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Pat.t.ha–na  and  Vipassana– (1)

Hetu Paccayo
(Root Condition)

Today is the New moon day of the second month of
Waso, 1353 Myanmar Era (26.7.91). The dhamma talk
that will be delivered today is on Root Condition (Hetu
Paccayo)
Hetu paccayo is in the Paôôhäna treatise, one of the seven
treatises of Abhidhamma Pitaka. Abhidhamma Pitaka
is one of the three Pitakas. Hence, the meaning of
Abhidhamma and also that of  Paôôhäna will be explained
briefly.
There are two parts in the word Abhidhamma, abhi is
one part and dhamma is another. Abhi means excelling
or more distinctive than that of Sutta Pitaka and dhamma
means teaching.
In expounding Sutta desanä  in Pali, five khandhäs;(1)

twelve äyatanas;(2) eighteen dhätus;(3) Paticcasamuppäda;(4)

Four Noble Truths,(5) and Four foundations of mindful-
ness (Satipaôôhäna)(6) were only partly touched analyti-
cally. Whereas in Abhidhamma desanä, five khandhäs;
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twelve äyatanas; eighteen dhätus; Paticcasamuppäda; Four
Noble Truths, and four foundations of mindfulness
(Satipaôôhäna) were elaborately and analytically expounded.
Hence, Abhidhamma desanä is excelling and more distinc-
tive than Sutta desanä.

Motto:More distinctive
Than Sutta
Is Abhidhamma.

The meaning of Paôôhäna in Pali is
“PakärehithänaÖ paôôhänaÖ”

Pakärehi = in many and various ways;
pavattaÖ = happenings; thänaÖ = cause for.

Paôôhäna is the happenings in various ways of conditional
relations.
The treatise that explained the various conditional re-
lations is known as Paôôhäna treatise. The elaborate
explanation is given not only on the conditioning states
(cause) but also the conditioned  states (effect) and the
relationship between them is known as Paôôhäna treatise.

Motto:Paôôhäna is the teaching
On conditional relations
Between   various   conditioning   states   and
conditioned states.

It is the most scientific explanation given on conditional
relations. Hence, in this age of science, those who want
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to study the Buddha’s teachings scientifically should
study Paôôhäna treatise where various conditional rela-
tions are explained.
The conditional relations between the conditioning state
(cause) and the conditioned state (effect), such as rúpa
cause and näma effect; näma cause and rúpa effect;  rúpa
and näma cause to form näma effect, and rúpa and näma
cause to form rúpa effect are clearly explained. Since
this is a scientific era, it  will be convincing and reliable
only when the conditional relations between rúpa dhamma
and näma dhamma can be explained.
Due to the intensive research carried out by the present
day scientists, the conditional relations of arising and
passing away of matter (rúpa dhamma) is distinctly
known. The arisings and passings aways of about ten
million rúpa dhamma in one second has been discovered.
The Buddha had seen this phenomenon over 2500 years
ago. Due to this discovery, the scientists have found the
truth in the Buddha’s teaching and are having more faith
in it.
The conditional relations of arisings and passings away
of mind (näma dhamma) has not been fully discovered
by the scientists yet, but they are still searching. When
this phenomenon is discovered, the Buddha’s säsana will
become more convincingly dependable. The Buddha had
known this phenomenon for over 2500 years ago. In
one second about one billion (10,000,000 x 100,000)
arisings and passings away of näma dhamma was seen
by the Buddha. Even though the scientists have not
found this yet, they are still searching for it and if
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discovered, there will be more faith in the Buddha’s
dhamma.

Any one who wants to study scientifically the conditional
relations or cause and effect scientifically must study the
Paôôhäna treatise which is fully adequate. Thus, the
definition given on Paôôhäna is fairly complete now.
Hetu paccayo will now be expounded. Hetu paccayo,
as mentioned in Paccayaniddesa, in Päùi, will be dis-
coursed.
Hetu paccayoti-

Hetu hetusampayuttakänaÖ dhammänaÖ

tansamuôôhänänanca rupänaÖ

Hetu paccayena paccayo.

Hetu paccayoti = root conditioning means; hetu = six
roots; hetusampayuttakänaÖ = those related to the six
roots, namely; dhammänañca = 71 rooted-conscious-
ness,(7) 52 mental factors (cetasika) excluding delusion
from 2 delusion rooted consciousness;(8) and
taÖsamuôôhänänänaÖ = rooted-consciousness and rooted-
mental factors related to 6 roots, namely; rúpänañca =
rooted mind and rooted rebirth kamma-rooted matter
(rúpa); hetu paccayena = root conditioned by condition-
ing force; paccayo uppakärako = conditions; hoti = takes
place; iti = thus; bagavä = the Buddha; avoca = ex-
pounded with wisdom led by compassion.

Sädhu! Sädhu! Sädhu!
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Six roots are the causes (paccaya dhamma). The condi-
tioned states, related to the six roots: 71 rooted-
consciousness; 52 mental factors (excluding delusion
from 2 delusion-rooted consciousness), rooted mind-
produced matter and rooted rebirth kamma-produced
matter are of the consequential nature, the effect
(pccayupanna dhamma). The collective aggregates
(saÖyuttakhandhä), and rooted mind-produced matter and
rooted rebirth kamma-produced matter are the effect
(paccayupanna dhamma).
The essential thing to know is about the six roots. The six
roots are: greed (lobha); hatred (dosa), and delusion (moha),
the three unwholesome roots, and non-greed (alobha); non-
hatred (adosa); non-delusion (amoha), the three wholesome
roots. These six roots are conditioning the consciousness
and the mental factors; the rooted mind-produced matter,
and rooted rebirth kamma-produced matter are collectively
known as sampayuttakhandhä in one’s continuity of con-
sciousness (santäna). Hence, the six roots are conditioning
both the matter (rúpa) and the mind (näma).
When the three unwholesome roots are the conditioning
states, consciousness and mental factors, the conditioned
states are also unwholesome and hence the mind be-
comes defiled. The mind is no longer clear and the matter
also is neither clear nor pure but gets defiled. When the
three wholesome roots are the conditioning states, the
matter and consciousness as well as mental factors become
clear, resulting in an increase of kusala dhamma.

In the Buddha’s teachings, these six roots are compared
to the roots of a tree. Trees with good roots, trees whose
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roots are not infected or damaged will certainly grow.
Whereas trees with bad roots, trees whose roots are
infected or damaged will not be able to grow but will
gradually deteriorate.
Similarly, the results of wholesome and unwholesome root
conditioning states and the conditioned states produced are
the same in the audience’s santäna. While listening, the
audience should reflect that this dhamma discourse is about
the six roots present in their santäna. This reflection will
make them remember better. These six roots are present
in the santäna of all sentient beings.
All these six roots, sometimes the unwholesome roots
and at other times, the wholesome roots is present in
the santäna of worldlings (puthujjana), stream-winners
(sotäpanna) and once-returners (sakadägämi). For the
non-returners (anägämi) there are only five roots: lobha,
moha, alobha, adosa and amoha but no more dosa is
present. Anägämi has no more dosa at all. For the
arahants only three roots: alobha, adosa and amoha are
present. These are only functional, indeterminate (abyäkata)
roots.
All six roots are present in the santäna of other individuals
as well as in us. Now, while listening, if the audience reflect
“this dhamma discourse is about the six roots in our
santäna”, it will be understood better. Listen to this dhamma
talk with this reflection.
Lobha root means having greed, craving.
Dosa root means having anger, ill-will.
Moha root means knowing with delusion, knowing
wrongly.
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Alobha root means having no greed.
Adosa root means having no ill-will; giving happiness.
Amoha root means knowing without delusion; knowing
rightly.
All these six roots are present in the santäna of this
audience. Good roots and bad roots are competing with
one another. When unwholesome roots, lobha, dosa and
moha are present, wholesome roots, alobha, adosa and
amoha do not have the  chance to arise. On the other
hand, when wholesome roots are present, unwholesome
roots will not have the  chance to appear. That is how
the competition is going on.
In order not to have lobha, dosa and moha to arise the
faults of these should be known. Only on knowing the
faults, they can be prevented from arising. By knowing
the benefits of alobha, adosa and amoha, the individuals
can strive for having these wholesome roots in their
santänas. Don’t you think you should know the faults
of lobha, dosa and moha? (One should know, Venerable
Sir). Yes, you should know. You should also know the
benefit’s of alobha, adosa and amoha.

Lobha, dosa and moha can cause unwholesomeness
(akusala) to arise in the santana of this audience, as
follows:
It gives support to -
pänätipäta = taking life of others;
adinnädänä = stealing other’s properties;
kamesumicchäcärä = doing wrong to the members of other
families. (sexual misconduct)
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musäväda = telling lies;
pisunaväsä = slandering;
pharusaväsä = speaking harshly;
samphappaläpa = speaking frivolously;
abhijjä = intending to get other’s property unlawfully;
byäpäda = intending to destroy others;
micchädiôôhi = thinking right to be wrong and wrong
to be right.
In order not to have unwholesome roots to be present
in one’s santäna, you will have to know the faults of
these in advance.
Alobha, adosa and amoha can cause the following
wholesome deeds (kusala kamma) to arise in one’s
santäna: not to take others’ life; not to steal; not to
have sexual misconduct; not to tell lies; not to do back
biting; not to use hash words; not to speak frivolous
words; not to take other’ property unlawfully; not to
destroy others; and not to have wrong views.
This should be known briefly. When you know the
benefits of alobha, adosa and amoha you can easily know
the faults of lobha, dosa and moha.

The benefits of alobha, adosa and amoha are explained
by the commentary (aôôhakathä) teachers as follows:
Alobho däna hetu

Alobho, not wanting; däna hetu, is the cause for dis-
pensing charity (or) for being fully endowed with däna
merit.
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Adoso sïla hetu

Adoso, not having anger; sïla hetu, is the cause for being
fully endowed with morality.
Amoho bhävanä hetu

Amoho, having wisdom; bhävanä hetu, is the cause for
being fully endowed with the practice of meditation.
Iti, thus; aôôhakathä cariyo, commentary teachers;
samvanneti, explained them without deviation.

Sädhu! Sädhu! Sädhu!

