are deluded on nama.

a.3 Ubhayasammulha = beings who are deluded on both nama and rupa.

b.1 Tikkhindriya = beings with sharp faculty.

b.2 Majjhimindriya = beings with average faculty, neither sharp nor inadequate.

b.3 Mudindriya = beings with inadequate faculty.

c.1 Samkhittaruci = beings who prefer the brief method.

c.2 Majjhimaruci = beings who prefer the medium method, neither brief nor detailed.
c.3 Vitthararuci = beings who prefer the detailed method.

Buddha taught the dhamma in various ways to liberate these three types of beings.
1.
Buddha taught vipassana meditation by 5 khandha method in teachings such as anattal
akkhana sutta to liberate persons who are:
a. Arupasammulha persons who are deluded on nama dhammas.
b. Tikkhindriya persons who have sharp faculty.
c. Samkhittaruci persons who prefer the brief method.

2. Vipassana meditation through 12 ayatana method was taught to liberate:
a. Rupasammulha persons who are deluded on rupa dhammas.
b. Majjhimindriya persons who have average faculty.
c. Majjhimaruci persons who prefer medium method.

3. Vipassana meditation through 18 dhatu method was taught to liberate:
a. Ubhayasammulha persons who are deluded on both rupa and nama.
b. Mudindriya persons who have inadequate faculty.
c. Vitthararuci persons who prefer detailed method.
Vipassana meditation by means of indriya was taught so that one can easily discern the ana
tta characteristic.
Only if the meditator realize himself penetratively by sammaditthi insight/wisdom the follo
wing four points;
1. Pavatti arising of five upadanakkhandha, the dukkhasacca,
2. Pavattihetu the cause of the dukkhasacca,
3. Nivatti = cessation of the dukkhasacca and smudayasacca,
4. Nivattihetu =

the practice leading to the cessation of the dukkhasacca and samudayas
acca,
then the various vipassana meditation above can produce the benefits which are magga, ph
ala, nibbana. As those who do not realize these four points themselves penetratively by samm
aditthi insight, cannot attain the benefits magga, phala, nibbana, Buddha taught vipassana me
ditation related to the saccadesana method and paticcasamuppada method with the purpose th
at one realizes them.

TAKE NOTE

There are four types of paramattha which are citta, cetasika, ripa, nibbana. Among them citta,
cetasika, rupa paramatthas are anicca paramattha, dukkha paramattha, anatta paramattha. Nib
bana is nicca paramattha, sukha paramattha, anatta paramattha.
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The righteous person who aspires for nibbana which is the fourth paramattha, being the real
nicca, sukha, anatta paramattha must meditate vipassana on the three characteristics of the fir
st, second and third paramattha which are citta, cetasika and rupa together with their causes re
peatedly.

In meditating like that:

1.
Having formed the citta and cetasika as one nama group and forming the rupadhamma
as another group, the meditator can attain maggaphala nibbana if he meditates vipa-

ssana by the nama-rupa method, being one group of nama and one group of rupa.

2.
One can also attain maggaphala nibbana if he meditates vipassana by the 5 khandha m
ethod, having formed the ripadhamma as one group and namadhamma as four groups whic

h are vedana-saffia-sankhara-vififiana.

3.
One can also attain maggaphala nibbana if he meditates vipassana by the 12 ayatana
method, having formed the nama-riipa into twelve groups.
4.
One can also attain maggaphala nibbana if he meditates vipassana by the 18 dhatu met
hod, having formed the nama-riipa into eighteen groups.
5.
One can also attain maggaphala nibbana if he meditates vipassana by the indriyadesan
a method, having formed the nama-rupa into twenty two groups.
6.
One can also attain maggaphala nibbana if he meditates vipassana by the paticcasamu
ppada desana method, having divided the nama-rupa into twelve factors.
7.
One can also attain maggaphala nibbana if he meditates vipassana, having formed two
groups as dukkhasacca group and samudayasacca group in the saccadesana method.

These nama-rupa, 5 khandha, 12 ayatana, 18 dhatu, 22 indriya, 12 paticcasamuppaa factors
, dukkhasacca samudayasacca, which are meditated upon as object of vipassana insight, are o
nly the citta+cetasika+ripa. Although the method of discernment is different, the fundamental
paramattha-dhatu, ultimate reality which are the object of vipassanafiana are the same.

Therefore the meditator who wants to begin to practise vipassana meditation must have alre
ady attained the namarupaparicchedafiana and paccayapariggahafiana which are ---

1. having already discerned riipa and nama
2. having already discerned the causes.

One may ask that from which states, among the nama-rupa-causes-effects that are already d
iscerned, should one begin with to meditate vipassana. The answer is as follows.

BEGIN FROM THOSE THAT ARE EASY AND CLEAR

Yepi ca sammasanupaga, tesu ye yassa pakata honti sukhena pariggaharh gacch
anti, tesu tena sammasanam arabhitabbar. (Vism.xx §694)

Ye ruparupadhamma. yassati yogino. tesu tena samma-

sanarh arabhitabbarh yathapakatarh vipassanabhinivesoti ka-

tva. paccha pana anupatthahantepi upayena upatthahapetva anavasesatova samm
asitabba. (Mahatika. I1. 391)

Among the lokiya nama-rupa suitable for vipassana meditation, the meditator should strive
on the sammasana task of meditating vipassana on the three characteristics of those nama-rup
a which are clear to the insight of the meditator and easy to be discerned.

a.



In "the meditator should strive on the sammasana task of meditating vipassana on the three
characteristics of those nama-riipa which are clear to the insight and easy to be discerned," th
e commentator considered that one is able to meditate vipassa-
na on the clear ones = nama-rupa which are clear.

b.

However after that, meditate vipassana on the nama-rupa which are not yet clear to the insig
ht, by causing = making them clear by means of strategy so that there is no remainder (nama,
rupa, causes, effects) (Vism. mahatika. II. 391)

One should take note that the above instructions by the commentary is only for those medit
ators who have already been successful in discerning five types of pariggaha which are:

1. Rupapariggaha = discernment of rupa,

2. Artipapariggaha = discernment of nama,

3. Auparupapariggaha = discernment nama-rupa,

4.Paccayapariggaha = discernment of the causes of present nama-rupa,

5. Addhanapariggaha = discernmernt of the causes of past and future nama-rupa.

It should also be noted that these instructions are not for the meditator to discern as he likes
whatever is arising = whatever is easy, without differentiating between concept (pafifiatti) an
d ultimate reality(paramattha) and who is a beginner just arrived in a meditation centre witho
ut any realization such as -
1. without realizing rupa till ultimate reality
2. without realizing nama till ultimate reality
3. without realizing nama-rupa till ultimate reality
4. without realizing the causes of present nama-rupa
5. without realizing the causes of past and future nama-riipa

They instructed, to meditate the vipassana on only what is arising and clear by referring to t
he above commentary and subcommentary's explanation "a" only. They do not refer to the su
bcommentary's explanation "b". The decision of the sub-
commentary that one should discern all ripa+nama clearly with the three parififiapafifia and to
meditate vipassana completely refers to the aparijanana sutta in samyuttanikaya, salayatana-
vagga. The following is the decision of the commentary:

DISCIPLINE TO BE FOLLOWED

As the instructions in teparivattadhammadesana such as anattalakkhana sutta and the above ¢
ommen-

tary and subcommentary is to meditate vipassana on the past, future, present, internal, externa
| etc. nama-rupa-cause-effect = all sankaradhamma then one may ask that which method and
discipline should one follow to practise vipassana. The discipline to follow in vipassana is me
ntioned in the section on enumerating the various vutthanagaminivipassana in atthasalini com
mentary and visuddhi magga (Vism. xxi, §783). Here the explanation of atthasalini commenta
ry will be shown.

Idhekacco aditova ajjhattarh paficasu khandhesu abhinivisati, abhinivisitva te aniccadito pa
ssati. yasma pana na suddhaajjhattadassanamatteneva maggavutthanarm hoti, bahiddhapi datth
abbameva, tasma parassa khandhepi anupadinnasankharepi aniccarh dukkha-
manattati passati. so kalena ajjhattarn sammasati, kalena bahiddhati. tassevarm sammasato ajjh
attarh sammasanakale vipassana maggena saddhim ghatiyati. evam ajjhattarh abhini-
visitva ajjhattarh vutthati nama. sace panassa bahiddha sammasa-
nakale vipassana maggena saddhim ghatiyati. evarn ajjhattarn abhinivisitva bahiddha vutthati
nama. eseva nayo bahiddha abhinivisitva bahiddha ca ajjhattafica vutthanepi.

Aparo aditova rupe abhinivisati, abhinivisitva bhutarupafica upadarupafica -
paricchinditva aniccadito passati. yasma pana na suddharupa-
dassanamatteneva vutthanam hoti, arupampi datthabbameva. tasma tarh riiparm arammanar k
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atva uppannam vedanam safifiarh sankhare vififanafica ‘‘idam arupa’’nti -

paricchinditva aniccadito passati. so kalena rupam sammasati, kalena arupam. tassevarh sam
masato rupasammasanakale vipassana maggena saddhirh ghatiyati. evarh ripe abhinivisitva r
upa vutthati nama. sace panassa arupa-

sammasanakale vipassana maggena saddhim ghatiyati, evam rupe abhinivisitva artupa vutthat
i nama. esa nayo artipe abhinivisitva artipa ca rupa ca vutthanepi.

"Yarkifici samudayadhammam sabbam tam nirodhadha-
mma''nti evarm abhinivisitva evameva vutthanakale pana ekappa-
harena paficahi khandhehi vutthati namati ayam tikkha-
vipassakassa mahapafifiassa bhikkhuno vipassana. (atthasalini. Myan; 270-271)

Abhinivesoti ca vipassanaya pubbabhage kattabbanama-
rupaparicchedo veditabbo. tasma pathamar rupaparigganhanam rupe abhiniveso. esa nayo se
sesupi. (Vism, mahatika. 2.470)

Abhinivesa means namarupapariccheda, the distinguishing of nama and rupa by insight wh
ich should be done before vipassana. Therefore, as an example, understand that the distinguis
hing /discern-
ment of rupa by insight first is rupe abhinivesa = vipassana meditation beginning with rupa. It

is the same method for the remaining abhinivesa (Vism, mahatika. 11.470). Distinguishing th
e sanka-

radhamma, namely dukkhasacca, samudayasacca which are the object of vipassanafiana is cal
led abhinivesa.

Lokuttara ariyamagga can:

1.
emerge from internal (= internal sankhara), having meditated vipassana beginning wit
h internal (= internal sankhara)
2.
emerge from external (= external sankhara), having meditated vipassana beginning wi
th internal
3. emerge from external, having meditated vipassana beginning with external
4. emerge from internal, having meditated vipassana beginning with external
5. emerge from rupa, having meditated vipassana beginning with rupa
6. emerge from nama, having meditated vipassana beginning with rupa
7. emerge from nama, having meditated vipassana beginning with nama
8. emerge from rupa, having meditated vipassana beginning with nama
9. emerge from the 5 khandha at one stroke. (atthasalini. 270-271)

1. In the sasana, some meditators begin with discerning the internal five khandha. After tha
t they meditate vipassana on the three characteristics anicca, dukkha, anatta of those internal f
ive khandha alternately. However, as the vutthanagaminivipassana = emerging from sankhara
object attaining nibbana together with maggavithi mind process can not occur by only medita
ting vipassana just on internal five khandha, one must also meditate vipassana on external fiv
e khandha also. Therefore the meditator must also meditate vipassana on the three characterist
ics anicca, dukkha, anatta alternately of other's five khandha and inanimate anupadinna sankh
aradhamma, after having discerned them. That meditator sometimes meditate vipassana on th
e three characteristics of internal alternately; sometimes meditate vipassana on the three chara
cteristics of external alternately. At the time of meditating vipassana on internal, the vipassan
a insight of that meditator who is meditating like that, joins with ariyamagga (it means that at
the end of vipassana insight, ariyamaggafiana arise). This is called emerging from internal, ha
ving meditated beginning with internal (that means it is the vutthanagamini vipassana).
[Vutthanagaminivipassana --- the vipassanacitta process emerging from sankhara object a
ttains nibbana, being free from sankhara. It is the name of the three insight namely sankharu-



pekkhafiana, anulomafana, gotrabhufiana called sikhapattavipa-
ssana having reached the supreme stage, which attains nibbana being free from sankhara, eme
rging from sankhara.]

2. Another type is that: For the meditator who begins vipassana meditation with internal an
d then meditates internal and external alternately, if while meditating vipassana on external, t
he vipassana insight joins with ariyamaggafana then it is emerging from external, beginning
with internal.

3-4.

It is the same in after having begun meditating with external, it emerges from external and f
rom internal.

5. (As there are both nama and riipa in each of internal and external:) another meditator beg
in to meditate among ripakammatthana and namakammatthana beginning with rupa (it means
he discern beginning with rupa). After that he discerns to see by vipassana insight (the three
characteristics alternately) distinguishing the bhutartupa (= 4 great elements) and 24 types of u
padarupa. However vutthanagaminivipassana cannot arise by meditating vipassana on rupa o
nly; one must meditate vipassana (the three characteristics alternately) on nama also. Therefor
e the meditator after having distinguished as "this is nama" the vedana, safifia, cetasikasankha
ra group, vififiana that take those rupa as object - discerns to see by vipassana insight their thr
ee characteristics as anicca, dukkha, anatta alternately. That meditator sometimes meditate vi
passana on the three characteristics of rupa alternately; and sometimes meditate vipassana on
the three characteristics of nama alternately. The vipassana insight of the meditator who is me
ditating like that joins with ariya maggafiana while meditating on rupa. If so, it is after having

begun meditating with riipa, it emerges from riipa.

6.

If the vipassana insight of that meditator joins with ariyamaggafiana while meditating on na
ma then it is "after having begun meditating with riipa, it emerges from nama".

7-8.

It is similar in after having begun meditating with nama, it emerges from nama and from ru
pa.

0.

In the arising of vutthanagaminivipassana after meditated as "yamkifici samudayadhamma
m sabbar tarh nirodhadha-
mmarh = All that is subjected to arising is subjected to cessation" --- it is the emerging from t
he five khandha at one stroke. This is the vipassana of the monk who has sharp great wisdom
(tikkhavipassaka mahapafina).(atthasalini. 270-271)

The commentary's instruction to meditate vipassana beginning with riipa and nama which a
re easy to be discerned at the beginning of vipassna meditation is meant for those who has alr
eady been successful in the five pariggaha and is beginning to switch to sammasana as the su
bcommentary clarified. After meditating vipassana by smmasana on the nama-rupa which are

easy to be discerned, the nama-ripa which are not easily clear to the insight must be meditate

d vipassana upon their three characteristics after having made them to become clear to the ins

ight by means of strategy (upaya) because:

1. by meditating vipassana just on riipa (bhuta rupa, upada rupa) only, ariyamagga cannot be
attained;

2. by meditating vipassana just on nama (= 4 namakhandha) only, ariyamagga cannot be attai
ned;

3. by meditating vipassana just on internal five khandha only, ariyamagga cannot be attained

4. by meditating vipassana just on external five khandha only, ariyamagga cannot be attained.