When there is alobha in the santäna of this audience,
they will be complete with däna merit. If there is no
greed, can däna be dispensed? (Däna will be dispensed,
Venerable Sir). Alobha is the cause for the giving of
charity. It is the cause for becoming fully endowed  with
däna merit. As alobha is the cause for becoming fully
endowed with däna merit, lobha is the cause for stin-
giness (micchariya) and not being able to dispense charity.
What is the conditioning state so as not to be able to
dispense charity? Lobha is the  conditioning state for
being not to be able to donate. What is the conditioning
state for being able to donate? Alobha is the conditioning
state for being able to donate.
Adosa is the cause for being fully endowed with sïla
Adosa means mettä. Individuals who have loving kind-
ness (mettä) in abundance and who want others to be
happy observe sïla securely. Can the individuals who
want others to be happy, kill or take life of others? (That
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individual with mettä cannot kill, Venerable Sir). If one kills,
others will be unhappy, so there can be no killing.
The individuals, who want others to be happy cannot steal
others’ property. If one steals, others will be unhappy. They
will feel physically and mentally unpleasant. So one cannot
steal. Adosa is the cause for keeping sïla securely and is
the cause for being fully endowed with sïla.

Adosa, mettä, is the cause for observing sïla securely. It
supports the maintenance of sïla.

Dosa is the cause for breaking of sïla. Will not the
individuals who have great hatred or anger, every now
and then, break sïla? (They will break sïla, Venerable
Sir). When wanting to kill, they kill; when wanting to
hit, they hit; and when wanting to steal, they steal. That
is why it is said that dosa is the cause for breaking of
sïla. When the unwholesome dosa root conditioning
arises, sïla is broken. Whereas the wholesome adosa root
conditioning helps to becoming fully endowed with sïla.
So, isn’t it necessary to have many good roots as far
as possible? (It certainly is necessary, Venerable Sir).
Amoho bhävanä hetu

Amoho = amoha (wisdom) is; bhävanä hetu = the cause
for being able to practise meditation or the cause for
being fully endowed with bhävanä kusala merit.
Delusion, moha, is the cause for not being able to
meditate. Individuals with great delusion (moha) cannot
meditate as they are unintelligent. Amoha is wisdom,
bhävanä is a matter of wisdom. Those who can be happy
with the matter of meditation are endowed with wisdom.
Unhappy persons cannot meditate. They are unintelligent
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and they are filled with moha root. Isn’t the six conditioning
states distinctly known? (It is distinctly known, Venerable
Sir).
Alobha helps to become endowed with däna merit.
Lobha makes one not to be able to donate. Adosa helps
one to be fully endowed with sïla. Adosa helps to be
fully endowed with sïla. Dosa helps to break sïla. Amoha
helps to become fully endowed with bhävanä merit.
Moha helps to make impossible to meditate. It is now
very clear. In whose santäna are these roots arising?
They are arising in the santäna of this audience. Don’t
you have to be very careful of  these? (We should be
careful, Venerable Sir). Don’t you have to try to eliminate
lobha, dosa and moha as quickly and as much as
possible? (We should try thus, Venerable Sir). Yes, you
should try. That means you must exert effort so as to
be complete with alobha, adosa and amoha in one’s
santäna.

One should know the nature of cause and effect of roots.
The effect produced by the cause is further explained
by the commentary teachers.
Alobhena pettivisaye na hoti
Alobhena = with alobha; pettivisaye = in petä realm;
uppapatti = rebirth; na hoti = is not possible.

Adosena niraya na hoti
Adosena = with adosa (mettä); niraya = in hell (niraya);
uppapatti = rebirth; na hoti = is not possible.

Amohena tiricchäna yoniyaÖ na hoti
Amohena = with wisdom (amoha); tiricchäna
yoniyaÖ = in animal world; nibbatti = to be reborn; na
hoti = is not possible.

11



Saddhammaram. si– Yeiktha Sayadaw

Isn’t it obvious that alobha is not the cause for one to be
reborn in petä realm; adosa is not the cause for one to
go down to hell and amoha is not the cause for one to
be reborn in the animal world? (It is obvious, Venerable
Sir). Is it obvious that lobha is the cause to make one to
be reborn in the petä realm; dosa is the cause to make
one to be reborn in hell (niraya) and moha is the cause
for one to be reborn in the animal realm? (It is obvious,
Venerable Sir). Isn’t it obvious that roots are condition-
ing? (It is obvious, Venerable Sir).
While having lobha in abundance, on dying with lobha,
where can one be reborn? (One can be reborn in petä
realm, Venerable Sir). Yes, one will be reborn in the
petä realm, who is conditioning to make this happen?
Lobha root is conditioning for this to happen?

Motto:On dying with lobha,
Reborn in the realm of petä,
Shall they be.

Due to root condition (hetu paccayo), when lobha is
conditioning, where shall the people be reborn? (They
shall be reborn in the petä realm, Venerable Sir).

Motto:On dying with alobha,
Reborn in the realm of human and deva,
Shall they be.

Due to root condition (hetu paccayo), when alobha is
conditioning, people can be reborn in human, deva and
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brahma worlds. Brahma world can be included in deva
world as well.

Motto:On dying with dosa,
Reborn in the realm of niraya,
Shall they be.

Due to root condition (hetu paccayo), when dosa is
conditioning, where will the people go? (They will go
to niraya realm, Venerable Sir). So should not one stay
without dosa? (One should stay without dosa, Venerable
Sir). Yes, one should stay without dosa.

Motto:On dying with adosa,
Reborn in the realms of human and deva,
Shall they be.

Due to root condition (hetu paccayo), when adosa is
conditioning, people can get to human, deva and brahma
worlds.

Motto:On dying with moha,
Reborn in the realm of tiricchäna,
Shall they be.

Due to root condition (hetu paccayo), when moha is
conditioning, where shall the people be reborn? (People
shall be reborn in the animal world, Venerable Sir).
Animals live in delusion. Due to delusion, there can be
no wholesome deeds (kusala). To be reborn in the
human world is very difficult for them. So, don’t you

13



Saddhammaram. si– Yeiktha Sayadaw

have to eliminate delusion (moha) from one’s santäna as
much as possible? (One should eliminate thus, Venerable
Sir). Yes, one should try.

Motto:On dying with amoha,
Attaining nibbäna,
Shall they be.

Amoha means wisdom (paññä). On dying with wisdom,
the noblest and highest effect that can be achieved is
attainment of nibbäna. Individuals can be reborn in
human, deva and brahma worlds.
To be able to die without delusion (amoha) is very
important. When one is accustomed to wisdom (amoha)
and, on dying with (amoha), according to one’s päramita,
one will reach nobler and nobler realms and also attain
nibbäna. To die with paññä, what dhamma should one
be contemplating? One should die while noting. Vipassanä
ñäûa can develop while noting, isn’t it? (Vipassanä ñäûa
can develop while noting, Venerable Sir).
On dying with vipassanä ñäûa, one will reach noble and
nobler realms. On nearing death, every individual has
to face the fatal illness, with which one has to die. Isn’t
it? (Every individual will have to face thus, Venerable
Sir). When an individual can note very well to overcome
this illness and die while noting, what will you call this
way of dying? (It is known as dying with wisdom
(amoha), Venerable Sir). Yes, it is dying with wisdom.
Due to this amoha root conditioning, can the individual
be reborn in noble and nobler realms? (The individual
can get to noble and nobler realms, Venerable Sir).

14
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[Note: Roots can condition only in the present existence
and at present. What ever happens in the next existence
is the continuation of the effect. In the hereafter, root is
not conditioning directly. This should be noted]
Yogäsamasïti arahantä = one whose illness is cured and
become an arahant simultaneously.
Jivitasamasïti arahantä = one who becomes an arahant
and passes away simultaneously
Passing away while noting, it is dying with amoha and
gaining parinibbäna. On dying with wisdom (pañña)
having gained parinibbäna as an arahant, where will the
individual be? (The arahant will be in nibbäna, Venerable
Sir).
To be able to die with amoha is most important for this
audience. What dhamma should you practise to be able
to die with amoha? (We must practise satipaôôhäna
vipassanä, Venerable Sir).
To die, while noting that is, with amoha is the best way
to die. On dying without delusion, if an individual be
a sotäpanna, he will get to a noble realm; if a sakadägämi,
he will either be reborn in human or six deva worlds;
if an anägämi, he will be reborn in the brahma worlds;
if an arahant, he will enter nibbäna. This is how the
commentary teachers have explained appropriately and
correctly.
When the three bad roots, lobha, dosa and moha, are
conditioning, an individual can become an animal, a petä
or go down to niraya, isn’t it? (It can happen thus,
Venerable Sir). Yes, it can happen. When the three good
roots, alobha, adosa and amoha are conditioning, an

15



Saddhammaram. si– Yeiktha Sayadaw

individual can be reborn in human, deva and brahma worlds
and can even reach up to nibbäna.

Hence, isn’t it necessary for this audience to strive for having
alobha, adosa and amoha? (It is necessary to do so,
Venerable Sir). Yes, it is necessary. Because you are in the
human realm at this moment, you can strive for three good
qualities. This audience is always striving to have alobha,
adosa and amoha. It is to be very delighted.
The commentary teachers have given many explanations,
such as the faults of lobha, dosa and moha; the benefits
of alobha, adosa and amoha. Those are the faults and
benefits of the roots. The exposition given by the
commentary teachers is highly commendable.
Alobho arojassa paccayo hoti

Alobho = the nongreed; arojassa = of having good health;
paccayo = the cause; hoti = is.

Adoso yobbanassa paccayo hoti

Adoso = the nonanger, the absence of anger; yobbanassa
= of looking younger; paccayo = the cause; hoti = is.

Amoho dighäyukatäya paccayo hoti

Amoho = the wisdom; dighäyukatäya = of having lon-
gevity; paccayo = the cause; hoti = is.
Iti = thus; aôôhakathäcariyo = commentary teachers;
samvanneti = explained very appropriately and correctly.

Sädhu! Sädhu! Sädhu!
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Alobha = the nongreed, the noncovetousness; arojassa =
of being free from ailments; paccayo = is the cause.
Since the individual having the habit of less greed in
eating as well as in other bodily or verbal actions will act
moderately and in balance. So are not these individuals
healthy? (They are healthy, Venerable Sir). Yes, they are
healthy.
On the contrary, the greedy individual will over eat when
he sees  the food he likes. A greedy person is a heavy
eater. Thus, eating too much will cause indigestion.
Alobha is the cause for having good health. Lobha is
the cause for having poor health. Should not one be
careful? (One should be careful, Venerable Sir).
Individuals having too much lobha tend to be unhealthy.
Having much lobha, wanting  this  and  that, wherever
one is, what ever the time is, if one is preparing and
eating whatever kind of food, will one be healthy? (One
will not be healthy, Venerable Sir). Yes, one will not
be healthy. Whereas the individual having less lobha
consider the appropriate time and take only what is
suitable; eat only the suitable food and refrain from
eating anything unsuitable. Having less lobha and taking
the right quantity of food is the cause for having good
health.
Health is an excellent gift for this audience. “Ärojä
paramä läbhä”. Ärojä = health is; paramä = an excellent;
läbhä = gift.
Health is an excellent gift. This audience has heard about
this before. Only by having good health, effort can be
exerted and it can help accomplish in mundane affairs.