ESSENTIAL POINTS TO NOTE



In vipassana meditation, it is to meditate vipassana;
. sometimes on internal (= internal five khandha)
. sometimes on external (= external five khandha and inanimate thing anupadinna riipa)
. sometimes on riipa (= bhuta rupa and upada rupa)
. sometimes on nama (= four nama khandha)
. sometimes as anicca characteristic
. sometimes as dukkha characteristic
. sometimes as anatta characteristic, alternately.
Take note that it is not the method to meditate on whatever is arising that one wants withou
t separating and differentiating between concept and ultimate reality. That is, concepts are not
the object of vipassana, only ultimate reality are the object of vipassana.

THE THREE CHARACTERISTICS

Eko aditova aniccato sankhare sammasati. yasma pana na aniccato sammasanam
atteneva vutthanam hoti, dukkhatopi anattatopi sammasitabbameva, tasma dukk
hatopi anattatopi sammasati. tassevam patipannassa aniccato sammasanakale vut
thanarh hoti, ayarh aniccato abhinivisitva aniccato vutthati nama.

Sace panassa dukkhato anattato sammasanakale vutthanar hoti, ayarh aniccato
abhinivi-

sitva dukkhato, anattato vutthati nama. esa nayo dukkhato anattato abhinivisitva
sesavutthanesupi. (Vism. XXI, §787)

~N OB W

1.

A meditator firstly begin to meditate vipassana sankharadhamma as anicca (having discerne
d by insight the nature of arising and then perished away) however vutthanagaminivipassana
cannot arise by meditating only as anicca. It must also be meditated upon as dukkha (having d
iscerned by insight the nature of being oppressed by constant arising and perishing away) and
as anatta (having discerned by insight the nature of having no indestructible essence). Theref
ore he meditates as dukkha and anatta also. If vutthanagaminivipassana arise while meditatin
g on sankharadhamma as anicca, it means that person having begun meditating as anicca, em
erges from sankhara through anicca.
2-3.

If vutthanagaminivipassana arise to the meditator while meditating as dukkha and to anothe
r meditating as anatta, then it is having begun meditating as anicca, it emerges from sankhara
dhamma through dukkha and through anatta.

Understand it in the same way for the remaining other emer-
gence, having begun meditating on sankharadhamma as dukkha and as anatta.

According to the decision of the commentary above, the meditator must meditate vipassana
on sankharadhamma.
1. sometimes as anicca
2. sometimes as dukkha
3. sometimes as anatta, alternately.

THE RAY OF ANATTA

Anicca and dukkha characteristics are apparent in the world, whether the enlightenment of a
Buddha occurs or not. Anatta characteristic cannot be apparent without the enlightenment of a
Buddha. Only when there is enlightenment of a Buddha that anatta characteristic is apparent.
Even the wise righteous person such as sarabhanga who is a bodhisatta with great psychic po
wers can only able to teach the sankharadhamma as anicca and dukkha. He was not able to pr
oclaim the teaching on anatta. If such righteous person was able to proclaim the sankharadha
mma as anatta it would had been possible that his disciples/listeners could attain ariyamaggap
halafiana penetratively. It is true, indeed, that the proclamation of anatta characteristic is not t



he scope of any person or beings except sabbafifiusammasam-

buddha, the omniscient Buddha. As such, anattalakkhana is not an apparent characteristic. Th
erefore the Buddha taught anatta characteristic by means of teaching it together with:

1. anicca characteristic

2. or dukkha characteristic

3. or both anicca and dukkha characteristics. (vibhanga atthakatha. 46-47)

Nanadhatuyo vinibbhujitva ghanavinibbhoge kate anatta-
lakkhanam yathava- sarasato upatthati. (vibhanga atthakatha. 47)

If able to discern each riipa-dhatu and nama-dhatu, removing the riipa compactness and na
ma compactness, one by one until attaining ultimate reality then the anatta characteristics = th
e 'sun’, the ray of anatta will arise apparently to the insight of the meditator as it really is riipa
compactness and nama compactness (ghana) can be removed only when one can discern and
distinguish the parama-
ttha dhatu one by one through (discerning their) characteristics-function-manifestation-proxi
mate cause by vipassana insight, analysing the rupa compactness, nama compactness especial
ly the rupa kalapa and nama kalapa by insights. Only if compactness is removed then one will

attain ultimate reality insight. Only if ultimate reality insight is attained then the sun ray of an
atta will arise appropriately and brightly. Only if one can meditate with vipassana insight until
the anicca, dukkha, and anatta characteristics become clear to the insight then one can attain
ariyamagga.

Therefore if one teach and has the opinion that:

1. It is not necessary to discern to see riipa-kalapa and nama-kalapa;
2. Savaka (disciples) cannot be able to discern rupa-kalapa and nama-kalapa;
3. Savaka cannot analyse rupa-kalapa and nama-kalapa;
4. Savaka cannot discern the rupa paramattha and nama paramattha taught by Buddha;
5.
Only sabbanfiusammasambuddha can realize rupa and nama taught by Buddha; It is o
nly the scope of Buddha;
6. These nama and rupa can only be realized by arhanta ---

then that teaching deviates from the path of the teaching and note that it is without any refe
rence from the text. Only when one can analyse the rupakalapa and namakalapa then he can a
ttain ultimate reality insight. Nibbana is the dhamma which can be attained only by going thro
ugh the paramattha sacca realm (ultimate reality); take note that it is not the dhamma which c
an be attained by going through pafatti realm (concepts).

KALAPASAMMASANA AND ANUPADADHAMMAVIPASSANA

Samuhagahanavasena pavattarh kalapasammasanarn. pha-
ssadi ekekadhamma- gahanavasena pavatta anupadadhammavipassa-
na. (dhammasangni-tika. 109)

There are two types of vipassana: namely nayavipassana called kalapasammasana and anup
ada-
dhammavipassana. The method of grouping the nama-rupa sankharadhamma as a whole in gr
oupof 2 or 5 or 12 or 18 or 12 etc. by means of nama-rupa method, 5 khandha method, 12 ay
atana method, 18 dhatu method, paticcasamuppada method etc. and meditating according to g
roup is nayavipassana called kalapasammasana. [In this method, taking as object, rupa existin
g in the 6 doors and 42 kotthasa as a whole, one meditates vipassana on their three characteris
tics alternately. Similarly one must also mediate vipassana on past, present, future, internal, e
xternal rupa as a whole gradually on their three characteristics alternately. Also in nama, one
meditate vipassana on the nama existing in one mind moment as a whole or grouping them as
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—

vedana group, safifia group, sankhara group, vifinana group. The method is similar for past, f
uture, present, internal, external etc.]

The method of meditating vipassana after having analysed the rupa one by one existing in a
rupa kalapa such as pathavi, apo, tejo, vayo etc., and the method of meditating vipassana afte
r having taken as object one by one of the citta cetasika group such as phassa, vedana, safina,
cetana etc. existing in a mind moment are called anupadadhammavipassana method.

Among these two methods, visuddimagga (Vism XX, §692) instructed that the meditator w
ho is beginning the meditation should begin with nayavipassana called kalapasammasana.

PATICCASAMUPPADA FACTORS

It is mentioned in visuddhimagga (Vism xx, §694), that paticca-
samuppada factors are included in the list of vipassana insight objects (... dvadasa paticcasam
uppadangani etc.)

Sappaccayanamarupavasena tilakkhanarh aropetva vipassa-
na patipatiya 'aniccarh dukkharh anatta'ti sammasanto vicarati. (mulapafifiasa att
hakatha. 1.281)

Above reference from miillapannasa commentary also instructed to meditate vipassana on t
he three characteristics of nama-rupa together with the cause according to the stages of vipass
ana insight.

In accordance with these instructions, after having discerned by insight the causal relations
hips between these paticcasamu-
ppada factors, one must meditate sometimes on the nature of anicca, sometimes on the nature
of dukkha, sometimes on the nature of anatta of;

1. sometimes cause,
2. sometimes effect,
meditating as 'anicca’, 'dukkha’, 'anatta’ alternately.

The meditator meditates vipassana ---
. sometimes on internal
. sometimes on external, and among these two;
. sometimes ripa
. sometimes nama
. sometimes cause
. sometimes effects
. sometimes as anicca
. sometimes as dukkha
. sometimes as anatta
. sometimes as asubha,
on the three characteristics alternately.

OO0 IO B~ W

Asubha bhavetabba ragassa pahanaya. (meghiya sutta, udana pali).

In meghiya sutta the Buddha had instructed to practise asubha meditation to remove raga (1
ust); and similarly instructed in vijaya sutta (khuddaka. 1.308) to paractise asubha meditation
to eradicate raga. Among the three characteristics, asubha is "surrounding" dukkhanupassana.
This vipassana meditation should be practised on present five khandha.

Furthermore in teparivattadhammadesana such as anattalakkhana sutta, the Buddha had inst
ructed to meditate vipassana on past five khandha and future five khandha. In accordance to t
hese instructions take note that one must meditate vipassana on past khandha and future khan
dha similar to the method of meditating vipassana on present khandha.
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Therefore altogether,

11. sometimes meditate on past
12. sometimes meditate on future;

one must meditate vipassana on these all.

These are important points which the meditator must know in advance relating to the vipass
ana meditation. Again one can meditate vipassana on these nama-riipa by various method suc
h as having formed five groups, the five khandha method; having formed 12 groups, the 12 a
yatana method, having formed 18 groups, the 18 dhatu method; having formed 12 groups of f
actors, the paticca-
samuppada method etc. In this treatise, the vipassana meditation by nama-riipa method, havin
g formed one group of nama and one group of riipa is mainly shown.

VIPASSANANANA AND ABHINNA

Concerning the discernment of past and future some vener-
able teachers have the opinion that only if one attains abhififia, especially pubbenivasanussati
abhififia then one can discern the past and future. There are 2 ways of discerning past and futu

armhyutta pali, khajjaniya sutta and the commentary of that sutta taught:

Ye hi keci bhikkhave samana va brahmana va anekavihi-

tarh pubbenivasarm anussaramana anussaranti. sabbe te paficu-

padanakkhandhe anussaranti etesarh va affiataram. katame pafica?

1."Evam rupo ahosim atitamaddhana"nti, iti va hi bhikkhave anussaramano rupa
myeva anussarati.

2."Evam vedano ahosirn atitamaddhana''nti, iti va hi bhikkhave anussaramano ve
danarhyeva anussarati.

3."Evam safifo ahosim atitamaddhana"nti...

4."Evarh sankharo ahosirm atitamaddhana'nti...

5."Evam vififiano ahosim atitamaddhana'nti. iti va hi bhikkhave anussaramano vi
fifianameva anussarati’’ (khandhavagga samyutta, khajjaniya sutta. 2.71)

Pubbenivasanti na idarh abhififilavasena anussaranarh san-
dhaya vuttarn, vipassanavasena pana pubbenivasarh anussarante samanabrahman
e sandhayetarh vuttarm. tenevaha — ‘‘sabbe te paficupadanakkhandhe anussaranti
, etesam va afi-fiatara’’nti. abhififiavasena hi samanussarantassa khandhapi upada
nakkhandhapi khandhapatibaddhapi pannattipi arammanar hoti-
yeva. riparhyeva anussaratiti evam anussaranto na afifiarh kifici sattarh va puggal
arh va anussarati, atite pana niruddham rupakkhandhameva anussarati. vedanadis
upi eseva nayoti.
(khandhavagga- atthakatha. §79)
'bhikkhus in the world some persons, namely the samana-
brahmana can recollect many previous khandha process (former life) by insight if they want. I
n recollecting like that, these sama-
nabrahmana can recollect the five upadanakkhandha or one of the five upadanakkhan- dha if t
hey want.
Those samanabrahmana can also recollect by insight, if they want as:
1. "that riupa had arouse in the past"
2. "that vedana had arouse in the past”
3. "that safifa had arouse in the past"
4. "that sankhara had arouse in the past"
5. "that vififiana had arouse in the past” (khandhavagga atthakatha. §79)
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pubbenivasa - Buddha taught using the word 'pubbenivasa’ recollecting the past khandha pr
ocess. It was not meant the discernment of past khandha process by pubbeniva-
sanussati abhi-ifia power. Actually he meant to teach that the samana-
brahmana recollect the past khandha process by vipassana insight power. Therefore the Budd
ha himself taught that "they can recollect the five upadanakkhandha or one of the five upadan
a_
kkhandha by insight". The difference is that if the past khandha process is recollected by abhi
fina then that pubbenivasanussati abhififia can know:
1.
the five khandha where lokuttara states are included (that means it can know the five k
handha where lokuttara states had arisen in ariya persons such as previous Buddha)
2. the recollection of five upadanakkhandha (that means lokuttara states are not included)
3.
the recollection of clan, beauty, nutriment, happiness, sufferings etc. connected with t
he khandha.
4. the recollection of various concepts such as name concept.

However vipassana insight cannot know the above 1, 3 and 4; it can only know number 2,
which is five khandha, the object of vipassana insight.

"ruparnyeva anussarati = can recollect only rupa by insight" means that recollecting the pas
t khandha process by vipassana like that, is not recollecting any person, beings, puggala (= att
a) but only ultimate reality. It recollects by insight the ripa khandha which had ceased in the
past. Take note that it is similar for vedana etc. (khandhavagga atthakatha. §79)

Therefore note that the meditator can discern and see the past five upadanakkhandha by vip
assana insight. Here, note that namarupaparicchedafiana and paccayapariggahafiana are includ
ed as vipassana.

AN IMPORTANT KEY FACTOR

Being able to recollect the five khandha by insight is essential for discerning past causes. If o
ne has not yet been able to discern the 5 past khandha then he can never discern past cause w
hich are part of past five khandha, similarly 'the arising of a past effect because of a respectiv
e further past causes' and 'the arising present effect because of the relevant past cause' can nev
er be discerned. Similarly if one is not able to discern future 5 khandha then 'the arising of fut
ure effect because of present cause (or relevant past cause)' and 'the arising of a further future
effect because of relevant future cause' can never be discerned. This is because future effect a
nd future cause are part of future 5 khandha.

An important key factor in searching for past cause and effect, and future cause and effect is
being able to discern the nimitta that appear at the time of verge of death (maranasanna), whi
ch could be either kamma or kammanimitta or gatinimitta. As that nimitta appears due to the f
orce of kamma which is going to produce the effect, it is the important central key factor in se
arching for the kamma which will produce effect or the kamma which had produced effect or
the kamma which is producing effect. It is the nimitta that arise in the appropriate 6 dvara (se
nse doors) at the time of maranasanna; it is especially the nimitta which appear in bhavanga
mind clear element (manodvara) at the time of being on the verge of death. Only when able to
discern these 6 dvara, especially manodvara, then can one further discern the object nimitta
which arise in the appropriate dvara. Only if able to discern that nimitta then can one be able t
o discern the kamma which produce the effect, and the avijja, tanha, upadana surrounding tha
t kamma.

Only if able to discern especially bhavanga mind clear element (manodvara) then can one b
e able to discern vithi mind processes which arise in between bhavanga mind clear element (
manodvara). The causes (avijja, tanha, upadana, sankhara, kamma) are the states that are incl
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uded in these vithi mind processes. They are part of vithicitta.
In the search for past causes, it is very important to be able to discern the object of past mar
ana-
sannajavana. To be able to discern the object of that maranasannajavana, it is very important t
o be able to discern the bhavanga mind clear element (manodvara) exiting at the time of mara
nasanna in the past life. Only if able to discern like that one can discern ---
1.
the object of maranasannajavana which appeared in that bhavanga mind clear element
(manodvara)
2.
the vithi mind processes including maranasannajavana vithi which arise in between th
ese bhavanga mind clear element (manodvara)
3. the fundamental cause, kamma which produce that object to appear
4. the avijja, tanha, upadana which can cause that kamma.

Simillarly if there is still future life for the meditator he must be able to discern the object o
f maranasannajavana which appear at time of near death (maranasanna) in the present life. To
be able to discern that one must firstly be able to discern the bhavanga mind clear element (m
anodvara) that arise at the time of near death. Only if able to discern like that, the object of m
aranasannajavana which appear in that manodvara; the kamma which is going to produce the
effect, causing that object to appear; and the avijja, tanha, upadana which are the supporting ¢
auses of that kamma can be discerned.

Similarly for the meditator who still has to go round the future samsara, in searching for the
causal relationships (paticca-
samuppada) between the successive future lives he must also be able to discern the object (the
nimitta) of the maranasannajavana which will appear in manodvara existing at the time near t
he future cuti (death). As that nimitta appear because of the kamma which will produce a new
future life, the kamma which cause that nimitta to appear is a fundamental cause for the futur
e khandha such as the second future etc. That nimitta can arise also because of past kamma ca
lled aparapariya; or it can arise because of kamma accumulated in the present life; or it can ar
ise because of the future life kamma, including kamma accumulated before the future death. I
f one search for the kamma based on that nimitta then one can easily find it. One can also find

the avijja, tanha, upadana which support the kamma. To be able to discern like that, it is nece
ssary to be able to discern the six dvara, especially bhavanga mind clear element (manodvara)
of the maranasanna period.

Therefore to be able to discern the past and future khandha is a very important requirement
not only for vipassana meditation on past and future khandha but also for the discernment of ¢
ausal relationships paticcasamuppada and for vipassana meditation on the paticcasamuppada
factors.

MEDITATE VIPASSANA BEGINNING WITH THOSE EASY TO DISCERN

In accordance with the discipline that one can meditate vipassana beginning with nama-rupa
which are easy to discern and are easily clear to the insight, in this treatise, the vipassana med
itation beginning with present nama-rupa will be shown first.

Firstly reestablish the concentration progressively which has already attained until the high
est. If one can attain fourth jhana concentration then establish that fourth jhana concentration
again in every sitting. If the meditator is a suddhavipassanayanika person and has practised fo
ur great elements meditation then he should establish the concentration, taking the four great
elements as object until the light becomes powerful.

As it is shown in this treatise beginning with rupa kamma-
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tthana and as it will be easier if switch to vipassana beginning with rupa, begin the vipassana
meditation with rupa.
Firstly regarding the real rupa existing in the six sense doors, 42 kotthasa:

a. group the 54/44 types of rupa existing in one sense door as a whole.
b. group the 44/... types of rupa existing in one kotthasa (bodily part) as a whole.
c. group all rupas existing in the six sense bases, 42 kotthasa as a whole. Then ---

1. Having discerned through insight, taking as object, the nature of 'arising' and 'perished a
way' of these riipa, meditate as anicca for many times again and again. Meditate on internal a
nd external alternately for many times repeatedly. In meditating externally like that, meditate
from near to far gradually until infinite universe for many times, again and again.

2. Having discerned through insight the nature of "being oppressed by constant arising and
perishing away" of these rupa, meditate as dukkha for many times again and again. Meditate
on internal and external, from near to far for many times repeatedly. Extend the insight until 1
nfinite universe.

3. Having discerned through insight, taking as object, the nature of having no indestructible
essence called atta in these rupa, meditate as anatta for many times again and again. Meditate
on internal and external alternately, extending from near to far gradually until intimate univer
se.

Note:
As non-real rupa are not object of vipassana meditation on the three characteri
stics, from this stage onwards do not discern the non-real rupa.

In meditating vipassana on the three characteristics contin-
uously and repeatedly, internally and externally like that, be able to see the swift and quick ari
sing and perishing away nature clearly. Meditate as 'Anicca’, as 'dukkha’, as 'Anatta’ moderate
ly slow. Be able to see by insight the arising and passing away as quick as possible but medita
te on the characteristics moderately slow.

Having seen the arising and perishing away of rupakalapa, do not take that as the object for
meditating on the characteristics. After having analysed the rupakalapa, discern by insight th
e arising and perishing away of ripaparamattha (ultimate reality) only. Only when it is seen
meditate vipassana on the three characteristics.

VIEW AS CESSATION OF RUPA AND NAMA

Rupakalapa are the smallest compactness particles where pa-

ffiatti much as samuhapaiiitti are still not yet removed. As pa-

niatti are not the real existence, they cannot be seen for a long time. When a meditator parctis
e one kammatthana, according to his parami he may find rupakalapa. Without being able to di
scern the pramattha states such as pathavi-apo-tejo-vayo-vanna-gandha-rasa-oja etc., and with
out attaining the insight of ultimate reality if he meditate as anicca, dukkha or anatta on the ar
ising of passing away of these rupakalapa, the meditator soon cannot find the rupakalapa, as p
anfa-

tti cannot be meditated vipassana upon thoroughly by insight for a long time. When rupakalap
a are not seen like that and as the momentum of the concentration is still not weaken yet he m
ay find white or transparent mass. If he keeps his mind calm and stable on that white or transp
arent mass the mind will be calm and stable on that object. Some meditator said that this is th

e cessation of rupa. Then if the meditator reduce a little of his effort, the mind which is calm a
nd stable on that object, may drop into bhavanga. They say that falling into bhavanga (as they
are not aware of the object being meditate upon presently, they think they know nothing) is ¢
essation of nama. It is said that occurrence is seen by insight. Be cautioned.
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Take note the teaching of the pali, commentary and subcommentary mentioned above; that
ariyamagga cannot be attained —
1. by meditating vipassana on just internal five khandha only,
2. by meditating viapasana on just external five khandha only, and among these,
3. by meditating vipassana just on rupa only,
4. by meditating vipassana just on nama only; and
5. one cannot escape from samsara (ariyamagga cannot be attained) if doesn't realize the caus
al relationships, paticcasamuppada distinguishably by three parifinapanfia and
6.
one cannot escape from sarnsaradukkha without realizing distinguishably all five upad
anakhandha (nama-riipa) by three parifinapafina.
Another point is that one must take note that if one discern the four elements and akasa exis
ting in that transparent mass, rupakalapa can soon be seen again.
Note:
In vipassana meditation on rupa, meditate vipassana also on non-living rupa ca
lled anupadinnasankhara.

VIPASSANA MEDITATION ON NAMA

After one is quite satisfied with his vipassana meditation on rupa, switch to meditate vipassan
a on nama. It is better to switch to meditate vipassana on nama after being able to meditate vi
passana on rupa proficiently and thoroughly.

As nama were discerned according to ayatanadvara at the stage of discerning nama, begin v
ipassana meditation on nama according to ayatanadvara. Taking as object the nature of "arisin
g then perished away" of the associate mental states (sampayuttadhamma) which accompany
vithi mind moment and the bha-
vanga mind moment that exist in between vithi, meditate as "anicca, anicca ...". Meditate on a
11 types of kusalajavana vithi and akusalajavana vithi such as cakkhudvara vithi, both internall
y and externally. Firstly beginning
from the near, meditate on internal and external alternately for many times. When it becomes
powerful, extending it gradually, meditate internally and externally on 31 realms until infinite

universe as a whole for many times repeatedly. If one is satisfied with meditating on anicca ¢
haracteristic, then similarly meditate as "dukkha, dukkha ..." repeatedly after having taken as
object the nature of being oppressed by constant arising and perishing away in these nama. Al
so if satisfied with the meditation on dukkha characteristic meditate as "anatta, anatta ...", afte
r having taken as object the nature of the absence of an indestructible essence atta in nama. M
editate on all types of wholesome group of kusalajavana and unwholesome group of akusalaja
vana in all six lines such as ruparammana line, in both internal and external. In meditating on
nama like that, meditate on the whole vithi process (as shown in nama kammatthana tables) o
f the following;

1. Cakkhudvaravithi, manodvaravithi which take ruparammana as object

2. Sotadvaravithi, manodvaravithi which take saddarammana as object

3. Ghanadvaravithi, manodvaravithi which take gandharammana as object

4. Jivhadvaravithi, manodvaravithi which take rasarammana as object

5. Kayadvaravithi, manodvaravithi which take photthabbarammana as object
6. Manodvaravithi which take dhammarammana as object.

IF THE MEDITATOR IS A SAMATHAYANIKA PERSON

If the meditator is a samathayanika person, it is better to meditate vipassana beginning with n
ama of the jhanasamapattivithi which he has attained. For example: Enter into first jhana. Aft
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er having emerged from the first jhana, meditate vipassana beginning with the nama of the fir
st-jhanasama-

pattivithi on their three characteristics alternately. Meditate vipassana similarly on nama of se
cond-jhanasamapattivithi etc. Meditate vipassana on the nama totally which exist in the jhana
samapattivithi which one has attained. Meditate on the three characteristics alternately for ma
ny times, again and again. If satisfied then meditate vipassana on the three characteristics of n
ama existing in all six lines such as cakkhudvaravithi, manodvaravithi which take rupa-
rammana as object etc. , according to line (is line by line).

GIVE PRIORITY TO MEDITATING ON THE CHARACTERISTICS PREFERED

Evam sankhare anattato passantassa ditthisamugghatanarh nama hoti. aniccato p
assan-

tassa manasamugghatanam nama hoti. dukkhato passantassa nikantipariyada-
narm nama hoti. iti ayar vipassana attano attano thaneyeva titthatiti. (Vism. xx §
721)

The meditator must meditate vipassana on the three characteristics of sankharadhamma so t
hat it 1s proficient and powerful. In meditating like that, only if one anupassanafiana is suppor
ted by the remaining two anupassanafana through powerful upanissayapaccayasatti, then that

anupassananana will become sharp, powerful and purified. Only if that anupassanafiana beco
me sharp, powerful and purified, then it can eradicate kilesa.

The anattanupassanafnana being supported by both aniccanu-
passanafiana and dukkha-nupassana-
fiana through powerful upanissayapaccayasatti, will become sharp, powerful and purified. So,
the meditator who has meditated thoroughly on sankhara-
dhamma by anicca-nupassana and dukkhanupassana insights, meditate for many times, again
and again on that sankharadhamma by anatta-
nupassana insight. Give priority to meditating by anatta-
nupassana insight. If can meditate like that, atta-
nupassana insight will become matured, sharp powerful and purified which can "pull out (rem
ove)" ditthi, wrong views on sankharadhamma. All wrong views micchaditthi are based on att
aditthi, anattanupassana is directly opposite to attaditthi. Therefore anattanupassana can remo
ve wrong views ditthi.

Another point is that aniccanupassanafiana, being supported by both dukkhanupassanafiana

and anattanupassanafana through powerful upanissayapaccayasatti, will become sharp, powe
rful and purified. The meditator who has meditated on sankharadhamma by dukkha nupassan
a and anattanupassana insights repeatedly and thoroughly, must further meditate on sankhara
dhamma by anicca-

nupassana insight repeatedly and thoroughly. Give priority to meditating by aniccanupassana.
Then, the aniccanupassana insight will become matured, sharp, powerful and purified which
can "pull out (remove)" mana (conceited) views on sankhara-

dhamma as permanent such as "idamh niccam, idarh dhuvamm" ( = this is permanent, this is ever
lasting) then one can be haughty with mana like baka-brahma.

Furthermore, the dukkhanupassanafiana being supported by both aniccanupassanafiana and
anattanupassanafiana through powerful upanissayapaccayasatti, will become sharp, powerful
and purified. The meditator who has meditated on sankhara-
dhamma by aniccanupassana and anatta nupassana insight repeatedly and thoroughly must fur
ther meditate on sankharadhamma by dukkha-
nupassana insight repeatedly and thoroughly. Give priority to meditating by dukkhanupassana
. Then the dukkhanu-
passana insight will become matured, sharp, powerful and purified, which can cause cessation
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of attachment on craving (tanha nikanti) which hold the sankharadhamma as "mine, mine ".
Only if there is sukhasafifia (perception of enjoyment on sankhara-
dhamma), the tanhagaha = tanha view which hold the sankhara-
dhamma as "mine, mine" can arise. Dukkhanupassana insight is directly opposite to tanha vie
w, attachment. Therefore dukkha-
nupassana insight can cause the cessation of tanha view. (Vism xx §721 & Mabhatika. II. 415-
416)

Therefore after having meditated on the three characteristics thoroughly, then give priority t
o meditating on one of the characteristics which one prefers for a rather longtime. If that anu-
passana insight is not powerful, then meditate again on the other two characteristics. However
kilesa are removed by vipassana insight temporarily only. Only ariyamaggafiana can eradicat
e totally without remainder by samuccheda. To attain ariyamagga one must strive for the mat
urity of vipassana insight.

ADDHAPACCUPPANNA

Among the nama-rupa which have already arose, are arising and will arise within one whole |
ife from patisandhi to cuti, meditate vipassana again and again for many times thoroughly on:
1. the three characteristics of just rupa only alternately
2. the three characteristics of just nama only alternately.