17



Saddhammaram. si– Yeiktha Sayadaw

Cannot the individual perform, according to the best of one’s
ability and wisdom in social and economic mundane affairs?
(He can do so, Venerable Sir). In supramundane or dhamma
affairs also, only the healthy individual can practise his
chosen dhamma diligently. Can an unhealthy individual
practise diligently? (No. he cannot practise diligently, Ven-
erable Sir).

Motto:Faith, good health, straight forwardness
Repeated effort and perceiving arisings and
passings away.
Are the five factors for realizing dhamma.

Among the five factors, faith is the first one, while good
health is the second one. To be healthy is the second
important factor conducive to the realization of dhamma.
So, isn’t it proper to have alobha in one’s santäna? (It
is proper, Venerable Sir). Doesn’t one have to exert
effort to have as less lobha as possible? (One has to
exert effort thus, Venerable Sir). Doesn’t one need to
exert effort, out of the roots to be endowed with alobha
and to be able to abandon lobha? (One has to exert
effort thus, Venerable Sir).
Adosa, nonanger, is the cause for youthfulness. As adosa
is the cause for youthfulness, then dosa, anger, must be
the cause for easy ageing. An angry individual with
intense dosa, burning with fire of dosa, gets old easily.
As dosa (fire) rages, it starts to consume the mind-rooted
matter in one’s santäna. The graying of hair, deafness,
stooping and toothlessness tend to come quickly to an
angry person. Anger, dosa is the true cause for getting
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old quicker than usual. Having, adosa, mettä in abundance
is the true cause for youthfulness. This is how the com-
mentary teachers have explained the conditional relations of
roots.
Wisdom, amoha, is the cause for longevity. If one has
wisdom, one performs only suitable deeds and refrain
from performing unsuitable deeds. Will he enjoy longev-
ity? (Yes, he will enjoy longevity, Venerable Sir). De-
lusion, moha is the cause for having a short life. Due
to delusion, one does not know what is good or bad;
what is compatible or not compatible; what is suitable
or not suitable for him. If he acts thus, will it not be
the cause for having a short life? (Yes, it will be,
Venerable Sir). One’s life can be shortened.
Are the roots always conditioning in the santänas of this
audience? (Always conditioning, Venerable Sir). The
conditioning states have two causes: one produces good
effects and the other bad effects. All individuals, who
do not attain arahatship yet, have these roots. So shouldn’t
one be especially mindful or not? (One should be es-
pecially mindful, Venerable Sir).

Alobho bogasampattiyä paccayo hoti
Alobho = the alobha, having no covetousness;
bogasampattiyä = of being fully endowed with wealth;
paccayo = the cause; hoti = is.

Adoso mittasampattiyä paccayo hoti
Adoso = the mettä, having neither anger nor doing
wrong to others; mittasampattiyä = of being complete with
friends; paccayo = the cause; hoti = is.
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Amoho attasampattiyä paccayo hoti
Amoho = the amoha, the wisdom; attasampattiyä = that
makes oneself acquire an all round completeness; paccayo
= the cause; hoti = is.
Iti = thus; aôôhakathäcariyo = commentary teachers;
samvanneti = explained correctly without deviation.

Sädhu! Sädhu! Sädhu!

Out of the roots in the santäna of this audience, alobha,
having no covetousness is the cause for acquiring wealth.
The generous persons usually are fully endowed with
luxuries, properties and precious things. Because of
having no covetousness, will not one dispense charity?
(One will dispense charity, Venerable Sir). When one
performs charity, definitely, one gets more and more
property in this very life and also in future existences.
As alobha is the cause for having wealth in abundance,
lobha must be the cause for having poverty. When one
is two greedy, one cannot dispense charity. A greedy
person may be in scarcity in this life and also in future
existences, which is evident.
Adosa, mettä is the cause for having amiable friends.
As adosa is the cause for having many friends, dosa must
be the cause for losing friends. Very often, angry persons
tend to lose friends because they have no forbearance,
and will not tolerate anything. Can they have close
friends? (No, they cannot have close friends, Venerable
Sir). Dosa and intolerance are compatible to one another.
Because of intense anger, one cannot tolerate and because
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one cannot tolerate one has intense anger. For someone
with intense anger, will others be close to him? (No, will
not be close, Venerable Sir). For one who gets angry on
trifle matters, no one will be close to him. So anger, dosa
is the  cause for the breaking of friendship.
Adosa, mettä is the cause for having many friends. One
who wants others to be happy can tolerate many things.
Adosa and tolerance are compatible to one another. One
who can tolerate must have plenty of mettä (adosa) in
one’s santäna; whereas one who cannot tolerate must
have anger in abundance. If one can have tolerance
towards everything, will he gain friends? (He will gain
friends, Venerable  Sir). The explanations given by the
commentary teachers are very realistic.
Commentary teachers (aôôhakathäcariyo) were those who
understand the wish of the Buddha. Their expositions
of Buddha’s words taken from the sacred Päli Text could
be considered as the same words of the Buddha.

Should not one follow the expositions of the aôôhakathä
teachers? (One should follow, Venerable Sir). Yes, one
should follow them. If one wants to be happy with many
friends, what kind of dhamma should one practise? (One
should practise to have mettä (adosa), Venerable Sir).
Yes, one must cultivate to have in abundance mettä
(adosa) which is the cause for prosperity. Those who
are with individuals who have mettä, loving-kindness in
abundance are pleasant physically as well as mentally.
Will individuals having many friends be happy? (They
will be happy, Venerable Sir). Yes, they will be happy.
This is how the roots, (hetu paccaya) are conditioning.
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Amoho attasampattiyä paccayo hoti.

Amoho = the amoha, the wisdom; attasampattiyä = that
makes oneself acquire completeness; paccayo = the  cause;
hoti = is.
An individual without delusion or with amoha can
differentiate between what is right and what is wrong;
what is suitable and what is unsuitable. Shall he not
acquire completeness in himself? (He shall acquire
completeness Venerable Sir). Yes, he will be complete
in all aspects. Amoha is the cause for having complete-
ness.
As amoha is the cause for having completeness, moha
must be the cause for having incompleteness and degen-
eration. An individual with moha cannot differentiate
between what is right and what is wrong; what is suitable
and what is unsuitable and what is proper and what is
improper. Then, will he not get degenerated? (He will
get degenerated, Venerable Sir). Not knowing poses
more difficulty than not having. The saying “Not knowing
poses more difficulty than not having,” means moha.
It is also known as avijjä or moha. Avijjä means “in
darkness” or having no light. When an individual cannot
differentiate between what is right from what is wrong;
what is suitable from what is unsuitable; and what is
beneficial from what is unbeneficial, will he not get degen-
erated? (Yes, he will get degenerated, Venerable Sir). The
explanation of commentary (aôôhakathä) teachers is very
realistic.
In addition, commentary teachers gave more explana-
tions. Alobha is the  cause for refraining from taking
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delight in sensual pleasures (kämasukhallikänuroga). An
individual with greedless (alobha) nature can refrain from
practise of taking delight in sensual pleasures
(kämasukhallikä).
Adosa is the cause for not committing the act of making
oneself practise self-mortification (attakilasamä). Dosa  leads
oneself to be haggered in body and tired in mind. Can one
who has adosa refrain from this act? (He can refrain from
this act, Venerable Sir).
Amoha is the cause for having the ability to practise the
middle way (mijjhimapaôipadä). Isn’t the dhamma on roots
(hetu paccaya) wonderful? (It is wonderful, Venerable Sir).
If one has alobha, one will not take delight in sensual
pleasures. If one has adosa, one will not practise self-
modification. If one has amoha, one will be able to practise
the middle way. So when one has greed, one may take
delight in sensual pleasures; when one has anger, one will
practise self-motification, when in delusion, one cannot decide
one way or the other and cannot practise anything diligently.
This is how the commentary (aôôhakathä) teachers have
expounded.
Lobha, dosa and moha are always giving sufferings
(dukkha) to the individuals. When there are lobha, dosa
and moha in one’s santäna, there is no chance to have
happiness. Even when one has many a considerable
progress in status, if one still has lobha, this lobha will
still make one suffer. One who is endowed with lokiya
jhänasampatti can still have lobha. Isn’t he still having
lobha? (He is still having lobha, Venerable Sir). Even
the individuals who are endowed with lokiya
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jhänasampatti are being subjected to the conditioning of
lobha, and they still have to suffer dukkha.

At one time in the city of Kapilavatthu, there was a
lady named Gopikä. She detested the life of a woman
and longed to be a man. Due to this longing, she took
refuge in the triple gems, observed the five precepts
securely, and very often wished not to be a woman but
be a man.
There are four causal factors, that can make a woman to
be born a man:

(1) Taking refuge in the triple gems with conviction;
(2) Observing the five precepts securely;
(3) Not wanting the womanhood; and
(4) Wanting the manhood.

How many factors are there? (Four factors, Venerable Sir).
Yes, one should dwell practising these four.
Hence, Gopikä was contemplating these four factors in
order to have her wish fulfilled, she revered the three
monks in the monastery where she took refuge in. These
three monks were no ordinary monks, they have prac-
tised to attain jhänas and were endowed with lokiya
jhäna. The woman revered the monks who had attained
jhäna. She also longed to be a man since disliking to
be a woman and performed wholesome deeds (kusala).

After her death, she was reborn as Gopaka deva the
son of the king of devas at Tavatimsa. The monks who
had attained jhäna, after their life span was over were
reborn as celestial entertainers (gandhabba) dancers at
Catumahärajikä deva realm.
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One day these dancers arrived to entertain Gopaka deva.
Oh, these dancers have good appearance, sing very well
and their dance is superb. Then, Gopaka deva pondered
into their past lives with deva eyes. He discovered that
these dancers have such completeness now because in
their previous existence they have been monks complete
with noble sïla. Their dancing superb, singing excellent,
appearance very pleasing because of having noble sïla
as monks. “Due to their noble sïla, they now have the
chance to enjoy pleasantness”, reflected Gopaka deva
and he was very pleased about it.
Then Gopaka continued to reflect further into their past
to see what level of dhamma they have attained. He
found out that they have attained jhäna in their previous
lives. “Oh, that is why they are so pleasant”, thought
the deva. Then he further looked to find out, “Oh, from
which place and monastery are they from?,” and he
discovered that they were indeed the very monks in his
monastery whom he had revered. The deva became very
unhappy. He was disappointed and reflected thus, “ Oh,
they have not been up to the mark.”
Then Gopaka deva scolded the dancers: “Which way
have you been looking when the Buddha was expound-
ing the dhamma? Were you all sleepy then? and so on.”
Thus he scolded the dancers very severely. The monks
who were endowed with jhäna were being scolded, isn’t
it? (Yes, they are being scolded, Venerable Sir). Why
it is so? It is because of lobha. For many existences
these monks had a craving for dancing and because of
this clinging to lobha, they were reborn in Catumahärajikä
deva realm. Since they were endowed with jhäna, they
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should have been reborn in the fine material world (the
brahma realm). Now where are they? They are in
Catumahärajikä deva realm, the lowest level of deva
realms and are lowly born dancers.
As they were being scolded, they thought over it. “We
are here to have the wages and honour bestowed by
the audience. Now what we get is the scolding”. So
these dancers looked into their past with their deva eyes
and were so ashamed to find out that Gopaka was the
female donor (däyika) who had revered them. He is now
in a higher status. Though we had attained jhäna and
also were the ones being revered, what has become of us.
They felt so ashamed.
Out of the three celestial dancers, two of them were so
remorseful that they practised meditation and became
anägämi and were transferred at once to the brahma
realm. The remaining one had so much clinging to lobha
that he had to remain in the Catumahärajikä realm as
a dancer. Isn’t lobha root bad? (It is bad, Venerable Sir).
Even after attaining jhäna, can it still give dukkha? (Yes,
it can still give dukkha, Venerable Sir). Hence, to be
free from lobha, dosa, moha as much as possible, and
not to have the chance for the bad roots to arise or
to arise as little as possible in your santäna, don’t you
have to be mindful? (We have to be mindful, Venerable
Sir). Yes, you have to be mindful.
It is almost alright if one is being fully endowed in one’s
santäna with the two good roots of alobha and adosa.
If one is endowed with the two roots of alobha and
adosa, in the practise of Satipaôôhäna vipassanä, the two,
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käyanupassanä and vedenänupassanä satipaôôhäna can be
distinctly contemplated.
PuimänaÖ = that had arisen earlier; dvinnaÖ = lobha and
dosa, the two roots; änubhavena = due to their power;
purimani = that had arisen earlier; dvi = the two;
satipôôhänaÖ = foundations of mindfulness, käyänupassanä
and vedanänupassanä satipaôôhäna; ijjhanti = are being
fully endowed (with these two roots); iti = thus;
aôôhakathäcariyo = commentary teachers; samvanneti =
had explained correctly without deviation.

Sädhu! Sädhu! Sädhu!

In these two roots of alobha and adosa, alobha is of
the nature of noncovetousness; adosa is of the nature
of not doing wrong to others and not getting angry. In
practising vipassanä meditation, if one is fully endowed
with these two roots, one can practise to experience the
dhamma distinctly in käyänupassanä satipaôôhäna and
vedanänupassanä satipaôôhäna. Isn’t it wonderful? (It is
wonderful, Venerable Sir). Where will one get to, when
one can practise to perceive dhamma? (One will get to
nibbäna, Venerable Sir). Yes, one gets to nibbäna.

Those who have inherent alobha and adosa roots should
practise, mainly, these two satipaôôhäna vipassanä medi-
tations. If one has indistinct experience in practising
kätyänupassanä satipaôôhäna and vedanänupassanä
satipaôôhäna vipassanä meditations, what roots does one
have in one’s santäna? (Alobha and adosa roots, Ven-
erable Sir).
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Pacchimassa = amoha, the last root; änubhavena = due
to power; pacchimäni = that had arisen the last; dvi =
the two; satipaôôhäni = cittänupassanä and
dhammänupassanä satipaôôhänas; ijjhanti = are being
fully endowed (with these two roots); iti = thus;
aôôhakathäcariyo = commentary teachers; samvanneti =
had explained correctly and without deviation.

Sädhu! Sädhu! Sädhu!

Due to the power of amoha root, one can be complete
with cittänupassanä satipaôôhäna and dhammänupassanä
satipaôôhäna. Those who are endowed with the knowl-
edge (amoha) may especially be good at doing well in
practising cittänupassanä satipaôôhäna, and
dhammänupassanä satipaôôhäna. When one is doing well
in practising cittänupassanä  and dhammänupassanä, can
it be concluded that the one concerned is endowed with
the knowledge (amoha) root? (Yes, it can be concluded
thus, Venerable Sir). Isn’t it proper how commentary
teachers have explained on roots? (It is proper, Ven-
erable Sir).
It also means that those who are with lobha, dosa and
moha roots in abundance will not be able to do well
in the practise of any satipaôôhäna contemplation. In
order to be able to abandon as much lobha, dosa and
moha roots as far as possible and to be endowed with
as much alobha, adosa and amoha roots as far as
possible, this audience has to give däna, observe sïla
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and practise samatha and vipassanä meditations to one’s
utmost ability.
Däna can in a small way, abandon the bad roots
momentarily. While preparing alms-food for offering, the
donor, even before dispensing däna, is free from attachment
to the alms-food. One is being free from lobha and having
alobha.

While dispensing däna, the intention of the donor is that
the donees who have come to accept the food offered
be happy and delighted in having the food. It is adosa,
mettä. Isn’t it? (It is adosa, mettä, Venerable Sir).
By offering in this way, will not the donor be having
the knowledge (amoha) led by faith, that one will become
wealthy  with properties and precious things (ratanä) in
all the future existences. Will one be able to dispense
all kinds of kusala that one desires repeatedly, which
is conducive to attaining the bliss of nibbäna? (One will
be endowed thus, Venerable Sir).
During the dispensation of däna, will not there be an
increase in nongreed (alobha) which is not to be attached
or cling to the property; increase in loving-kindness
(adosa or mettä) which is the thought that the donees
who have  come to accept the alms-food be well and
happy; increase in knowledge (amoha) led by faith which
is knowing that the effect of dispensation will be re-
warded? (There will be an increase, Venerable Sir).
When alobha, adosa and amoha appear, will not lobha,
dosa and moha automatically disappear? (They will
disappear automatically, Venerable Sir). Yes, they will
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be automatically abandoned. Nevertheless, can one dis-
pense däna all the time? (No, one cannot do so all the
time Venerable Sir). Yes, one cannot do so. But while
offering, these three bad roots are being discarded. Isn’t
it proper to be able to dispense däna? (It is proper,
Venerable Sir). In order to be able to discard perma-
nently, the dhamma that one must practise is satipaôôhäna
vipassanä meditation.
In practising vipassanä meditation, at every noting, lobha,
dosa and moha are abandoned. At the very moment of
noting, rising, falling, sitting, touching, lifting, pushing,
dropping and so on, lobha, dosa and moha have no
chance to arise. On noting rising, falling, there cannot
be craving for things because the mind cannot dwell on
two objects simultaneously. During the noting, lobha has
no chance to arise.
The unhappiness for not getting what one wants has also
no chance to arise. When noting is accomplished, hatred
(dosa) or grief (domanassa) and also delusion (moha)
have no chance to arise. While noting rising, falling,
doesn’t one understand correctly that rising is rúpa
dhamma and noting is näma dhamma? (It is understand-
ing correctly thus, Venerable Sir). Yes, understanding
without delusion is certainly amoha.

At every noting, isn’t lobha, dosa and moha are being
abandoned? (They are being abandoned, Venerable Sir).
At every noting, alobha, adosa and amoha are being
developed. On practising vipassanä meditation, three bad
roots, lobha, dosa and moha are abandoned; and three
good roots, alobha, adosa and amoha are being strength-
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ened. Isn’t merit being gained at every noting in vipassanä
meditation? (Merits are being gained, Venerable Sir). The
explanation given by commentary teachers is fully
complete.
Aniccadassanena alobho hoti

Dukkhadassanena adoso hoti

Anattadassanena amoho hoti

Aniccadassanena = on perceiving anicca; alobho = the
alobha; hoti = is established.
Dukkhadassanena = on perceiving dukkha; adoso =  the
adosa; hoti = is established.
Anattadassanena = on perceiving anatta; amoho = the
amoha; hoti = is established; iti = thus; aôôakathäcariyo
= commentary teachers; samvanneti = explained cor-
rectly without deviating.

Sädhu! Sädhu! Sädhu!

Aniccadassanena = by perceiving anicca; alobho = alobha;
hoti = is established. When one can note to perceive
anicca, on perceiving anicca, alobha arise and so will
there be any desire or craving for things? (There will
not be any desire, Venerable Sir). Nothing is permanent.
All phenomena in one’s khandhä are not permanent.
Rúpa dhamma, as well as, näma dhamma are imper-
manent. All material things are also not permanent. Since
impermanence is known, will there be any lobha arising?
(Lobha will not arise, Venerable Sir). Yes, it is alobha.
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Dukkhadassanena = on perceiving dukkha; adoso =  the
adosa; hoti = is established. On perceiving dukkha as,
“arisings and passings away, arisings and passings away,”
and as they are so oppressing and as one takes them
as dukkha, there will be no more desire for dosa to arise.
Doesn’t people have dukkha because of dosa? (They
have, Venerable Sir). Oh, it is not desirable to have dosa
which is the cause of dukkha. Now that dukkha is
perceived no more dukkha is desired. On perceiving
dukkha, one becomes free from dosa. On practising
vipassanä meditation, when one perceives dukkha thor-
oughly, one is free from dosa and mettä is cultivated.
After practising vipassanä meditation, loving-kindness
(mettä) becomes more developed. Isn’t it evident that
one has cultivated mettä for others to be happy? (It is
evident, Venerable Sir). Yes, it is very evident. One does
not have dosa any more even when meeting people whom
one does not wish to meet. Adosa (mettä) is distinctly
developed.
According to the conditional relations (Paôôhäna) good roots
result. Why does this happen so.......? It is because of the
ability to perceive dukkha. To perceive dukkha, what
dhamma must one practise? (One must practise vipassanä
meditation, Venerable Sir). Only by practising vipassanä
meditation, can one perceive true dukkha.

Anattadassanena = by perceiving anatta; amoho = the
amoha or nondelusion or wisdom; hoti = is established.
When one can practise to perceive anatta, correct
understanding, amoha is established. Nothing can be
controlled. Can one control rúpa dhamma and näma
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dhamma in one’s khandhä as, “it should be this, it should
be that; everything good must happen and nothing bad must
take place?” (It cannot be controlled thus, Venerable Sir).
Nothing can be controlled by anybody. Isn’t it correct
understanding? (It is correct understanding, Venerable Sir).
To correctly understand is amoha.