It is necessary to meditate for many times by every anupassana. Meditate one round on inte
rnal, one round on external, one round on anicca, one round on dukkha, one round on anatta f
or many times, again and again.

FIVE KHANDHA METHOD

The meditator should again discern the nama according to ayatanadvara, especially as in th
e nama kammatthana tables again. Firstly again discern the cakkudvaravithi and manodvaravi
thi where soma-
nassasahagata flanasampayutta mahakusala javana arise. After having formed the rupadhamm
a as one group and the namadhamma as four group which exit in each mind moment such as:
1. the basis vatthurupa (54) and ruparammana are rupakkhandha
2.vedana in each (moment) is vedanakkhandha
3. saffa in each is sanfiakkhandha
4. the remaining cetasika sankharadhamma in each are sankharakkhandha
5. consciousness in each is vifiianakhandha,

meditate vipassana on them. Meditate on their three characteristics alternately.

Meditate vipassana similary on each of the following vithi by five khandha method:
1. the remaining cakkhudvaravithi and manodvaravithi which take ruparammana as object
2. sotadvaravithi and manodvaravithi which take saddarammana as object
3. ghanadvaravithi and manodvaravithi which take gandharammana as object
4. jivhadvaravithi and manomdvaravithi which take rassarammana as object
5 kayadvaravithi and manodvaravithi which take photthabbarammana as object
6. manodvaravithi which take dhammmarammana as object.

From paficadvaravajjana until manodvaravithi's tadarammana in every line, as shown in na
ma kammatthana tables, meditate vipassana on the three characteristics alternately of:
1. Just riipa only throughout the line
2. Just vedana only throughout the line
3. Just sanfia only throughout the line
4. Just cetasika sankhara only throughout the line
5. Just vifinana only throughout the line.
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In meditating like that, meditate by the five khandha method also on the bhavanga mind mo
ment that exiting in between vithi. In the same way, meditate on the manodvaravithi which ta
ke dhammarammana as object.

Which quite satisfied with meditating vipassana on internal by five khandha method, medit
ate is the same way on external. From the near till the far, meditate in internal and external alt
ernately for many times again and again. Meditate vipassana, having taken the 31 realms as o
bject, i.e. having extended the insight until infinite universe.

In meditating vipassana by means of nama-riipa method and five khandha method, the med
itator should try to attain until khanapaccuppanna. To attain khanapaccuppanna with clear ins
ight, meditate on the bhavinga namadhamma that exit in between vithi mind processes also un
til khanapaccuppanna.

When quite satisfied with meditating vipassana on the present by five khandha method, furt
her meditate vipassana on the five khandha called addhapaccuppanna which is from patisand
hi until cuti. Meditate vipassana on the three characteristics alternately of:

1. just rupa only

2. just vedana only

3. just safifia only

4. just cetasika sankhara only
5. just vififiana only,

in both vithicitta and vithimutacitta, from patisandhi to cuti throughout. It is necessary to m
editate on anicca for many rounds; on dukkha for many rounds; on anatta for many round. Me
ditate on each khandha throughout from patisandhi to cuti. For example, only after having me
ditated on rupakkhandha throughout from patisandhi till cuti, then change to meditate on veda
nakkhandha similarly. Meditate on internal one round and external one round alternately.

MEDITATE ON RUPA AND NAMA TOGETHER ALSO

When quite satisfied with meditating vipassana by both nama-riipa methods and the five kh
andha method, then the meditation can also meditate on rupa and nama together if he wants to
do so. Firstly meditate vipassana again on just rupa and just nama, internally and externally,
until sharp (insight). When able to meditate proficiently and thoroughly, pair the nama and ru
pa together in every mind moment according to ayatanadvara as shown in nama kamatthana s

tate's tables which are;
1. basic vatthu rupa and object rupa
2. citta cetasika nama group of every mind moment,

then taking as object their perishing away or their arising and perishing away, meditate vip
assana on their three characteristics alternately.

(For example in cakkhudvara vithi) meditate on anicca one round, on dukkha one round, on
anatta one round, alternately after having been able to discern the arising and perishing away
of nama-riipa paired together in every mind moment such as in paficadvaravajjana (in reflecti
ng mind moment) the basic vatthu rupa's 54 types of rupa and ruparammana are arising and p
erishing away, the 11 namadahamma are arising and perishing away. Meditate according to a
yatanadvara. Meditate on all six dvars (sense doors). Meditate on all kusalajavanavithi and ak
usalajavanavithi (according to the tables of nama kammatthana stage). Meditate on internal a
nd external alternately.

After having meditated internally and externally on the three characteristics alternately of:
1. just rupa only
2. just nama only
3. rupa and nama paired together,

Then further meditate vipassana similarly on
1. just rupa only
2. just nama only
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3. rupa and nama paired together, from patisandhi till cuti.
Meditate as whole accordingly as they had arose, are arising and will arise. Then further m
editate vipassana by the five khandha method similarly from patisandhi till cuti.

PAST-PRESENT-FUTURE

After having meditated vipassana on nama-rupa from patisan-
dhi till cuti called addhapaccuppanna by means of both nam- ripa methods and five khandha
method again and again thoroughly, and if quite satisfied with it then the meditator can furthe
r progress to meditate vipassana past, present, future nama-rupa.
Aniccadivasena vividhehi akarehi dhamme passatiti vipassana. (Abhi-atthakatha, 1. 175)
As it is the meditation on sankharadhamma by means of various states such as anicca
, dukkha, anatta, so it is called vipassana.
As mentioned like that in the commentary, only when at the stage of meditating on paramm
attha sankhara on their three characteristic it is called vipassana. Take note that the meditation
of the meditator who has not yet attained ultimate reality insight (paramatthafiana) of nama-r
upa and who meditates on what is arising without separating and differentiating between pafifi
atti (concept) and paramattha (ultimate reality) cannot yet be called vipassana.
Meditate vipassana repeatedly again and again on
1. the three characteristics alternately of riipa only
2. the three characteristics alternately of nama only
3. the three characteristics alternately of nama-rupa paired together
in one past life as far as the meditator can discern from pati-
sandhi till cuti; then in another (nearer) past life from patisandhi till cuti; then in the immediat
e past life from patisandhi till cuti; then in the present life from patisandhi till cuti; then in the
first future life from patisandbhi till cuti; then if there is still future life, in the second future lif
e from patisandhi till cuti; then in the future lives as much as can discern. For those who does
not understand clearly yet, the meditation method will be shown further as follows.
(For example) if the meditator is the one who can discern the nama-rupa, causes and effects
sankharadhamma until the 5th past life, he should meditate vipassana on the three characteris
tics alternately again and again of --

1. just rupa only
2. just nama only
3.
rupa and nama paired together, from past lives till present life, from present life till fut
ure life(s), such as ---

1. from patisandhi till cuti in 5th past life, then

2. from patisandhi till cuti in 4th past life, then

3. from patisandhi till cuti in 3rd past life, then

4. from patisandhi till cuti in 2nd past life, then

5. from patisandhi till cuti in 1st past life, then

6. from patisandhi till cuti in present life, then (if there is future life)

7. from patisandhi till cuti in 1st future life, then (if there is still future life)
8. from patisandhi till cuti in 2nd future life, etc.

Meditate sometimes on internal, sometimes on external, sometimes on internal and external
alternately.
Similarly meditate by means of the five khandha method on:
1. just rapa only
2. just vedana only
3. just safifia only
4. just cetasika sankhara only
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5. just vifinana only,

Sometimes as anicca, sometimes as dukkha, sometimes as anatta, one round on internal, on
e round on external alternately. Meditate for many times again and again. In meditating like t
hat, meditate vipassana on whatever rupa, vedana, safifia, sankhara, viiifiana, whether they are

1. olarika = gross rupa, vedana, safifia, sankhara, vififiana or

2. sukhuma = subtle rupa, vedana, saffia, sankhara, viiifiana or
3. hina = inferior rupa, vedana, safifia, sankhara, vififiana or

4. panita = superior rupa, vedana, sanfia, sankhara, vifiiiana or
5. dura = far rupa, vedana, safifia, sankhara, vifinana or

6. santika = near rupa, vedana, safifia, sankhara, vififiana.

If able to meditate like that, then it means that the meditator is able to meditate vipassana o
n the five khandha - which are rupa, vedana, safifia, sankhara, vifinana - existing in 11 ways w
hich are past, future, present, internal, external, gross, subtle, inferior, superior, far, near. The
n he is able to meditate the anatta lakkhana sutta way of meditation as follows:

ANATTALAKKHANA SUTTA WAY OF MEDITATION
‘“‘tasmatiha, bhikkhave, yam kifici ruparh atitanagatapaccuppannam ajjhattarh va
bahiddha va olarikamm va sukhumarh va hinam va panitarh va yam dure santike v
a, sabbarh rupam — ‘netarn mama, nesohamasmi, na meso atta’ti evametar yat
habhutarh sammappaiifiaya datthabbam.
1. yakaci vedana ...pe...
2. ya kaci saffa ...pe...
3. ye keci sankhara ...pe...
4. "yarh kifici viifianam ...pe... (samyutta, II. 56)

Netarh mama nesohamasmi na meso attati samanupassamiti aniccarh dukkharm
anattati samanupassami. (uparipannasa atthakatha. 232)

= As the five khandha are only anicca dukkha anatta, monks, in this sasana, meditate on all
these rupa existing in 11 ways such as ---
1. past rupa (atita)
2. future rupa(anagata)
3. present rupa (paccuppanna)
4. internal rupa (ajjhatta)
5. external rupa (bahiddha)
6. gross rupa (olarika)
7. subtle rupa (sukhuma)
8. Inferior rupa (hina)
9. superior rupa (panita)
10. far riipa (dura)
11. near rupa (santika) as --
a. "netarh mama" = "this ripa is not my rupa" (as dukkha)
b. "nesohamasmi" = "this rupa is not I" (as anicca)
c. "na meso atta" = "this rupa is not my atta/self" (as anatta),
removing nama-rupa compactness by the vipassana light (samyutta, II. 56)

Meditate in the same way in the four namakkhandha which vedana, saifia, sankhara, vififia
na. Take note that the translation (for nama) is the same.

GROSS-SUBTLE; INFERIOR-SUPERIOR; FAR-NEAR
Meditating like that, the meditator can meditate on the nama-rupa differentiating them as gros

20



s subtle etc. if he wants ---
1.

Pasada rupa = five transparent ripa and gocara rupa = seven object rupa = altogether 12 rup
as are the rupa which are easy to be discerned by the meditator's insight. So they are called gr
oss olarika rupa.

2.

The remaining other 16 types of rupa being not easy to be discerned by the insight of medit
ators, are called sukhuma (subtle) rupa.

3.

Among nama, as akusala vedana,safifia, sankhara, vififiana are easy to be discerned by the
meditator's insight and are gross, so they are called olarika.

4.

As kusala vedana, safifia, sankhara, vififiana and (vipaka + kriya) abyakata vedana, safifia, s
ankhara, vififiana, such as pacadvaravajjana; paficavififiana; sampaticchana; santirana; votthap
ana; tadarammana; patisandhi; bhavanga; cuti; kriyajavana etc., are not easily discerned by th
e insight of meditator and are subtle so they are called sukhuma.

5. Rupa which are effect of akusala are hina (=inferior)

6. Rupa which are effect of kusala are panita (=superior)

7. Olarika (gross) nama are hina (=inferior)

8. Sukhuma (subtle) nama are panita (=superior)

9.

As subtle rupa are not easily discerned by the insight of meditator and are far from the insig
ht, they are dura (=far)

10.As gross rupa are easily discerned by the insight of meditator and are near to the insight t
hey are santika (=near)

11.As akusala vedana, safifia, sankhara, vifinana are far from vipaka and kriya vedana, safifia
, sankhara, vififiana called abya-
kata; and are also far from kusala vedana, sanfia, sankhara, vifinana. So they are dura (far). Si
milarly as kusala and abyakata vedana, safifia, sankhara, vifinana are far from akusala vedana,

safifia, sankhara, vififiana, so they are dura (far).

12.As akusala vedana, safifia, sankhara, vififana are near to akusala vedana, safifia, sankhara,

vififiana, so they are santika (near). As kusala + abyakata vedana, safifia, sankhara, viiifiana ar
e near to kusala + abyakata vedana, safifia, sankhara, vififiana, so they are santika (near).

The ways of differentiating them can be found in visuddhimagga XIV, §502 etc.

If the meditator is able to meditate vipassana thoroughly on:

1. Rupa existing in six sense doors (dvara), 42 kotthasa and

2.

Kusalajavana vithi, akusalajavana vithi, nama groups together with vithimutta nama groups
which are patisandhi, bhavanga, cuti of past till present and from present till the final future b
y means of the two grouped nama-rupa methods or the five grouped five khandha methods, e
xisting in the three period past, future, present and in both internal and external, then gross-su
btle-inferior-superior-far-near nama-rupa are also included among them. There is no remainde
r.

Therefore one can meditate vipassana as above on:

1. just rupa only, then
2. just nama only, then
3. nama and rupa paired together ---

by the rupa-nama method. There is a case where the paficagga dayaka couple attained anag
amimaggaphala through meditating vipassana in sankharadhamma after having grouped rupa
and nama as two groups by the ripa-nama methods (dhammapada commentary.I1.369)
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Also if meditate vipassana on nama-rupa after having grouped them into five groups by the
five khandha method then, like the elder monks called the group of five (paficavaggiya) can a
ttain arahattaphala. (samyuttanikaya.Il.55)

So it is better if one is able to meditate vipassana separately on gross, subtle, inferior, super
ior, far, near nama-rupa in the three periods of past, future and present, existing internally and
externally.

ASUBHA BHAVANA

The Buddha taught the asubhasaffia meditation in girimananda sutta (anguttara nikaya-3-343)
. It is savififianaka asubha = asubha meditation on the living. In meghiya sutta (Udana-120) th
e Buddha taught, "asubha bhavetabba ragassa pahanaya" = practise asubha meditation to be a
ble to remove lust (raga). In vijaya sutta (suttanipata-307-308) also the Buddha taught savifina
naka asubha = asubha meditation on the living and avifinanaka asubha = asubha meditation o
n the dead. The asubha meditation is part of dukkhanupassana.

SAVINNANAKA ASUBHA

In asubha meditation of paying discerning attention on the repulsiveness of the 32 bodily part
s of living beings, there are two methods which are the method to attain jhana by patikiila-

manasikara and the method to see the asubha fault of the body called adinavanupassana. If pa
y attention on patikula = repulsiveness of all 32 bodily parts as a whole or some of the parts a
s a whole or individual parts which exist internally (ajjhatta), then the meditator can attain firs
t jhana concentration. If pay attention similarly on external (bahiddha) bodily parts then the m
editator can attain upacara concentration. This is already explained in the earlier stage. At this
stage, only the meditation on the 32 bodily parts by way of adinavanupassana will be shown.

Meditate as "asubha, asubha ..." taking as object the repulsiveness of the 32 bodily parts. B
e able to see the repulsiveness asubha nature by insight clearly. Meditate on internal and exter
nal alternately. Extend gradually as much as possible.

At this time, when the bhavana meditation insight being well-pastured (i.e. well practiced) i
n the realm of ultimate reality rupa and ultimate reality nama is now meditating on the repulsi
veness asubha of the 32 bodily parts, they will disappear and then only small particles rupa wi
11 be found. This is the power of the insi-
ght which pasture much (i.e. practise much) in the ultimate reality truth realm (paramattha sac
ca). In meditating on asubha of the 32 bodily parts in internal and external, if the meditator ca
nnot find the small particles rupakalapa easily then if he discerns the four great elements on th
e bodily parts individually or as a whole, he will find the small particles rupakalapa easily by
the power of the well-practiced bhavana insight. When the rupa kalapa are found them after h
aving analysed these rupakalapa so that ultimate reality insight is attained as that mentioned i
n the earlier ripa kammatthana stage, meditate vipassana again on their three characteristics a
lternately. Meditate on internal and external alternately. However, in meditating like that, it is
only when the meditator is quite satisfied with the meditation on asubha that he should switc
h to discern the four great elements on the bodily parts and meditate vipassana on the ultimate
reality (paramattha) rupa, existing in the rupakalapa.

THE BODY FULL OF WORMS

pindupama sutta and its commentary. The body is full of worms where the worms mate and
multiply, where they (worms) defecate and urinate; where they are sick; and is their "cemeter
y". Meditate as "asubha, asubha ...", taking as object the repulsiveness of the body being a pla
ce full of impurities and repulsiveness. Meditate on internal and external alternately.
(samyutta commentary.I1.294)
When meditated for many times like that, then due to the power of insight which pastures
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much on ultimate reality truth (para-

matthasacca) realm then, very soon, the meditator will find the rupakalapa. Then after having

discerned the ultimate reality rupas existing in those rupakalapa, meditate vipassana again on

the three characteristics of those ultimate reality rupas. If the meditator cannot discern the rup
akalapa easily then when he is quite satisfied with the asubha meditation if he then begin to di
scern the four great elements on the worms or on the body full of worms, he will very soon fi

nd the rupakalapa due to the power of the insight which is well trained in ultimate reality real

m. After having discerned the ultimate reality rupa existing in those ripakalapa, meditate vipa
ssana again on them. Meditate on both internal and external.

ASUBHA NATURE OF ULTIMATE REALITY RUPA

The nature of asubha also exist in ultimate reality rupa which are:
1. Duggandha = having bad smell.
2. Asuci = having impurities and replusiveness.
3. Byadhi = having sickness.
4. Jara= old age = the matured duration phase.
5. Marana = death and loss = perishing away phase. (samyutta commentary.I1.294)
Having discerned these asubha nature by vipassana insight, meditate as "asubha, asubha...".
Meditate on internal and external alternately.

In this manner , in savififianaka asubha = asubha meditation on the living, having divided th
e nature of asubha into three types, meditate on;
1. The repulsiveness of 32 bodily parts.
2. The repulsiveness of 32 bodily being full of worms
3. The repulsiveness of ultimate reality rupa.

AVINNANAKA ASUBHA = ASUBHA MEDITATION ON THE DEAD

Puna caparam, bhikkhave, bhikkhu seyyathapi passeyya sariramh sivathikaya cha
dditarh ekahamatarh va dvihamatarm va tthamatarh va uddhumatakar vinilakam

vipubbakaja-

tarh. so imameva kayarh upasamharati — ‘ayampi kho kayo evarndhammo evarn
bhavi evamanatito’ti. (dighanikaya.ll.235)

Furthermore, monks, a monk may find corpse that is dead one day ago or two days ago or t
hree days ago which is bloated, discoloured, trickling with pus and discarded in a cemetery. S
eeing thus, the monk reflects on his own body that "My body also has such nature; such natur
e will occur; it cannot go beyond such nature. (mahasatipatthana sutta- di-2-235)

Dighabhanaka-mahasivatthero pana "navasivathika adinavanupassanavasena vut
ta"ti aha. (dighanikaya-atthakatha.ll.394, majjhimanikaya-atthakatha.l.305)

The elder monk arahanta mahasiva, who is reciter of dighani-
kaya mentioned that the Buddha taught the nine types of cemetery asubha meditation = navas
ivathika as adinavanupassana.

The meditator who wants to practise the avififiana asubha meditation in accordance with th
e above pali and commentary must choose a corpse and meditate on it. In the samatha stage o
f asubha meditation to attain first jhana concentration, male meditators must meditate on male
corpse and female meditators must meditate on female corpse. In this vipassana stage, as an
adinavanupassana meditation, it is not necessary to choose selection between male corpse and
female corpse. The difference or similarity in gender is not essential. However in samatha sta
ge as the meditator has to meditate attentively on an external corpse only and as raga (lust) m
ay arise to disturb (the concentration) at the time of patibhaga nimitta, so it is to meditate on t
he corpse of the same gender only. In this vipassana stage of adinavanupassana (= discerning
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to see the fault of the body of oneself and others) as it is the method of meditation to see the f
ault of internal and external alternately, the meditator can meditate, taking as object any corps
e that is easily to be discerned, without choosing the gender. It is mentioned in the text in vija
ya sutta (suttanipata), that the four assemblies of monks, nuns, laymen, laywomen were instru
cted to meditate asubhabhavana on the corpse of sirima as subject. In samatha stage, the medi
tator meditates only on external corpse, especially on a single corpse only attentively to attain
jhana. However in vipassana stage, the meditator meditates on internal and external alternatel
y to see the fault, adinava.

THE METHOD OF MEDITTAION

When the meditator can meditate vipassana on the three characteristics of alternately of nama
-rupa = five khandha in the past future present, internally and externally thoroughly then at th
at time due to the vipassana insight of the meditator bright brilliant light will be arising; or els
e when the meditator sits for meditation if he again establishes the 4th jhana concentration wh
ich he has attained then due to the insight accompanied with that 4th jhana concentration, brig
ht brilliant light will be arising. After establishing the concentration step by step gradually; or
after practising vipassana meditation stage by stage progress-

ively it becomes appropriate to meditation avififianaka asubha = asubha meditation on the dea
d. However if that light of insight is dim, being not powerful then establish the concentration
gradually again. When the light becomes brilliantly bright due to the insight with that concent
ration the meditator can practise on avifiianaka asubha meditation.

When the light becomes brilliantly bright due to either samatha meditation insight or vipass
ana meditation insight then the meditator takes as object a corpse which he has remembered a
nd has seen it, by that light of insight. Discern shining by that light of insight just like shining
by a torch light. Its repulsiveness, asubha must be clear to the insight. It is better if the corpse
is decomposed, trickling with foul pus. Meditate on the corpse as "asubha, asubha...", paying
attention on its repulsiveness. As the repulsiveness appears to the insight, when the meditatin
g mind is stable on that asubha object the meditator tries to discern his own body by insight.
The meditator discerns to see the repulsiveness of his own body as if like that external decom
posed corpse. When the meditator sees the repulsiveness of his own body being decomposed,
he meditate as 'asubha, asubha'.

If the meditator is not able to discern the repulsiveness of himself by insight then he medita
tes on the external asubha again. After that he meditates on internal again. If he practises like
that for many times then he will be able to discern the internal repulsiveness. However if he is

still not yet able to discern it then if he discerns by insight towards the future of himself begi
nning from the present moment then he will easily find the dead asubha of himself. This disce
rnment will be easy for those meditators who have already discerned or are able to discern the
causal relationships, paticcasamuppada between present causes and future effects.

If the meditator can discern the repulsiveness of himself by insight = by the light of insight
then he meditates on internal and external alternately as 'asubha, asubha ...". In meditating like
that, he meditates also on those persons whom he has raga (lust), extending gradually, as 'asu
bha, asubha' on internal and external alternately.

If he meditates like that as 'asubha, asubha' on internal and external for many times then du
e to the power of the earlier vipassana meditation as well as being much pastured (ie. much pr
actised) in the ultimate reality paramatthasacca realm, the meditator can see the small particle
s rupakalapa of internal and external corpses; or else the corpse may appear to the insight of
meditator as changing gradually to heap of bones and then dust of bones. If the meditator disc
erns the future of the corpse by insight gradually then the insight can discern it until it becom
es a heap of bones and then dust of bones. Meditate as 'asubha, asubha' in every stage (If the c
orpse's decomposition). If one can find the small particles rupa kalapa easily then after having
discerned the ultimate reality rupa existing in these ripakalapa, especially utuja rupa, meditat
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e vipassana on their three characteristics.

If one cannot yet easily find the small particles rupakalapa then if he begin to discern the 4
great elements in these internal and external corpses he will then find the rupakalapa existing
in these corpses. If he analyse these riipakalapa then he can find the utujaojatthamaka rupa w
hich are produced in succession by the tejodatu that exist in a rupakalapa. After having discer
ned these rupa further meditate vipassana on them. Switching the meditation from asubha to v
ipassana meditation should be done only when one is quite satisfied with the asubha meditatio
n.

AN UNUSUAL

If the corpse discerned is infested with maggots then when some meditation discern by insigh
t the 4 great elements of such corpse they may not only find the utujaojatthamaka rupa but als
o some other rupakalapa such as transparent element = pasadarupa and non-transparent rupa.
The reason is that the meditator is seeing the rupakalapa of the living maggots which are subs
isting on the corpse, being mixed together (with the rupakalapa of the corpse). It is not that tra
nsparent pasadarupa and catusamutthanika are existing in the corpse.

When the meditator found the rupakalapa in internal and external corpse then after having a
nalysed those rupakalapa, meditate vipassana on the three characteristics of the ultimate realit
y paramattharupa.

PATICCASAMUPPADA FACTORS

In visuddhimagga, chapter XX, § 694, the paticcasamuppada factors are included in the list of
objects of vipassana insight, which reference to the patisambhidamagga pali. Therefore the m
editator must meditate vipassana on the paticcasamuppada factors also.

Discern again the causes and effects by means of anuloma (forward sequence) paticcasamu
ppada method which is taught as "avijja paccaya sankhara = because of the arising of avijja, s
ankhara arise" etc.. Discerning like that the meditator at this stage must meditate vipassana on
these factors.

Understand that in the successive past and successive futures that:

If the present life is put in the centre (of the cycle of paticcasamuppada):

1. avijja-sankhara are of the past.
2. vinfiana-namarupa-salayatana-phassa-vedana-tanha-upadana-bhava are of the present,
3. jati-jara marana are of the future;

And if the first past life is put in the centre (of the cycle of paticcasamuppada);
1. avijja-sankhara are of the second past life,
2. vifihana-namarupa-salayatana-phassa-vedana-tanha-upadana-bhava are of the second past |
ife,
3. jati-jara-marana are of the present life;
And if the first future life is put in the centre (of the cycle of paticcasamuppada);
1. avijja-sankhara are of the present life,
2. vifihana-namarupa-salayatana-phassa-vedana-tanha-upadana-bhava are of the first future lif
c,
3. jati-jara-marana are of the second future life.
This is the discernment of linking the causes and effect (causal relationship) between 3 live
s again and again.

SOME EXAMPLE OF THE DISCERNMENT

1. Because of the arising of avijja, sankhara arise.
Avijja (arising-perishing) Anicca;
Sankhara (arising-perishing) Anicca;

Meditate on avijjas and sankhara which had arose, arise and will arise in the nama-rupa pro
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cess of one self as discerned in the paticcasamuppada first method. Avijja is generally the lob

haditthi group manodvarikajavana vithi mind process. Sankhara can be kusala or akusala sank
hara accordingly, it is manodvarikajavana vithi mind process. As an example, for the meditati
on's present life specifically, that sankhara accumulated in the past was only kusala sankhara.

Meditate (on anicca of avijja sankhara) in lives which had occurred, is occurring and will occ

ur .Meditate in the same way on dukkha and anatta characteristics.

Meditate (vipassana) on the remaining paticcasamuppada factors until jati, jara, marana acc
ording to that which are already discerned in the linking of causes-effects by paticcasamuppa
da first method. Meditate vipassana on the three characteristics alternately of both cause and e
ffect. It is true that according to the sutta method it is necessary to discern only the vipakavatt
a states in vififiana-namarupa-salayatana-phassa-vedana (mahati. 2, 323) in the discernment of

linking causes and effects, causal relationships. However in vipassana, as they are being inse
parable avinabhava, it is not wrong to meditate mixed together with paficadvaravajjana-vottha
bbana-javana-manodvara-

vajjana-javana with the purpose that no paramattha (ultimate reality) dhatu are left out. As mu
ch as one can discern, meditate from the successive pasts until the last future. Meditate on int

ernal and external alternately. Meditate as a whole on external; do not distinguish the person,

beings.

40 'TO' = 40 WAYS OF DISCERNING

In this Lakkhana Sammasana Stage, 40 ways of discerning called 40 "TO' are mentioned in
Visuddhimagga (Vism xx, §697) with reference to Patisambhidamagga. With the intention to
be able to remember it easily, the Venerable abbot of Maha Visuddharama mentioned it throu
gh verses enumerating Anicca into 10, Dukkha into 25 and Anatta into 5 in his book Paramatt
hasarupabhedani. Dividing the three characteristic into three groups according to those verses
will be shown.

10 ENUMERATION OF ANICCA LAKKHANA

Ruparh aniccarh palokam, calam pabhangu addhuvam:
viparinamasarakarh, vibhavarh maccu sankhatarh.

1. ANICCATO

Anaccantikataya, adiantavantataya aniccato. (Vism xx, §698)
Anaccantikatayati accantikatabhavato, asassatatayati attho. sassatafihi accantikamh paraya koti
ya abhavato. (Mahatika)

[There are two extremities in Namartpa which are the front extremity, being "arising" and the
rear extremity, being the "perishing away". They are called the Upada extremity and Bhanga
extremity. Namarupa are not Sassata eternal which can go beyond the rear extremity Bhanga.
They cannot go beyond the rear extremity Bhanga and they have a begining which is the Upa
da extremity and an end which is Bhanga extremity. Therefore they are Anicca Dhamma.
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Meditate on Rupa, Vedana, Safifia, Sankhara, Vinfiana by 5 khandha method after having for
med 5 groups. After having discerned the definition mentioned above, meditate on Ripa, (Ve
dana, Safifa, Sankhara, Vinnna) as Anicca.