On perceiving anatta, amoha root can be cultivated in one’s
santäna. By practising which dhamma? (By practising
satipaôôhäna vipassanä dhamma, Venerable Sir).
On perceiving anicca, lobha is abandoned and alobha takes
place. When alobha arises däna kusala will accrue. Isn’t
däna kusala be more endowed than before? (It is more
endowed, Venerable Sir). Let us include the motto and
recite.

Motto:On perceiving anicca, lobha is abandoned.
When lobha is eliminated, alobha takes place.
When alobha arises, shall one’s däna be fully
endowed.

When one can practise to perceive anicca, one knows
impermanence. On knowing impermanence, cannot lobha
be abandoned? (Lobha can be abandoned, Venerable
Sir). Nobody likes impermanence. Hence, nothing will
be desired and so one is being freed from lobha. “Freed
from lobha,” means lobha has been eliminated. When
freed from lobha, alobha takes place. As soon as lobha
is eliminated, doesn’t alobha arise? (It arises, Venerable
Sir). When there is no lobha, alobha will arise and they
are directly opposite. When alobha takes place, can one
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perform däna more than before? (One can perform thus,
Venerable Sir). Yes, one can perform däna fully.
On perceiving anicca, lobha is eliminated. When freed from
lobha, alobha will take place. Since alobha arises, däna
kusala will be performed. Doesn’t this audience want to
be endowed with däna? (We want to be endowed with
däna, Venerable Sir). Hence one has to practise to perceive
anicca, isn’t it? (One has to practise thus, Venerable Sir).
Yes, one has to practise.
What dhamma has to be practised so that the bad roots
are abandoned and the good ones are cultivated from
the roots (hetu paccaya)? (Must practise vipassanä
meditation, Venerable Sir). When one can note so as
to perceive anicca, lobha the bad root will be eliminated
and alobha the good one will accrue so as to be endowed
with däna kusala. Isn’t it appropriate? (It is appropriate,
Venerable Sir).
Dukkhadassanena = by being able to practise to perceive
dukkha; adoso = the adosa root; hoti = is established.
On being able to practise to perceive dukkha, dosa will
not arise. Since dukkha is experienced, does one still
want dosa, which is the cause for the arising of dukkha?
(Does not want any more dosa to arise, Venerable Sir).
Yes, dosa is being absent. When dosa is absent, what
will be present in its place? (Adosa will be present,
Venerable Sir). When adosa takes place, what kusala will
be fulfilled? (Sïla kusala will be fulfilled, Venerable Sir).
Those individuals who have adosa (mettä) in abundance
or are led by mettä are reluctant to take the life of others
and so sïla becomes more secure. They are also reluctant
to steal other’s property and so sïla is kept more securely.
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Hence, these individuals are being fully endowed with
sïla.

Motto:On perceiving dukkha, dosa is abandoned.
When dosa is eliminated, adosa takes place.
When adosa arises, one shall be always fully
endowed with sïla.

On being able to practise to perceive dukkha, dosa is
eliminated. When dosa is eliminated, because adosa (mettä)
takes place, sïla is more securely observed. Doesn’t this
audience want to be endowed with sïla? (We want to
be endowed with sïla, Venerable Sir). If you want to
be endowed with sïla, doesn’t that mean one must
practise to perceive dukkha? (Yes, it means thus, Ven-
erable Sir).
Anattadassanena = on being able to practise to perceive
anatta; amoho = the amoha; hoti = is established. On
being able to practise to perceive anatta; delusion (moha)
is eliminated. When free of moha, correct understanding
(amoha) takes place. When amoha arises, one can practise
bhävana more than before; hence, one is fully endowed
with bhävanä kusala.

Motto:On perceiving anatta, moha is eliminated.
When moha is eliminated, amoha takes place.
When amoha arises, one shall be always complete
with bhävana.

On being able to practise to perceive anatta, wrong-
knowing (moha) is eliminated. When moha is eliminated,
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amoha arises. When amoha arises, bhävanä kusala can
be practised more ardently or in other words, one can be
more complete with bhävanä kusala. Recite the mottos in
brief.

Motto:On perceiving anicca, lobha is eliminated;
Alobha arises and one can be complete with däna
kusala.
On perceiving dukkha, dosa is eliminated;
Adosa arises and one can be complete with sïla
kusala.
On perceiving anatta, moha is eliminated;
Amoha arises and one can be complete with
bhävanä kusala.

If one can practise to perceive anicca, dukkha and
anatta, the bad roots, lobha, dosa and moha are already
abandoned. When the good roots alobha, adosa and
amoha are developed, one will be endowed with various
kinds of kusala. Isn’t it possible to be complete with
däna, sïla and bhävana? (It is possible, Venerable Sir)
Yes, it is possible to be complete with them. Hence,
on practising vipassanä meditation, isn’t it important to
try and perceive anicca, dukkha and anatta? (It is
important, Venerable Sir).
On practising vipassanä meditation, to be proper
vipassanä, one must try to note to perceive anicca,
dukkha and anatta. When practising vipassanä medita-
tion, in the beginning it has to be noted only to ex-
perience the nature of the phenomena. Can one note to
perceive anicca, dukkha and anatta at once? (Cannot be
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perceived at once, Venerable Sir). Yes, one cannot
perceive them yet.

To be known as vipassanä vipassanä vipassanä vipassanä vipassanä in the beginning
PaññattiÖ ôhapetvä visesena passatïti vipassanä

PaññattiÖ = the shapes such as head, body and limbs,
the concept (paññatti); ôhapetvä  = after being discarded;
visesena = in many and several ways; passatïti  = noting
is being done; ititassamä = thus noting in many and several
ways after discarding the concept; vipassanä = is known
as vipassanä.

At the beginning of practising vipassanä meditation, shapes,
concept (paññatti) are to be discarded as much as possible.
In noting rising, falling, sitting, touching, the shape of the
abdomen has to be discarded as much as possible; when
noting falling, the shape of the abdomen has to be discarded
as much as possible. Is not the phenomenon of tautness
and pressure in noting rising; and the phenomena of movement
or displacement inside in noting falling must be contemplated
attentively to know? (One has to note attentively thus,
Venerable Sir).
On noting lifting, pushing and dropping the shape of the
foot must be discarded as much as possible. When noting
lifting, the phenomena of stage by stage upward move-
ment must be noted as much as possible. On noting
pushing, the shape of the foot must be discarded as much
as possible, but the phenomena of stage by stage forward
movement must be contemplated as much as possible.
When noting dropping also, doesn’t one has to discard
the shape of the foot as much as possible and contem-
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plate the stage by stage downward movement? (One has
to contemplate thus, Venerable Sir).
After discarding the concept, doesn’t one has to contem-
plate the many and various phenomena of rising,
falling, lifting, pushing and so on? (It has to be con-
templated thus, Venerable Sir). This way of contemplation
is known as what meditation? (Vipassanä meditation,
Venerable Sir).
On continued noting, when samädhi ñäûa becomes strength-
ened, sammasana ñäûa, udayabbaya ñäûa and bhanga
ñäûa, in succession, are reached; then one can perceive
anicca, dukkha and anatta. On practising vipassanä
meditation, when perceiving anicca, dukkha and anatta, the
above mentioned benefits can be obtained. On reaching
sammasana ñäûa, anicca, dukkha and anatta can be
perceived by comprehension.
At the discernment of ñäûa and rúpa, nämarúpa pariccheda
ñäûa stage, anicca, dukkha and anatta are not distinct
yet. At paccaya pariggaha ñäûa, also it is not distinct
yet, only the cause and effect are perceived distinctly.
On reaching sammasana ñäûa it can be known by
comprehension that this is anicca, this is dukkha and
this is anatta. On reaching sammasana ñäûa and noting
rising, falling, sitting, touching, before 10 or 15 minutes
of time has elasped, doesn’t one experience pain, tin-
gling, dull pain, aching, nausea, itching, wanting to throw
up (vomiting), swaying, pressing, heaviness, pushing,
pulling and so on? (It has been experienced thus, Venerable
Sir). Oh, this khandhä has to suffer so much. Doesn’t
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one think that this khandhä is a solid mass of suffering?
(One thinks thus, Venerable Sir).

Seeing unpleasant existences
In sitting meditation, the objects seen may be the signs
(nimitta) of asubha: dead bodies, corpses, skeleton or
bones, isn’t it? (It is seen thus, Venerable Sir). Those yogis
with strong samädhi can perceive the various this or that
unpleasant life in previous existences. Some of them imagine
that they are having crocodile like bodies, because they
were being crocodiles in the previous existences; tortoise
like bodies because they were been tortoises before. At
a retreat in the city of Kyangin, a yogi reported that during
sitting meditation, his body has turned into that of a serpent
(näga) and so he had been named a näga yogi by the
meditation teacher.

Perceiving anicca, dukkha anicca, dukkha anicca, dukkha anicca, dukkha anicca, dukkha and anatta anatta anatta anatta anatta at sammasanasammasanasammasanasammasanasammasana
ñäûañäûañäûañäûañäûa

Since yogis suffered physically and mentally, perceiving
the unpleasant forms and bodies at the stage of sammasana
ñäûa, that he thought, “Oh, my previous existences were
so unpleasant.” Didn’t he have to cry bitterly? (He had
to cry, Venerable Sir). Oh,  so much suffering. Isn’t this
suffering? (It is suffering, Venerable Sir). By compre-
hension it is realized that this khandä is a mass of
dukkha. This knowledge of suffering, dukkha by com-
prehension is sammasana ñäûa.

Pain and tingling are changing from one type to another,
are these sensations permanent? (They are not perma-
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nent, Venerable Sir). Isn’t impermanence realized by com-
prehension? (It is realized thus, Venerable Sir). This knowl-
edge of impermanence (anicca) by comprehension is
sammasana ñäûa.

One comes to practise vipassanä meditation with the in-
tention of practising happily and pleasantly. Now at this
stage of ñäûa can one practise happily? (Cannot practise
as intended, Venerable Sir). Does one come to meditate
to have pain, tingling and aching? (No, Venerable Sir).
However, what one does not want is actually happening.
Can one control over it? (No. it cannot be controlled,
Venerable Sir). Uncontrollable is in English, and what is it
called in Pali? (It is called anatta, Venerable Sir). Doesn’t
one perceive anatta? (Anatta is perceived, Venerable Sir).
Isn’t anicca, dukkha and anatta comprehended? (It is
comprehended now, Venerable Sir). Yes, it is very ap-
propriate. Now one can abandon, as much as possible,
the bad roots, lobha, dosa and moha; and develop, as
much as possible, the good roots, alobha, adosa and
amoha.