Here "cannot go beyond Upada extremity" means the Namarupa do not exist yet before the ar
ising. Also the nature of waiting, getting ready to arise does not exist. Furthermore, after peris
hed away they do not pile up at one place. They occur only at the moment of arising-duration-
perishing away (Upada-Thiti-Bhanga), between the two non-existence, i.e. the non-existence
before arising and the non-existence after perishing away. As they have extremity of Upada e
xtremity of perishing and do not exist beyond these two extremities, Namarupa are called Ani
cca. Therefore] meditate as Aniccam = there is no permanency ( not permanent).

2. PALOKATO
Byadhi-jara-maranehi palujjanataya palokato. (Vism)

Meditate as Palokamh = having the nature of perishing (because of crumbling through sickness
, ageing and death).

3. CALATO

Byadhi-jara-maranehi ceva labhalabhadihi ca lokadhammehi pacalitataya calato. (Vism)
Lokadhamma labhadihetuka anunayapatigha; tehi, byadhiadihi ca anavatthitata pacalitata. (M
ahatika)

[Love and hatred have fundamanental cause which are the worldly dhamma such as gain & lo
ss. Due to these worldly dhamma, the quivering & agitation of the mind such as love & hatre
d occur. As Namarupa can be unstable quivering due to sickness, ageing & death and worldly
dhamma such as gain & loss, then] meditate as Calarh = unstable and quivering.

4. PABHANGUTO
Upakkamena ceva sarasena ca pabhangupagamanasilataya pabhanguto. (Vism)

[As it has the nature of perishing in disarray due to one's own effort or others' effort or its ow
n nature], meditate as Pabhangu = it has the nature of perishing in disarray.

5. ADDHUVATO
Sabbavatthanipatitaya, thirabhavassa ca abhavataya addhuvato. (Vism)

[As there is the nature of dropping down; i.e. dying at any state of life such as at the young, te
nder playful age just like a fruit which can drop down from the tree at any time since the stag
e of a tender fruiting; and even if one does not drop down to die, there is no essence in any all
ways, having no strong firmness], meditate as Addhuvarm = there is no firm stability.

6. VIPARINAMA DHAMMATO
Jaraya ceva maranena cati Dvedha parinamapakatitaya viparinamadhammato. (Vism)

[As there is the nature of being subjected to change = changing through 2 ways which are Jar

a (Thiti = duration) and death (Bhanga = perishing away)], it is Viparinamar = the nature of
change (it means changing from Upada stage to Thiti = Jara, Bhanga = marana).
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7. ASARAKATO
Dubbalataya, pheggu viya sukhabhafjaniyataya ca asarakato. (Vism)

[As it is feeble being perishable naturally and as it can be easily perished like sapwood], it is
Asarakam = not having a firm essence.

8. VIBHAVATO
Vigatabhavataya, vibhavasambhutataya ca vibhavato. (Vism)

[As having no growth, expansion or increment because it perishes away after arising and as th
ere is the nature of annihilation base on Vibhava-tanha, Vibhava-ditthi], it is Vibhavam =ith
as the nature of annihilation.

9. MARANADHAMMATO = MACCU
Maranapakatitaya maranadhammato. (Vism)

[As there is the nature of death = perishing away], it is Maranadhammarh = Maccu = having t
he nature of death ( = having the nature of perishing away).

10. SANKHATATO
Hetupaccayehi abhisankhatataya sankhatato. (Vism)

[As being formed/ restored directly by hetu cause = Janaka cause and by the supporting Upa t
thambhaka cause = Paccaya cause], it is Sankhatarh = being formed/ restored by causes again
& again.

The causes which can produce Rupa directly are Kamma; they are the Janaka causes = He
tu causes. The Kilesa-vatta causes being Avijja Tanha Upadana are the Upatthambhaka cause
s which support that past Kamma. However, kilesa-vatta support Kusala-kamma by Paccaya-
satti such as Upanissaya. Kilesa-vatta support Akusala-kamma by Paccaya-satti such as Upan
issya and by causes such as Sahajata.

Furthermore, Citta Utu & Ahara are also the Upatthambhaka causes which support the Rii
pa. Although Citta utu Ahara produce some Cittaja Utuja, Aharaja Riipas and support some, it
is not the same as the way kamma-satti produce Kammaja Rupas. Citta support Cittaja Rupas
by Satti such as Sahajata. Utu support Utuja Riipas by Satti such as Upanissaya and Ahara su
pport Aharaja Rilpas by Satti such as Ahara Paccaya. As they are not Kamma-satti, they are n
ot mentioned as Janaka causes but are mentioned as Upatthambhaka causes.

The Hetu cause (= Janaka cause) of Vipaka Nama is kamma. Kilesa-vatta being Avijja Ta
nha Upadana, is similar as mentioned for Rupa above. Take note that the causes such as Vatth
u, Arammana, Phassa etc. .... being the present causes of all Kusala, Akusala, Abyakata are th
e Upatthambhaka causes.

Meditate as 'Anicca’, or 'Paloka’ etc... on the Rupa (Vedana, Safifia, Sankhara, Vifiiana) wh
ich one is going to meditate upon, discerning it by insight according to the states explaind abo
ve. These are the 10 enumeration for Anicca lakkhana.

25 ENUMERATION OF DUKKHA LAKKHANA

Dukkhanca rogagham gandam, sallabadharm upaddavarm;
bhayityupasaggatanam, alenasaranam vadhar;
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aghamulam adinavarh, sasavarm maraamisam,;
jatijjaram byadhi sokam, paridevamupayasam,;
samkilesasabhaavakam.

1. DUKKHATO
Uppadavayapatipilanataya, dukkhavatthutaya ca dukkhato. (Vism)

Uppadavayapatipilanatayati uppadena, vayena ca pati pati khane khane tamsamangino vibad
hanasabhavatta, tehi va sayameva vibadhetabbatta. Udayabbayavanto hi dhamma abhinham t
ehi patipilita eva honti, ya pilana "sankharadukkhata"ti vuccati.

Dukkhavatthutayati tividhassapi dukkhassa, samsaradukkhassa ca adhitthanabhavato. (Mahat
ika)

[As Namarupa torture the person who is endowed with Namarupa by oppressive arising a
nd oppressive perishing away in every moment, or another way, the Namarupa themselves ar
e oppressed by constant incessant arising and perishing away; and being the basis-vatthu for

A. Dukkha Dukkha which is Dukkha-vedana,

B. Viparinama Dukkha which is Sukha-vedana, (it means that it is Sukha at duration stage

but Dukkha at perishing stage.)
C. Sankhara Dukkha which are Upekkha-vedana and Namarupa except Vedana,

or in another way the basis for Samhsara-vatta Dukkha], Dukkham = it is the type of Dukkha
which is despicable, mean and suffering.

SANKHARA DUKKHA- All Sankhara Dhamma existing in the 3 Realms can be called as Sa
nkhara Dukkha. However as Dukkha Vedana and Sukha Vedana are separately called as Duk
kha Dukkha and Viparinama Dukkha respectively, here Upakkha Vedana and all Tebhumaka
Sankhara Dhamma existing in the 3 Realms except Vedana are mentioned as Sankhara Dukk

ha. All these Tebhumaka Namarupa Sankhara Dhamma are Sankhara Dukkha because there 1
s Sankhata Dukkha which conditioned their arising and because of being oppressed by consta
nt arising and perishing away.

2. ROGATO
Paccayayapaniyataya, rogamulataya ca rogato. (Vism)

[As the effect Namarupa can exist only if the appropriate causes support, that is being ade
quately caused to exist by the causes; in another way, caused to exist by the appropriate cause
s; and as it is like the cause of chronic disease], it is Rogam = a painful bad disease.

[It means that as Namartipa are the base where all bodily diseases and mental diseases occur,
they are like chronic disease.]

3. AGHATO
Vigarahaniyataya, avaddhiavahanataya, aghavatthutaya ca aghato. (Vism)

[As being like Akusala which is censured by Buddha and other Ariya person; and being able t

o bring about loss to beings; and being the basis where Akusala called Agha occur], it is Agh
am = loss / non-benefit.
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4. GANDATO
Dukkhatasulayogitaya, kilesasucipaggharanataya, uppadajarabhangehi uddhumataparipakka-
pabhinnataya ca gandato. (Vism)

[As being accompanied with suffering called the three types of Dukkha which are Dukkha Du
kkha, Viparinama Dukkha, Sankhara Dukkha; being able to cause oozing with defilement Kil
esa such as Raga etc... by means of object or association (sampayutta) accordingly; being swo
llen as in the sudden arising phase Uppada the present, not existing previously and being ripe
n as in the duration phase Thiti and being erupted as in the perishing phase Bhanga], it is Gan
darh = an unsightly boil.

Kilesasucipaggharanataya- "to cause oozing with defilement kilesa such as Raga by means of
object or association (Sampayutta) accordingly" is mentioned meaning that the arising of a s
ubsequent Raga taking the previous Raga as object and the arising of Kilesa such as Raga tog
ether with associates Citta Cetasika which take an object that can cause Kilesa. They are pus

oozing from Namarupa. It is just like pus oozing from a boil.

5. SALLATO
Pilajanakataya, antotudanataya, dunniharaniyataya ca sallato. (Vism)

[A) As it produces oppression by arising and perishing away;

B) And like Dukkha Vedana etc... penetrates within the body, when Sankhara Dhamma ar
ise in the body it pierces with arising & perishing away;

C) And as the 'spike' Namarupa Sankhara Dukkha is very difficult to be pulled out except
by the 'tweeze' Ariya-magga], Sallamh = it is a spike that pierces.

6. ABADHATO
Aseribhavajanakataya, abadhapadatthanataya ca abadhato. (Vism)

[A) like a patient who is severely sick and cannot move by himself in posture but is helped
around by others, i.e. having a body which is depend upon others, similarly the khandha cann
ot arise by itself but is dependent upon others i.e. the causes,

B) And as it is the cause of all diseases] Abadharh = it is an overwhelming torturous disea
se.

7. UPADDAVATO

Aviditanarhyeva vipulanarh anattanar avahanato, sabbupaddavavatthutaya ca upaddavato. (
Vism)

[1) As it can bring many unforeseen adversities such as punishment, old age, sickness, dea
th, Apaya etc...

2) As it is the basis for all kinds of torturous adversity] Upaddavarm = it is torturous adver
sity.

8. BHAYATO

Sabbabhayanam akarataya, dukkhavupasamasankhatassa paramassasassa patipakkhabhiuita-ta
ya ca bhayato. (Vism)

[A) As the Khandha is 'pit' of dangers such as the danger of present life and danger of futur
e existence;
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B) and as it is being opposite to the supreme relief Nibbana called the cessation of all suff
ering], Bhayam = it is a great, plentiful danger without happiness (it is a frightful danger.)

9. ITITO
Anekabyasanavahanataya itito. (Vism)

[As the khandha can bring a various types of loss/destruation], Iti = it is a terrifying danger.

10. UPASAGGATO

Anekehi anatthehi anubaddhataya, dosupasatthataya, upasaggo viya anadhivasanarahataya ca
upasaggato. (Vism)

[A) As it is always followed by loss such as loss of relatives in external and diseases in int
ernal;

B) and as it is bound up with faults such as Raga by means of object or associate (Sampay
utta);

C) and as it is unbearable as if like diseases & distress caused by Yakkha and sperits], Up
asaggam = it is bound up with torturous adversity.

11. ATANATO
Atayanataya ceva, alabbhaneyyakhemataya ca atanato. (Vism)

[A) As it cannot protect it from perishing away after arising, since it is natural the khandha
perished away after arising;

B) As it is not able to get free from danger although there is the wish to protect it], Atana
m = there is no protection from danger.

12. ALENATO
Alliyiturh anarahataya allinanampi ca lenakiccakayitaya alenato. (Vism)

[A) As the khandha is not worthy of being a shelter for one who fearing the danger of suff
ering wishes to seek a shelter;

B) and as it is not able to perform the function of eradicating suffering for those who are d
ependent upon the body (= Khandha) when in fear of suffering], Alenam = it is danger being
not a place to hide.

13. ASARANATO
Nissitanarm bhayasarakattabhavena asaranato. (Vism)

[As it is not able to eradicate suffering danger such as birth, old age, sickness, death etc. for th
ose who fearing such danger seek refuge in it], Asaranarh = it is danger being not refuge.

14. VADHAKATO
Mittamukhasapatto viya vissasaghatitaya vadhakato. (Vism)

[As it is just like an enemy, posing as a friend with smiling face, can kill the one whom he
has become intimate with], Vadhamm = Vadhakam = like a murderer who kills all the time, it k
ills in conventional truth, humans deities Brahma beings so that they exist no longer than thre
e moments.

As it kills the one whom it has become intimate with and whom thinks that "Rupa Vedan
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a Safina Sankhara Vifinana are happiness and not suffering" so the Khandha is Vissasaghati =
the murderer who Kkills the one whom he has become intimate with. It is indeed true that bein
gs in adversity because of holding the view regarding Khandha that "it is mine" = "etarh mam
a". It means that the Khandha called dukkha-sacca arise because of the tanha-lobha called Sa
mudaya-sacca. In another way, as in killing the one who has become intimate, so the Khandh
a kills the one it has become intimate with. Therefore it is called Vissasaghati.

15. AGHAMULATO

Aghahetutaya aghamiilato. (Vism)
Aghassapapassahetuta aghahetuta. (Mahatika)

[As it is the fundamental cause of harsh unwholesome Akusala], Aghamulam = it is the ro
ot of loss and suffering.

16. ADINAVATO

Pavattidukkhataya, dukkhassa ca adinavataya adinavato. atha va adinarh vati gacchati pavatta
titi adinavo, kapanamanussassetarh adhivacanar, khandhapi ca kapanayevati adinavasadisata
ya adinavato. (Vism)

Pavattidukkhatayati bhavapavattidukkhabhavato. bhavapavatti ca paiicannam khandhanarm an
iccadiakarena pavattanameva, so ca adinavo. yathaha "yam bhikkhave paficupadanakkhan- dh
a anicca dukkha viparinamadhamma, ayarh bhikkhave pafcasu upadanakkhandhesu adinavo"
ti. tenaha "dukkhassa ca adinavataya'ti. adinanti bhavanapurhsakaniddeso yatha "ekamantan"
ti, ativiya kapananti attho. Bhusattho hi ayam a-karo. (Mahatika)

[A) The Anicca etc. states of 5 khandha are called Bhava Pavatti = existence of Bhava. Th
e presence of such states are also called the fault (Adinava) of Khandhas. As the Buddha had
taught "Monks, the 5 Upadana Khandhas are Anicca Dukkha Viparinama Dhamma. Monks, t
his Anicca Dukkha Viparinama Dhamma are the fault of the 5 Upadana Khandha. Therefore
as there is Bhava-pavatti-vatta-dukkha, that is the Anicca etc. states of 5 Khandha;

B) and as there are faults of 5 Khandha, Dukkha-sacca which are Anicca Dukkha Viparin
ama Dhamma], Adinavam = it is a bad, defiling fault (It means the states which have Anicca,
dukkha, Viparinama Dhamma.

[In another way, a poor & destitute man is called Adinava. As 5 khandha is like that poor man
who is destitute and have no refuge], Adinavam = it is poor & destitute, without refuge. (It m
eans that after arising uppada phase when reaching the perishing phase, Bhanga, there is nothi
ng to rely upon to avoid being perished.)

17. SASAVATO
@savapadaqhﬁnatéya sasavato. (Vism)
Asavanarh arammnadina paccayabhavo asavapadatthanata. (Mahatika)

[the Kilelsa-vatta, being Avijja-Tanha-Upadana, which is the fundamental cause of Namarupa
is Asava Dhamma.These asava Dhamma arise because 5 khandha, namariipa support by mea
ns of Paccaya-satti such as Arammana-paccaya-satti. As 5 khandha, Namariipa are the nearest
cause padatthana of Asava Dhamma], Sasavato = it is the development of the 4 Asava Dham

ma.
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18. MARAAMISATO
Maccumarakilesamaranam amisabhiitataya maramisato. (Vism)

Maccumarassa adhitthanabhavena, kilesamarassa paccayabhavena samvaddhanato amisabhut
ata, khandhapi khandhanarh amisabhuta paccayabhavena sarhvaddhanato, tadantogadha abhis
ankhara. devaputtamarassa pana "mametan'ti adhimanavasena amisabhavoti khandhadimara
nampi imesarn yatharaharh amisabhutata vattabba. (Mahatika)

[ There are 5 types of Mara, which are Devaputta Mara, Kilesa Mara, khandha Mara, Mac
cu Mara, AbhisankharaMara, Among them, Kilesa Mara and Maccu Mara are directly mentio
ned in the commentary. The sub-commentary esplained that all 5 Mara can be considered.

Khandas are the place where Maccu Mara which is death, occurs. (it means that if there is n
o khandha then death cannot occur). Khandhas are also the cause where Kilesas, being Avijja
-Tanha-Upadana, are dependent upon and the cause of their increasing. As khandha is the cau
se of khanda and as khandha cause the increasing of khandha, khandha is the thing (amisa) th
at khandha 'eats' and 'chews'. Therefore khandha is the cause which khandha depend upon to
arise and is also the cause of the increasing. Abhisankhara Mara, being the kusala & Akusala
Sankhara which can form a new life are included in the khandha. Khandha arise because of A
bhisankhara Dhamma, Abhisankhara also arise according to khandha. The Abhisankhara are
also the Nama-khandha namely kusala sankhara & Akusala sankhara. As for Devaputta Mara
understand that it as the Adhimana Amisa, which is perceiving as " Etarh mama = mametarn=

all the states (Dhamma) are mine". Therefore as 5 khandha are the thing that the Devaputta, k
ilesa, khandha, Maccu and Abhisankhara Maras - 'eat, chew and use'], it is Maramisam = it is
the thing that the 5 Mara (kilesa Mara, Maccu Mara) 'eat, chew and use'.

19. JATIDHAMMATO

20. JARADHAMMATO

21. BYADHIDHAMMATO

Jati-jara-byadhi-maranapakatitaya Jati-jara-byadhi-maranadhammato. (Vism)

[As there is birth = arising phase, old age = duration phase , sickness],
19/ Jati = it has arising phase,
20/ Jara = it has duration phase,
21/ Byadhi = it has sickness.
(Marana Dhammato is already included in the 10 enumeration of Anicca Characteristic.)

22. SOKADHAMMATO

23. PARIDEVADHAMMATO

24. UPAYASADHAMMATO

Soka-parideva-upayasahetutaya soka-parideva-uipayasadhammato. (Vism)

[As khandha are the causes of the arising of Soka, Parideva, Upayasa],
22/ soka = it has sorrow/ anxiety,
23/ Paridevarh = it has lamentation,
24/ Upayasa = it has despair.

25. SAMKILESIKADHAMMATO

Tanhaditthiduccaritasarhkilesanarh visayadhammataya sarhkilesikadhammato. (Vism)

Samkilesattayaggahanena tadekatthanam dasannarh kilesavatthunampi sangaho datthabbo. ta
darammana hi dhamma tadanativattanato sarnkilesika eva. Tatha khudda, tanha, jatadisu (khu
datanhajaradisu) sarirassa, sarhkilesassa ca sangaho datthabbo. (Mahatika)
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[As khandha are the object of Kilesa which make the mind process (or the living beings w
here they occur) defiled together with 3 Sarmkilesa Dhamma which are Tanha Samkilesa, Ditt
hi Samkilesa, Duccarita Samkilesa], Samkilesika Dhammarh = Sarhkilesa Sabhavakarh = it in
creases the defilement of the 3 Tanha Ditthi Duccarita or the 10 kilesas.

Study the above thoroughly. Then after having formed the Namartipa into 5 groups by the 5
khandha method, meditate on each (of the enumeration), having discerned their respective me
aning and nature, such as " Dukkha, Dukkha... Roga, Roga..." etc.

5 ENUMERATION OF ANATTA LAKKHANA

Anattati ca param rittarh, tuccham sufifianti talisam;
vedanadayo khandhapi tatheva paficakapi va.

1. ANATTATO
Sami-nivasi-karaka-vedakadhitthayakavirahitataya sufifiato. sayafica asamikabhavaditaya ana
ttato. (Vism)

[As the 5 khandha itself does not have the nature of being Sami, Nivasi, Karaka, Vedaka, Ad

hitthayaka which are;

1. Sami Atta, which owns the body khandha

2. Nivasi Atta, which lives always in every life, without changing although body khandha ch
ange

3. Karaka Atta, which performs \ does all the work & function

4. Vedaka Atta, which feels the object

5. Adhitthayaka Atta, which determines & decides on all the work & function], Anatta = it is
not (Sami, Nivasi, Karaka, Vedaka, Adhitthayaka) Atta.

2. SUNNATO

[As every khandha is void of Sami Atta, Nivasi Atta, Karaka Atta, Vedaka Atta, Adhitthayak
a Attas], Sufifiamh = it is void of (Sami, Nivasi, Karaka, Vedaka, Adhitthayaka) Atta.

3. PARATO

Avasataya avidheyyataya ca parato. (Vism)

Avasatayati avasavattanato. yatha payosatanto puriso payassa vasarm na gacchati. evarm subha
sukhadibhavena vase vatteturn asakkuneyyato. avidheyyatayati "ma jiratha, ma miratha"ti adi
na vidhaturh asakkuneyyato. (Mahatika)

[Khandhas arise according to the causes as mentioned in the Paticcasamuppada stage of d
iscerning causal relationships. Like a man who has his own decision does not need to follow a
ccording to other's wish, similarly the khandha do not follow according to one's own wish suc
h as wishing that pain Dukkha-vedana does not arise, wishing that only pleasant Sukha- veda
na arise, wishing to be beautiful & good-looking etc. As it does not follow other's wish and is
not able to give command such as "Do not be old; Do not be sick; Do not die"], Pararh = an o
utside stranger who is always not intimate.
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4. RITTATO
Yatha parikappitehi dhuva-subha-sukhattabhavehi rittataya rittato. (Vism)

[Outside the Sasana there are those who, holding wrong views Micchaditthi, believe that t
he Namariipa, 5 khandha are (1) Dhuva = permanent state, (2) Subha = beautiful (3) Sukha =
happiness (4) Atta. However these Namariipa, 5 khandha are always empty of Dhuva, Subha,
Sukha, Atta which are believe to be so by those who have wrong views Miccha-ditthi. Theref
ore], Rittarh = they are always without and empty of essence which are Dhuva, Subha, Sukha,
Atta.

5. TUCCHATO
Rittatayeva tucchato appakatta va. appakampi hi loke tucchanti vuccati. (Vism)

[An essence which is Dhuva, Subha, Sukha, Atta does not exist in the 5 khandha, Namaru
pa. Therefore as the 5 khandha, Namartpa are empty of Dhuva, Subha, Sukha, Atta], it is Tuc
cham = it is worthless / in vain.

In another way, although the 5 khandha, Namarupa are empty of Dhuva, Subha, Sukha, Atta,
it is not that they do not exist in ultimate realities. they exist in arising phase, duration phase,

perishing phase, (Uppada-Thiti-Bhanga). As the life time of ultimate realities, which occour i
n arising phase, duration phase, perishing phase, is very short so Namarupa, ultimate reality c
an exist only for a very short time. As they can exist for a short time only, Tucchamh =itis w
orthless / in vain.

THE BASE CAUSE FOR BEING ANICCA DUKKHA ANATTA
Rupam bhikkhave aniccarn, yopi hetu yopi paccayo rupassa uppadaya, sopi anic
co. aniccasambhutarh bhikkhave ruparh, kuto niccamh bhavissati.
(samyuttanikaya.II.20, sahetuaniccasuttar.)

Monks, rupa is anicca. There are hetu cause = janaka cause which can produce the rupa dir
ectly; there are also paccaya cause = upatthambhaka cause which supports it. These cause are
anicca , Monks, how can the riipa which is produced by anicca cause, be nicca?

In accordance with the Buddh's teachings in such suttas since the causes themselves such a
s avijja-tanha-upadana-sankhara-kamma which can produce five khandha are anicca, dukkha
anatta. So the effects namarupa/ five khandha are also anicca, dukkha, anatta. The meditator
must further meditate to realize by insight that as the causes themselves are anicca, dukkha, a
natta, the effects are also anicca, dukkha, anatta.

200 varieties of NAYA-VIPASSANA
In rupa khandha or in each khandha there are

1. aniccanupassana 10 enumerations
2. dukkhanupassana 25 enumerations
3. anattanupassana 5 enumerations,

which is atotal of 40 ways of discerning (bhavana).

As there are 40 ways of discerning in each khandha so there are a total of 200 varieties of s
ammasanafana called naya-vipassana in the 5 khandhas.
Firstly meditate on anicca only of the 5 khandhas in vithi such as cakkhudvara vithi accordi
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ng to the tables show in namakamatthana stage, throughout every row (ie. sequence of mental
process). Meditate on all 6 lines such as ruparammana line. Meditate on internal and external
alternately; then gradually meditate until the 40 ways of discerning are finished. The meditat
or must meditate for 40 times.

Similarly, meditate on all the 40 anupassana one after another, from the successive pasts till

the last future life by the 5 khandha method. There are also 40 times (of meditation). Howeve
r it is better if able to meditate more. Meditate on internal and external.

If the meditator wants, he can meditate on these 40 ways of discerning by namartpa metho
d. Meditate on all 6 types of vithi such as cakkhudvara vithi by the namarupa method, internal
ly and externally alternately. Then the meditator can meditate on the successive past lives till
the last future life by the namarupa method. Meditate on both internal and external. Meditate
for many times, again and again.

PANNABHAVANA CAN BE ACCOMPLISHED
evam kalena ruparh kalena aruparn sammasitvapi tilakkhanam aropetva anukka
mena patipajjamano eko pafifiabhavanarh sampadeti. (Vism.xx.§705)

anukkamenati udayabbayafianadhigamanukkamena pafifiabhavanarh sampadeti
arahattarh adhigacchati. (Vism, mahatika.Il.405)

If the meditator meditates vipassana by the 5 khandha method or if possible by the 12 ayata
na method, 18 dhatu method as well and by namarupa method on -
1. Sometimes just rupa only
2. Sometimes just nama only
3. Sometimes riipa and nama paired together or in another way:
1. Sometimes on just rupa only
2. Sometimes on just vedana only
3. Sometimes on just safifia only
4. Sometimes on just sankhara only
5. Sometimes on just vififana only
6. Sometimes on internal
7. Sometimes on external
8. Sometimes on past, future, present in internal and external
9. Sometimes anicca characteristic
10. Sometimes dukkha characteristic
11. Sometimes anatta characteristic,
and if he practises vipassana meditation like that according to the stages of vipassana fiana
might then pafifia bhavana can be accomplished = arahatta phala can be attained. If it is not ye
t accomplished then it is necessary to meditate for many times, again and again.
If not able to accomplish it then one can switch to meditate by rupasattaka method and arup
a sattaka method.

RUPASATTAKAVIPASSANA METHOD OF MEDITATION
adananikkhepanato, vayovuddhatthagamito;
aharato ca ututo, kammato capi cittato;
dhammatarupato satta, vittharena vipassati. (Vism.xx.§706)

1. ADANANIKKHEPARUPA METHOD

Meditate vipassana on the three characteristics alternately of rupa that exist in the period be
tween patisandhi and cuti, internally and externally.

2. VAYOVUDDHATTHAGANMA METHOD
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It is to meditate on the cessation stage by stage of life, assum-

ing the life span of the meditator is 100 years, generally (It may be more or less).
A.

Dividing the 100 years into 3 periods as stages (33-34-33) years then it is 33 years in e
ach (period/stage).
Dividing the 100 years into 10 periods then it is 10 years in each period.
Dividing the 100 years into 20 periods then it is 5 years in each period.
Dividing the 100 years into 25 periods then it is 4 years in each period.
Dividing the 100 years into 33 periods then it is 3 years in each period.
Dividing the 100 years into 50 periods then it is 2 years in each period.
Dividing the 100 years into 100 periods then it is 1 years in each period.

TQmMmoOw

Dividing the 100 years into 300 periods then it is in the period of each individual seas
on (there are 3 seasons in Burma/Myanmar)
Dividing the 100 years into 600 periods then it is 2 months in each period.
J. Dividing the 100 years into 2400 periods then it is one pakkha = 15 days in each period.

—

Meditate vipassana on the three characteristics alternately of rupas arising in each period, o
ne period after another, gradually. Meditate to realize also that the riipa existing in one period
of life does not shift to go to the next period of life. Discern to realize that they perished at tha
t moment.