As instructed by the meditation teacher, on  continued
practising, having reached the next ñäûa (udayabhaya)
everything becomes entirely different. There is no more
heaviness, dullness, pain, tingling aching, dizziness, itch-
ing and so on. One feels light and alert; käya lahutä
and citta lahutä = lightness in body and mind; käya
mudutä, citta mudutä = pliancy in body and mind.
At the sammasana ñäûa, the yogi is short-tempered and
feeling unpleasant. Some of the yogis suffered greatly.
They even retort back to the meditation teachers.
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Making retort at sammasana ñäûa.sammasana ñäûa.sammasana ñäûa.sammasana ñäûa.sammasana ñäûa.

The meditation teacher uttered, “Yogi does not feel good
in noting, but the dhamma experienced is good. At dis-
tressful ñäûa, having bad experiences mean attaining good
dhamma experience”. The yogi retorted,
“Sayadaw tells me that it is good, but I feel like I am
going to die”.
Some yogis who are at sammasana ñäûa retorted thus,
“At home my state of mind is not that bad. Now, I am
at your centre, my mind is very disturbed.” This retort
shows that the yogi is blaming the meditation teachers.
At which stage of ñäûa is the yogi now? (At sammasana
ñäûa, Venerable Sir). When retorted thus, the meditation
teacher must be very patient and teach the yogi to gain
dhamma.

As instructed by the teacher, on continued noting, when
udayabbaya ñäûa is reached, everything is reversed.
There are käya lahutä, citta lahutä = lightness in body
(mental factor), lightness in mind; käya muditä, citta
muditä = pliancy in body, pliancy in mind; käya
kamanannatä, citta kamanannatä = adaptable in body,
adaptable in mind; käya pägunnatä, citta pägunnatä =
profiency in body and profiency in mind. The object of
noting and the noting mind seem automatically
synchronised. Due  to käyika sukha and cittacika sukha,
one is meditating with physical and mental happiness and
filled with vipassanä sukha, which let alone an ordinary
human being not only an ordinary deva can enjoy this
kind of happiness.
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SuññägäraÖ paviôôhassa, santacittassa bhikkuno.

Amänusï ratï hoti; sammädhammaÖ vipassato.

SuññägäraÖ = to a quiet meditation centre;
paviôôhassa = enter; santacittassa = with a calm mind;
sammä = correctly; dhammaÖ = the arisings and passings
away of the nature of rúpa dhamma and näma
dhamma; vipassato = who practises vipassanä meditation;
bhikkhuno = yogi who can foresee the dangers of
the saÖsara; amänusaï = not ordinary human or deva
can experience; ratï = happiness due to vipassanä
pïti sukha; hoti = takes place; iti = thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by com-
passion.

Sädhu!   Sädhu!   Sädhu!

The yogi who has reached udayabbaya ñäûa entered a
quiet meditation centre, and on noting the arisings and
passings away of rúpa dhamma and näma dhamma is
so filled with vipassanä pïti sukha which let alone an
ordinary human being, not even an ordinary deva can
experience this kind of happiness he had enjoyed. Only
those individuals who practise vipassanä meditation can
have this kind of happiness.
On continued practising vipassanä, when the stages of
ñäûa are developed, in noting rising, one will perceive
the stage by stage arisings and passings away of rising;
in noting falling, one will perceive the stage by stage
arisings and passings away of falling; in noting lifting,
pushing, dropping  also one will perceive the stage by
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stage arisings and passings away respectively at each
phenomenon. Arisings and passings away are happening so
fast that doesn’t impermanence is being realized in one’s
mind? (It is realized thus, Venerable Sir).
Impermanence is in English, what is it called in Pali? (Anicca,
Venerable Sir). The arisings and passings away are hap-
pening so fast that it seems to be oppressing, which is
suffering. Suffering is in English. In Pali......? (dukkha,
Venerable Sir). Is it possible to prevent this oppressive
suffering in any way? It cannot be prevented in any way.
It is oppressing on its own accord and thus uncontrollability
can be realized. Uncontroble is in English, in Pali it is
called......? (anatta, Venerable Sir).
Can anicca, dukkha and anatta be perceived? (Can per-
ceive them, Venerable Sir). By practising which dhamma?
(Satipaôôhäna vipassanä dhamma, Venerable Sir). On
perceiving annica, dukkha and anatta, the bad roots,
lobha, dosa and moha are being abandoned, isn’t it? (It
means thus, Venerable Sir). Isn’t the good roots, alobha,
adosa, amoha are being developed? (They are being
developed, Venerable Sir). Isn’t it appropriate? (It is
appropriate, Venerable Sir).
Hence, for the audience, in practising vipassanä medi-
tation, the bad roots are being abandoned and the good
roots are being cultivated. On continued noting and
when bhanga ñäûa is reached the arisings are no longer
evident but only the passings away are evident. In noting
rising, the nature of rising passes away fleetingly and
the end of rising becomes very distinct. In noting falling
also, the beginning of falling passes away fleetingly and
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the end of falling becomes very distinct. In noting lifting,
pushing and dropping also the phenomena of lifting, pushing,
dropping pass away fleetingly, as if one is seeing them with
the natural eyes.
Later when the samädhi ñäûa becomes more mature,
developed, strengthened and powerful, on noting rising, the
nature of rising passes away fleetingly and so also is the
noting mind. On noting falling, the nature of falling passes
away fleetingly and also is the noting mind.
Also on noting lifting, pushing and dropping, the same
phenomenon of fleetingly passing away of lifting, pushing,
dropping as well as of the noting mind takes place and
one perceives the impermanence of rúpa dhamma and
näma dhamma. When one perceives the passings away,
can one think anything to be permanent? (Cannot think thus,
Venerable Sir). Impermanence is in English, in Päùi it is....?
(anicca, Venerable Sir). Yes, it is anicca.

These passings away are so swift that they seem to be
oppressing and so it is suffering. Suffering is in English,
in Päùi....? (dukkha, Venerable Sir).
How to prevent these oppressive sufferings of passings
away? They cannot be prevented in any way. The suffering
is present on its own accord and so cannot be controlled.
Uncontrollable is in English, in Päùi....? (anatta, Vener-
able Sir). When the knowledge of perceiving anicca,
dukkha and anatta are realized fully. What will this
audience attain? (They will attain nibbäna, Venerable
Sir).
On realizing anicca, dukkha and anatta, bad roots, lobha,
dosa and moha, are abandoned. Hence, good roots,
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alobha, adosa and amoha, are being cultivated. Isn’t it
appropriate? (It is appropriate, Venerable Sir). This talk on
root condition (hetu paccayo) is fairly complete now.
By virtue of listening to the dhamma talk on root condition
(hetu paccayo) of Paccayaniddesa from Paôôhäna Päùi
Text, may you be able to follow, practise and develop
accordingly and may you be able to realize the noble
dhamma, and the bliss of nibbäna, the extinction of all
sufferings, that you have aspired for, swiftly and with ease
of practise.

(May we be endowed with the blessing, Venerable Sir)

Sädhu!   Sädhu!   Sädhu!
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Translator’s Note on  Hetu Paccayo

(1) Five khandha–s
1. Rúppakkhandä = corporeality aggregate of 28 rúpas.
2. Vedanakkhandä = feeling aggregate consisting of

sukhavedanä, dukkhavedanä,
sommanassa vedanä, dumanassa
vedanä and upekkhä vedanä,

3. Saññakkhandä = perception aggregate consisting of
perceptions of form, sound, odour,
taste, bodily impression and men-
tal impression.

4. Saûkhärakkhandhä = aggregate of mental formation
consisting of 50 cetasikas other
than vedanä and sañña.

5. Viññänakkhandhä= consciousness aggregate consist-
ing of 89 or 121 cittas.

(2) Twelve a–yatanas
Twelve bases (äyatanas) are equally divided into two groups
of internal and external bases.
(a) Six internal bases (äyatanas)
1. Cakkhäyatana = cakkhu - pasäda = eye base (eye sen-

sitivity)
2. sotäyatana = sota-pasäda = ear base (ear sensi-

tivity)
3. Ghänäyatana = ghäna-pasäda = nose base (nose sen-

sitivity)
4. Jivhäyatana = jivha - pasäda = tongue base (tongue

sensitivity)
5. Käyäyatana = kaya - pasäda = body base (body

sensitivity)
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6. Mänäyatana = 89 or 121 cittas = mind-base
(Mänäyatana is a collective term for
all consciousness)

(b) Six external bases (äyatanas)
7. Rúpäyatana = vanna = visible object
8. Saddäyatana = sadda = sound
9. Gandhäyatana = gandha = odour

10. Rasäyatana = rasa = taste
11. Phoôôhäbbäyatana = pathavï, tejo, väyo

= tangible object
12. Dhammäyatana= mind-object consisting of 52

cetasikas, 16 sukhumarupas and
Nibbäna.

(3) Eighteen dha–tus:
The eighteen dhätus are equally divided into three groups:
(a)six subjective elements
(b)six objective elements, and
(c)six intelletual elements.
(a) Six subjective elements (dväras = doors)
1. cakkhu - dhätu = cakkhu-pasäda = eye-door
2. Sota - dhätu  = sota - pasäda = ear-door
3. Ghäna - dhätu = ghäna - pasäda = nose-door
4. Jivhä - dhätu = jivhä - pasäda = tongue-door
5. Käya - dhätu = käya - pasäda = body-door
6. Mono - dhätu = pañca - dväravijjana and 2

smpaticchanas

(b) Six objective elements (sense-objects)
7. Rúpa-dhätu = vanna = visible object
8. saddä-dhätu = saddä = sound
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9. Gandha-dhätu = gandha = odour
10. Rasa-dhäti = rasa = taste
11. Phôôhabba-dhaätu = pathavï, tejo, väyo = tangible ob-

ject
12. Dhamma-dhätu =52 cetasikas, 16 sukhumarupas and

Nibbäna. (Same as dhammäyatana)

(c) Six intellectual elements. (Consciousness)
13. cakkhu - viññäûa - dhätu = 2  cakkhu-viññäûa cittas

= eye-consciousness
14. Sota -viññäûa - dhätu = 2 sota - viññäûa cittas

= ear-consciousness
15. Ghäna - viññäûa - dhätu = 2 ghäna - viññäûa cittas =

nose-consciousness
16. Jivhä - viññäûa - dhätu = 2 jivhä - viññäûa cittas

= tongue-consciousness
17. Käya - viññäûa - dhätu = 2 käya - viññäûa cittas

= body-consciousness
18. Mono - viññäûa - dhätu = 76 cittas excluding 10

dvipañca - viññäûa cittas
and 3 mono - dhätu cittas.

Based on six doors and six sense objects, six types of con-
sciousness arise. Thus there are 18 dhätu.

(4) Pat.iccasanuppada
The Law of Dependence Origination.

(5) Four Noble Truths
1. Noble truth of suffering
2. Noble truth of the cause of suffering
3. Noble truth of the cessation of suffering
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4. Noble truth of the Path leading to the cessation of suf-
fering.

(6) Four Satipat.t.ha–nas
Four Foundations of Mindfulness Meditation

1. Kayänupassanä satipaôôhäna
Contemplation of the body in the body

2. Vedanänupassanä satipaôôhäna
Contemplation of the feelings

3. Cittänupassanä satipaôôhäna
Contemplation of the consciousness

4. Dhammänupassanä satipaôôhäna
Contemplation of the dhammas.

(Contemplation on the aggregate of mental formations).

(7) 71 rooted consciousness
There are 89 cittas, out of which 71 are rooted and 18 are
unrooted (ahetuka).

(8) Excluding delusion from 2 delusion-rooted con-
sciousness.

Delusion from each of the 2 delusion-rooted conscious-
ness is excluded because it is not associated with another
root and, being the only root present, it can only be a con-
ditioning state but never a conditioned state in these causes.
But this does not reduce the number of mental factors from
52 to 51. The reason is that delusion is a conditioned state
in the other cases.(a)

(a) U Närada, Múla Paôôhana Sayadaw.
“Guide to Conditional Relations. Part I,” Päli Text society, Printed in
Great Britain by Redwood Burn Limited, Trowbridge and Ester.
(1978). Chapter III, p.88.



Mottos

* More distinctive
Than Sutta
Is Abhidhamma

* Paôôhäna is the teaching
On conditional relations
Between various conditioning states and condi-
tioned states.

* On dying with lobha,
Reborn in the realm of petä
Shall they be.

* On dying with alobha,
Reborn in the realm of human and deva
Shall they be.

* On dying with dosa,
Reborn in the realm of niraya
Shall they be.

* On dying with adosa,
Reborn in the realm of human and deva
Shall they be.

* On dying with moha,
Reborn in the realm of tiracchäna
Shall they be.

* On dying with amoha,
Attaining nibbäna
Shall they be.

* Faith, good health, straight forwardness,
Repeated effort and perceiving arisings and pass-
ings away
Are the five factors for realizing dhamma.





Pat.t.ha–na and Vipassana– (2)

A–ramman.a  Paccayo
(Object Condition)

by

Ashin Kun.d.ala–bhivam.sa
Saddhammaram.si– Yeiktha Sayadaw

Translated by Daw Than Than Nyein

Yangon 2008 Myanmar



Pat.t.ha–na and Vipassana– (2)

A–ramman.a  Paccayo
(Object Condition)

by

Ashin Kun.d.ala–bhivam.sa
Mahasi Nayaka

Aggamaha–kammat.t.ha–na–cariya
Abhidhajamaha–rat.t.haguru

Saddhammaram.si– Yeiktha Sayadaw

Translated by Daw Than Than Nyein

Edited by the Editorial Board
Saddhammsaram.si– Meditation Centre



Pat.t.htha–na and Vipassana– (2)

A–ramman.a Pccayo

is sponsored by

Jotika Hermsen

(The Netherlands)

|

\
¬

¦

¬
|

\
¦



A–ramman.a  Paccayo

Contents

1. The six objects and the six consciousnesses 49

2. The stimulators, the receptors and the sparks 50

3. The six sensitivities or dva–ras 53

4. Vipa–ka always comes as it should, but javana
may be otherwise 60

5. I am my own real refuge 62

6. Three kinds of kusala can be gained
in just one looking 67

7. Samatha and vipassana– meditations 74

8. Ashin Poththhila and the arahat samanera 78

9. Six inner bases, six external bases and the
satipaththha–nas are likened to the town, the thieves
and the town guards respectively 87



Pat.t.ha–na  and  Vipassana– (2)

A–ramman.a Paccayo
(Object Condition)

Ashin KuûKuûKuûKuûKuûddddd..... alabhivaÖsaalabhivaÖsaalabhivaÖsaalabhivaÖsaalabhivaÖsa

Today is the 8th waxing day of the month of Wagaung,
1353 Myanmar Era (18.8.1991). The dhamma talk that
will be delivered this afternoon is on Ärammaûa Paccayo,
Object Condition from Paccaya Niddesa, Päli Text.

Ärammaûa paccayoti
RúpäyatanaÖ cakkhuviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ
ärammaûapaccayena paccayo

SaddhäyatanaÖ sotaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ
ärammaûapaccayena paccayo

GandhäyatanaÖ ghänaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ
ärammaûapaccayena paccayo.

RasäyatanaÖ jivhäviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ
ärammaûapaccayena paccayo
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PhoôôhabbäyatanaÖ käyaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ
ärammaûapaccayena paccayo

RúpäyatanaÖ saddäyatanaÖ gandhäyatanaÖ
rasäyatanaÖ phoôôhabbäyatanaÖ manodhätuyä
taÖsampayuttakänañca dhammänaÖ
ärammaûapaccayena paccayo

Sabbe dhammä manoviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ
ärammaûapaccayena paccayo.

YaÖ yaÖ dhammaÖ ärabbha ye ye dhammä
Uppajjanti cittacetasikä  dhammä
Te te dhammä tesaÖ tesaÖ dhammänaÖ
ärammaûapaccayena  paccayo

YaÖ yaÖ dhammaÖ = the six objects or the conditioning
states; ärabbha = on being taken as objects of thought;
ye ye dhammä = the respective six conditioned states;
upajjanti = arise; cittacetasikä = which are consciousnesses
and mental factors; dhammä= the conditioned states;
uppajjanti = arise.

Te te dhammä = these six objects, the conditioning
states cause; tesaÖ tesaÖ dhammanaÖ = the respective
conditioned states to arise; ärammaûapaccayena = by the
force of object condition; paccayo upakarako = are helped
and caused to; hoti = happen. Iti = thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!
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The six objects are the conditioning states. The respective
six consciousnesses known as consciousnesses of living
beings (satta viññäûa dhätu) are the conditioned states. In
the santänas of various individuals, as well as the santänas
of this audience, due to the six objects, the respective six
consciousnesses arise. While listening to this discourse now,
if you have in mind that this dhamma talk is about what
is happening in your santäna, then, you will be able to
remember better.
Due to the six objects, the respective six consciousnesses
arise. The six objects are the conditioning states or the
cause. The respective six consciousnesses are the
conditioned states or the effect. The effect, the six
consciousnesses are formed only at the moment when
the cause, the six objects impinge on the six sensitivities.
No effect can arise in the absence of sense impression.
When a visible object (rúpärämmaûa) impinges the eye-
sensitivity, eye-consciousness (cakkhu viññäûa) arises.
Similarly, when sound, an audible object (saddärämmaûa)
impinges the ear- sensitivity, which consciousness arise?
(Sota viññäûa, ear-consciousness arises, Venerable Sir).
When smell, an odorous object (gandhärämmaûa) impinges
the nose-sensitivity, nose consciousness (ghäna viññäûa)
arises. When the taste or a sapid object (räsärämmaûa)
impinges the tongue-sensitivity, tongue consciousness or the
cognition of taste (jivhäviññäûa) arises. When a tangible
object (phoôôhabbärämmaûa) impinges the body sensitivity,
body consciousness (käya viññäûa) arises. When the mind
cognition, a cognizable object (dhammärammaûa) impinges
the mind sensitivity, mind consciousness (mano vinnaûa)
arises.
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Where are these consciousnesses happening? These
consciousnesses are happening in the santänas of this
audience as well as in that of other’s santänas. In
order to remember this, we shall answer the questions
once more. On elaboration in conjuction with vipassanä
meditation, this shall be remembered better. So we shall
answer once more.
When a visible object impinges the eye-sensitivity, what
consciousness arise? (Eye consciousness arises, Venerable
Sir). When a sound impinges the ear sensitivity …?
(ear consciousness arises, Venerable Sir). When an
odour impinges the nose-sensitivity..? (nose consciousness
arises, Venerable Sir). When taste impinges the tongue-
sensitivity…? (tongue consciousness arises, Venerable
Sir). When a tangible object impinges the body-
sensitivity...? (body consciousness arises, Venerable Sir).
When mind cognition impinges the mind-sensitivity...?
(mind consciousness arises, Venerable Sir). Yes, mind
consciousness arises.
The six consciousness of eye, ear, nose, tongue, body
and mind can occur only at the moment when the six
objects are impinging the respective six sensitivities.
Six consciousnesses are the effects and the six objects
are the causes. It means that these causes and effects
are happening in the santänas of this audience.
Here the six objects are the stimulators, the six
sensitivities are the receptors and the six consciousnesses
are the sparks.
What are the six objects? (They are stimulators,
Venerable Sir); the six sensitivities? (They are receptors,
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Venerable Sir); six consciousnesses? (They are the sparks,
Venerable Sir). Yes, you have to know these thoroughly.
In one’s own santäna, there are stimulators, receptors
and sparks. Only at the moment of arising of the sparks
noting is done in vipassanä meditation.

Motto:Visible-object, sound, smell, taste, touch
And mind objects
Are truly known as stimulators

Visible object (rúpärämmaûa); sound (saddärämmaûa);
smell (gandhärämmaûa); taste (räsärämmaûa); touch
(phoôôhabbärämmaûa) and mind cognition (dhammä
rämmaûa), what are these six objects called? (They are
called stimulators, Venerable Sir). Yes, they are known as
stimulators. Don’t they come and stimulate? (They do
stimulate, Venerable Sir).

Motto:Eye, ear, nose, tongue, body
And mind
Are truly known as receptors.