After that divide the rupas existing in one day:
1. into 2 periods namely day time and night time,
2.
and into 3 periods for the day time namely morning, afternoon and evening and 3 peri
ods for the night time namely night fall, midnight and before the break of dawn. (that mean
s dividing into 6 periods for one day ).
Meditate on the three characteristics alternately of the rupa existing in each of these periods
. (Assuming that the life span is 100 years, it is to meditate on the 6 periods in each and every
day. It is not just to meditate on one day only). After meditating vipassana like that then medi
tate on the 3 characteristics alternately of each of the following rupa which exist in each of th
e 6 periods of one day:
1. the rupas occurring while going forward
2. the rupas occurring while returning
3. the rupas occurring while looking straight
4. the rupas occurring while looking aside. (It is to meditate on each day of the 100 years).
After that, in the moments of bodily postures (iriyapatha) and comprehension of activities (
sampa-
jana) involved in one day such as going for ward, returning etc., meditate vipassana on the thr
ee characteristics of the rupa occurring in each of the following 6 types;
1. rupa occurring while lifting the foot from the ground,
2.
rupa occurring while pushing the raised foot forward (until where the other stationary
foot is ),
3. rupa occurring while pushing the foot forward, going beyond the stationary foot.
4.
rupa occurring while putting the foot down, after having gone beyond the other station
ary foot.

5. rupa occurring while touching the ground,
6.

37



rupa occurring while the foot is pressing on the ground just before lifting it again for t
he next step.
(Understand that the instruction to meditate vipassana on the three characteristics of the rup
a occurring while in those postures, iriyapatha and activities, sampajana are by way of upalak
khana and nidassana, just like "if shown just the shadow, one knows what it is"). Meditate on
all bodily movements occurring daily during the100 years.

3. AHARAMAYARUPA METHOD

Meditate vipassana on each of the 3 characteristics of the catusantatirupa (which are produc
ed by the 4 Causes, kamma-citta-utu-ahara) that are occurring in the following 2 types of peri
od of each day:

1. Catisantati riipa that are occurring when one is hungry;
2. Catusantati rupa that are occurring after having enter food sufficiently.

4, UTUMAYARUPA METHOD

Meditate vipassana on each of the 3 characteristics of the following rupa occurring daily:
1. Catusantati rupa that are occurring when it is hot.
2. Catusantati rupa that are occurring when it is cold.

5. KAMMAJARUPA METHOD

Meditate vipassana on the 3 characteristics, having discerned the arising and perishing of th
e following rupa in one dvara without changing to another dvara;
1. Cakkhudvara = 54 types of rupa arising in the eye
2. Sotadvara = 54 types of riipa arising in the ear
3. Ghanadvara 54 types of rupa arising in the nose
4.Jivhadvara 54 types of rupa arising in the tongue
5. Kayadvara 44 types of rupa arising in the body
6. Manodvara = 54 types of rupa arising in the heart.
It is to meditate vipassana on each day rupa of every dvara.

6. CITTASAMUTTHANARUPA METHOD

Meditate vipassana on the 3 characteristics alternately of all the catusantatirupa occurring d
aily as follow;
1. Somanassita rupa that are arising when being glad.
2. Domanassita = rupa that are arising when being sad.

7 DHAMMATARUPA METHOD

The meditator most meditate on utujaojatthamaka rupa, saddanavaka rupakalapa existing 1
n the world of inanimate things / non-living things such as iron, brass, lead, gold, silver, pearl,
ruby, cat's eye(gem), conch shell, crystal, coral, trees, water, earth, forest, mountains etc. whi
ch are anindriya baddha = not connected with indriya called kammaja rupa such as jivitindriy
a etc. Discern the 4 great elements existing in these inanimate things such as gold, silver, ruby
, trees, water, earth, forest, mountains etc. by the light produced by vipassana insight. When s
eeing the rupakalapa, discern the 8 or 9 types of ultimate reality paramattha riipa existing in t
hese kalapa. Then meditate vipassana on the three characteristics alternately of these ultimate
reality rupa.

Note:

Rupa from number 1 to 6 are rupa of the animate or living world; meditate on
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both internal and external. As for number 7 dhammata rupa, it is inanimate anupadin
na sankharadhamma; meditate on external inanimate world only.

ARUPA SATTAKA METHOD

There are 7 methods in the vipassana meditation method of artipasattaka which are kalapa,
yamaka, khanika, patipati, ditthiugghatana, manasamugghatana, nikantipariyadana methods.

KALAPA METHOD = METHOD IN GROUPING AS A WHOLE

The mind which is meditating vipassana on the rupa in the 7 rupasattaka methods as anicca
(or dukkha or anatta) alternately is meditated upon again by a subsequent vipassana mind as
anicca (or dukkha or anatta) alternately. this method is called kalapa method.

Meditate as 'anicca’ on the rupa in the 7 ripasattaka methods after having grouped then as a
whole without separating the 7 methods such as adananikkhepa rupa etc. That vipassana min
d which is meditating as 'anicca’ is to be meditated upon again by a subsequent vipassana min
d as anicca; then by a subsequent vipassana mind as 'dukkha’; then by a subsequent vipassana
mind as 'anatta’.

Also, meditate as 'dukkha’

on the riipa in the 7 methods (as a whole). That vipassana mind which is meditating as duk
kha is to be meditated upon again by a subsequent vipassana mind as anicca; then meditate vi
passana as dukkha; then as anatta.

Further more meditate as anatta on the riipa in the 7 methods (as a whole). That vipassana
mind which is meditating as anatta is to be meditated upon again by a subsequent vipassana
mind as anicca, then as dukkha, then as anatta. This method is called kalapa method. It is the
vipassana meditation on the rupa in the 7 methods, grouping then as a whole.

PREVIOUS VIPASSANA MIND, SUBSEQUENT VIPASSANA MIND

It is mentioned in the fanavibhanga commentary (abhidhamma commentary) that the mind
which is meditating vipassana (for phuthujana and sekkha) is mahakusala manodvarikajavana
vithi mind process.

Sekkha va puthujjana va kusalarh aniccato dukkhato anattato vipassanti. kusale nirud
dhe vipako tadarammanata uppajjati. (Patthana.l.133)

Sekkhaariya persons and puthujjana persons meditate vipassana on kusala dhamma as anic
ca, dukkha, anatta. When the kusala dhamma = vipassana kusalajavana ceased then subseque
nt to that vipassana kusalajavana, kamavacara vipaka tadarammana arise.

Tam kusalassa javanassa arammanabutam vipassitakusalarh arammanar katva upp
ajjatiti attho. (Abhidhamma atthakatha.Il1.436)

Kamavacara vipaka citta arise, functioning as tadarammana, taking as object the kusala dha
mma which is the object of that vipassana kusalajavana. (abhidhamma atthakatha.II1.436)
Take note that in accordance with the above text, subsequent to the not matured yet taruna
vipassana javana, tadarammana can arise.

Tilakkhanarammanikavipassanaya tadarammanar na labbhati. vutthanagaminiya b
alavavipassanaya tadarammanarn na labbhati. (abhidhamma atthakatha.Il.147)

According to the explanation of the above commentary, take note that subsequent to the p
owerful balavavipassana javana, tadarammana cannot arise. Therefore there are 2 types as to
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whether tadaramana arise or do not arise subsequent to vipassana javana. The vipassana mano
dvarika javana vithi mind processes are as follows:

VIPASSANA MANODVARIKAJAVANAVITHI

manodvaravajana (1) javana | sahetuka tadara | /ahetuka tadara
@) mmana (2) mmana (2)

accompanied with fiana and piti - 12 34 34 /12/11

accompanied with fiana but not with piti - 12 | 33 33 /11/11

accompanied with piti but not with fiana - 12 | 33 33 /12/11

not accompanied with fiana and piti - 12 32 32 /11/11

Take note that the whole manodvarikajavana vithi mind process together with the accompa
nying metal factors (cetasikas) are called as:
1.
the mind which is meditating as anicca; the mind meditating as dukkha; the mind med
itating as anatta.
2. the 1st mind, 2nd mind etc.
3. the previous mind, the subsequent mind, by means of ekatta method.

The reason is that the object of the 1st manodvarika vipassana mind process is the riipa dha
mma of the 7 methods; and the object of the 2nd manodvarika vipassanajavana vithi is the 1st
manodvarika vipassana javana mind process = nama dhamma. It is extremely difficult that in
the javana vithi mind process which has only one avajjana, one mind takes rupa as object and
another mind takes nama as object. Therefore take note that the vithi which takes rupa as obj
ect is one vithi and the vithi which takes nama as object is another vithi. Take note that the w

hole of one vithi mind process is called previous mind or subsequent mind etc. by the ekatta
method. Tadarammana may or may not arise. If tadarammana arises then it may be ahetuka ta
darammana or sahetuka tadarammana accordingly.

2.YAMAKA = METHOD BY PAIRS

After having meditated as anicca on the adananikkhapa rupa, meditate vipassana on that m
editat-
ing mind by a subsequent mind as anicca, as dukkha, as anatta separately. (Note that it is simi
lar for having meditated as dukkha and as anatta).

Take note that the method is the same in vayovuddhatthangama rupa, aharamaya rupa, utu
maya rupa, kammaja rupa, cittasamutthana rupa and dhammata rupa. In the kalapa method, th
e rupa in the 7 methods are meditated upon as a whole, without differentiately the method; bu
t as for the yamaka method, meditate after having separated them into individual methods. Th
is 1s the only difference. However, although it is to meditate after having separated the individ
ual methods, it is necessary to meditate thoroughly in each method. This is especially so in th
e vayovutthangama rupa of the rupa sattaka; (meditate on the rupa and then meditate on the m
editating vipassana mind thoroughly according to the divided stage of periods of life such as)
meditate on the rupa of the Ist periods of life then meditate again on the meditating insight =
meditating mind; after that meditate on the rupa of the 2nd periods of life then meditate = aga
in on the meditating insight = meditating mind; etc. Understand that the way is the same for t
he other rupa.

3.METHOD BY KHANIKA

The meditator meditates on the adananikhepa rupa as anicca and then;
1
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he meditates on that 1st meditating mind (1st vipassana manodvarikajavana vithi ) by
a 2nd mind (= 2nd vipassana manodvarikajavana vithi mind ),
2. then on the 2nd mind by a 3rd mind,
3. then on the 3rd mind by a 4th mind,
4.
then on the 4th mind by a 5th mind, as anicca. (Also meditate as dukkha and as anatta
alternately.)
Note that the way is the same in meditating on adananikkhepa rupa as dukkha and as anatt
a. Understand that it is similar for the other rupa such as vayovuddhatthangama rupa etc. Med
itate on the rupa according to the rupasattaka methods and at each time (i.e. at each method), t
he vipassana manodvarikajavana vithi meditating on the rupa must be meditated upon in 4 se
quences (as above). It is the meditation on a preceding vipassana mano-
dvarikajavana vithi mind process.

4. METHOD BY PATIPATI

After having meditated on adananikkhepa riipa as anicca, then meditate as anicca:
1. on that 1st mind which is meditating like that by a 2nd mind
2. then on that 2nd mind by a 3rd mind
3. then on that 3rd mind by a 4th mind
4. then on that 4th mind by a 5th mind
5. then on that 5th mind by a 6th mind
6. then on that 6th mind by a 7th mind
7. then on that 7th mind by a 8th mind
8. then on that 8th mind by a 9th mind
9. then on that 9th mind by a 10th mind
10. then on that 10th mind by a 11th mind.
Also meditate as dukkha and as anatta. [Understand that the way is the same for meditating
on adananikkhepa rupa as dukkha and as anatta; and also for meditating on the other rupa suc
h as vayovuddhatthangama rupa etc. as anicca or as dukkha or as anatta.]

5.DITTHIUGGHATANA =METHOD BY REMOVING WRONG VIEWS DITTHI

If meditate vipassana on the sankhara dhammas states of anatta (= as anatta ) thoroughly th
en it means the removal of ditthi. [Anattanupassanafiana which has the support of aniccanupa
ssanafiana and dukkhanupassanafiana by means of powerful upanissaya-paccaya-satti force ca
n remove ditthi = attaditthi].

6. MANAUGGHATANA= METHOD BY REMOVING MANA

If meditate vipassana on the sankhara dhamma's states of anicca (= as anicca ) thoroughly t
hen it means the removal of mana. [aniccanupassanafiana which has the support of dukkhanu
passanafiana and anattanupassanafiana by means of powerful upanissaya-paccaya-satti force c
an remove mana].

NIKANTI PARIYADANA = METHOD SUCH THAT TANHA NIKANTI IS ENDE
D AND NOT TO ARISE

If meditate vipassana on the sankhara dhamma's states of dukkha (= as dukkha ) thoroughly
then it means the ending of nikanti which is the subtle tanha. [dukkhanupassnafiana which ge
ts the support of aniccanupassanafiana and anattanupassananana by means of powerful upanis
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saya-paccaya-satti can end tanha; therefore tanha does not arises. ]

CAUTION:

Meditating on just anatta only of sankhara dhamma then anattanupassa
nafiana cannot remove ditthi; meditating on just dukkha only then dukkhanupa
ssanafiana cannot end tanha; meditating on just anicca only then aniccanupassa
naana cannot remove mana. Only if one anupassanafiana is supported by remai
ning 2 anupassanafiana then that anupassananana can remove the relevant defil
ements kilesa. (Look in Vism.xx.§721 and Mahatika.Il. 415-416)

In accordance with the above instruction after having meditated vipassana thorough on the
three characteristics alternately of sankkha dhamma existing in the 3 periods, internally and e
xternally by means of rupa nama method, 5 khandha method, paticcasamupada method then
meditate;

1. on mainly anicca only
2. on mainly dukkha only
3. on mainly anatta only,

of these sankhara dhamma for at least one sitting (meditation) on each. How could the perc
eption of soul/atta in sankharadhamma occur in the insight of the meditator whose insight of a
natta-
nupassana on sankharadhamma existing in the 3 periods past-fucture-present internally and e
xter-
nally is matured? Similarly, how could the perception of permanency (nicca) in sankharadha
mma occur in the insight of the meditator whose insight of aniccanupassana on sankharadham
ma is matured? Similarly, how could the conceited mana view as ', I' occur. Mana views aris
e only in those who have the perception of permanency. Similarly, how could the perception
of happiness (suka) in sankharadhamma occur in the insight of the medi-
tator whose insight of dukkhanupassana on sankharadhamma is matured? Attachment, tanhan
ikanti can occur in the mental process of those who have the perception of happiness, sukha i
n sankharadhamma. Therefore tanhanikanti, attachment cannot occur in the meditator whose i
nsight of dukkhanupassana is matured.

BECAME PROFICIENT
Ettavata panassa ruipakammatthanampi arupakammatthanampi pagunam hoti. (Vis
m.xx.§721)

If able to meditate skilfully by means of both rupasattaka and artpasattaka methods interna
lly and externally then the meditator becomes proficient in rupa kammatthana and nama kam

matthana.
It is much better if able to meditate on past-future-present internally and externally.

SAMMASANANANA STAGE IS FINISHED
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