In the santänas of this audience, do you have eye-
sensitivity, ear-sensitivity, nose-sensitivity, tongue-sensitivity,
body-sensitivity and mind-sensitivity? (We do have these,
Venerable Sir). Are these receptors or stimulators? (They
are receptors, Venerable Sir). Yes, they are receptors.
Only when the six objects come to stimulate, the receptive
six consciousnesses arise. When there is no stimulation...?
(nothing will arise, Venerable Sir). Yes, nothing will arise.
Motto:The six consciousnesses

That arise
Are truly known as sparks.
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Eye consciousness, ear consciousness, nose consciousness,
tongue consciousness, body consciousness and mind
consciousness are known as sparks. (In whose santänas
are these stimulators, receptors and sparks arising? (They
are arising in our santänas, Venerable Sir). Yes, they are
arising in our santänas. This is how the Buddha had
expounded. If you know that much, you are ready to
practise vipassanä meditation.
The aôôhakathä teachers, other teachers and learned
persons explained this phenomenon of the arising of
stimulators, receptor and spark, by giving examples.
They are likened to the bow, the strings and the sound
of a violin. How many kinds are there? (There are
three kinds, Venerable Sir). The bow is likened to the
six objects, the stimulators; the strings are likened to
the six sensitivities, the receptors; and the sound is
likened to the six consciousnesses, the sparks.
As there are strings, bow and sound of a violin, so
are the six consciousnesses arising in our santänas.
The vipassanä meditation has to be practised at the
moment of the arising of consciousness. The noting
can be done thus, can it be noted as, ‘seeing, seeing’;
‘hearing, hearing’; ‘smelling, smelling’; ‘eating, eating’;
‘touching, touching’; ‘planing, planing’; ‘thinking,
thinking’? (It can be noted thus, Venerable Sir). If the
noting can be done at the instant of arising of these
six consciousnesses, the audience is successful in the
practice of vipassanä meditation.
To explain more distinctly by giving another example,
take the case of the match stick, the match box and
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the flame. How many kinds are there? (Three kinds,
Venerable Sir). There is no flame in the match stick
yet. Is there any flame? (No, Venerable Sir). Is there
any flame in the match box? (There is no flame,
Venerable Sir). When a match stick strikes the match
box……? (then only the flame is produced, Venerable
Sir). Yes, a flame appears only then. The match stick
is the stimulator, the match box is …..? (the receptor,
Venerable Sir). The flame is….? (the spark, Venerable
Sir). Yes, it is very evident.
In the same way, the six consciousnesses arise in the
santänas of this audience. What are they likened to?
They are likened to the flame, and the sparks being
produced. At the very moment the spark arises, can’t
you note, ‘seeing, seeing’; ‘hearing, hearing’; ‘smelling,
smelling’; ‘eating, eating’; ‘touching, touching’;
‘thinking, thinking’? (We have to note thus, Venerable
Sir). Yes, you have to note thus. These are the key
points in the contemplation of vipassanä meditation.
These six sensitivities are known as doors (dvära) in
the scriptures. Eye-sensitivity is cakkhudvära;  ear-
sensitivity is sotadvära; nose-sensitivity is ghänadvära;
tongue-sensitivity is jivhädvära; body-sensitivity is
käyadvära and the mind-sensitivity is manodvära. They
are called dväras because they are likened to doors.
Dve janä aranti gacchanti etthähi dväraÖ.
Dve janä = two individuals; etta = at this place;
arantigacchanti pavattanti = come to exist;
ititasamä = as it is the place where the two persons
come to exist; dväraÖ = this place is known as a
door.
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The door is a place where the two persons come to
exist. Does not an incoming person enters through this
door? (He has to come through this door, Venerable
Sir). As an outgoing person has to leave through this
door also, the two persons, one who leaves and the
other who enters, both come to exist at this place and
so it is named the door.
The same phenomenon applies to eye-door
(cakkhudvära); ear-door (sotadvära); nose-door
(ghänadvära); tongue-door (jivhädvära); body-door
(käyadvära) and mind-door (manodvära). Through these
doors, the respective consciousnesses can enter or leave.
Eye consciousness can enter or leave through the eye-
door (cakkhudvära). Also the eye-consciousness arises
at the eye-sensitivity (cakkhudvära). The passing away
of eye-consciousness also takes place at this eye-
sensitivity (cakkhudvära). It means one must be able
to note to perceive this phenomenon of the arising as
well as….? (the passing away, Venerable Sir). If it can
be perceived thus, this audience is being successful. If
not, you are not successful yet at the eye-door.
Similarly, for the ear-sensitivity, ear consciousness arises
at this ear-sensitivity (sotadvära) and this passing away
also takes place at the same dvära. The arising and
passing away take place fleetingly. If this audience can
note to catch up with swift arising and passing away,
you are being successful.
At the stage of udayabbaya ñäûa, on noting ‘hearing,
hearing’, the arising and passing away of ear-
consciousness is slightly evident. As the samädhi ñäûa
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gets strengthened, and when the stage of mature
udayabbaya ñäûa is reached, the arising and passing
away of the phenomenon can be perceived more
distinctly. Later, when the stage of bhanga ñäûa is
reached, the arising of phenomenon is no more distinct,
and only the passing away of it is distinct. The veteran
yogis, when their samädhi ñäûa gets strengthened, on
noting ‘hearing, hearing’, they perceived that the ear
consciousness also passes away. Yes, they can perceive
that.
It is called ear-door (sotadvära)because ear-consciousness
arises and passes away at this place, similar to the
door where the incoming person and the outgoing one
come to exist. The same thing applies to eye-
consciousness and ear-consciousness, the place where
the arisings and passings away of these consciousnesses
occur are known as…..? (cakkhudvära and sotadvära,
Venerable Sir). Yes, they are called thus, and also for
ghänadvära, jivhädvära, käyadvära and manodvära, the
same phenomena are taking place. The six sensitivities
(dväras) are the places where the respective six
consciousnesses (viññäûas) arise and pass away and so
they are known as doors (dväras).
As an actual door is the place for two persons, one to
go in and another to come out, the six respective
dväras are also the place where six consciousness arise
and pass away. It is very appropriate when one can
note to catch up with this arising and passing away. If
one can pay attention to the arising of these six
consciousnesses, kusala will arise. When one cannot
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pay attention to this, what will happen? (Akusala will
arise, Venerable Sir). Yes. akusala will arise.
Are not the six objects striking at these respective six
sensitivities (dväras) all the time? (They are striking all
the time, Venerable Sir). Yes, always striking. When
one can pay attention at the moment of arising of the
six kinds of consciousness due to this striking, kusala
will be gained. If one can also practise vipassanä
meditation, kusala will also be gained. If there is neither
paying of attention nor practice of vipassanä meditation,
what will happen? (Akusala will arise, Venerable Sir).
Isn’t wholesomeness (kusala as well as unwholesomeness
akusala arise at these dväras? (They arise there,
Venerable Sir). They are arising at these places, isn’t
it? (They are arising there, Venerable Sir). Yes, they
are arising there. Will it be proper when there are
arisings of akusala mostly? (It will not be proper,
Venerable Sir). In that case, will it be worthwhile to
be born a human being? (It will not be worthwhile to
be born a human being, Venerable Sir). Yes, it is not
worthwhile. It is of utmost importance for much kusala
to accrue. There must be paying of attention as well
as contemplation.

Motto:Paying attention
And contemplation
Are kusala.

If one knows how to pay attention or has attention,
kusala will accrue. At the moment of arising of six
kinds of consciousness, if one can note, vipassanä 
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kusala will be gained. Now the two factors needed for
kusala to be gained are known. One should also know
the two factors needed for akusala to arise. Recite the
motto.

Motto:Neither paying attention
Nor having contemplation
Are akusala.

What will mostly happen in the santänas of the
individuals who neither pay attention nor know how to
pay attention; neither contemplate nor know how to
contemplate? (Akusalas are mostly arising, Venerable
Sir). When akusalas are mostly arising, will it be
worthwhile to be born a human being? (It will not be
worthwhile to be born a human being, Venerable Sir).
Yes, it is not worthwhile.
One can only be reborn in the lower planes in the
next existence. Hence, is it not important? (It is
important, Venerable Sir). At the very moment of arising
of six kinds of consciousness due to the six objects
strike the six sensitivities, isn’t it important to be able
to pay attention and contemplate? (It is important,
Venerable Sir). Yes, it is important. That is why
individuals have to dwell meditating.
Äraddhavïriyo vihärati
AkusalänaÖ dhammänaÖ pahänäya
KusalänaÖ dhammänaÖ upasaÖpadäya.

Äraddhavïriyo = exerting diligent effort; viharati = one
shall dwell; akusalänaÖ dhammänaÖ = akusala
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dhamma; pahänäya = to abandon; kusalänaÖ
dhammanaÖ = kusala dhamma; upasaÖpadäya = be
complete with;
äraddhavïriyo = exerting diligent (meditative) effort;
vihärati = one shall dwell. Iti = thus, bhagava = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sadhu! Sadhu! Sadhu!

Akusala dhamma which brings suffering must be
abandoned and efforts are to be made to be complete
with kusala dhamma. Who expounded that? The Buddha
expounded that and it is very important. One shall dwell
in making efforts to abandon the unwholesomeness and
to be complete with wholesomeness. It means one shall
dwell paying attention and contemplating.
If one cannot pay attention, unwholesomeness will become
very evident. Pleasant objects strike the six kinds of
sensitivities such as pleasant sight, sound, taste, touch
and object of thought with the respective sensitivities of
eye, ear, nose, tongue, body and mind. If one cannot pay
attention, cravings lobha will arise. Isn’t? (Lobha will
arise, Venerable Sir.) Yes, unwholesomeness lobha will
arise.
If one cannot pay attention, on encountering opposing
unpleasant sight, sound, touch and so on, grief domanassa
and anger dosa will arise. Isn’t akusala arising? (Akusala
is arising, Venerable Sir) Without paying attention, when
meeting with agreeable objects, cravings lobha will take
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place, with disagreeable objects, anger dosa and grief
domanassa which are all akusalas will arise.
Is it not necessary to know how to pay attention on
meeting with pleasant sense objects? (It should be
known, Venerable Sir). Is the arising of meeting with
pleasant sense objects due to one being good or bad
in the previous existences? (One must have been good,
Venerable Sir). Yes, one was good before. One must
have performed good deeds to have kusala kamma so
as to be able to meet with good sense objects now.
In future existences also, to be able to meet with such
pleasant objects and finally realize the noblest bliss,
nibbäna, isn’t it necessary to be good? (It is necessary,
Venerable Sir). Yes, it is necessary. Hence, it is necessary
to ardently perform more wholesome deeds than before
to get wholesome kamma. By reflecting thus, will not
wholesomeness kusala arise? (Wholesomeness will arise,
Venerable Sir). Due to being good before, now one is
meeting with pleasant objects. Later on, in future also,
to meet with good objects and realize the bliss of
nibbäna, it is certainly necessary to perform wholesome
(kusala) deeds, and by reflecting thus, will kusala arise?
(Kusala will arise by reflecting thus, Venerable Sir).
Is the meeting with unpleasant objects due to one being
good or bad in the previous existences? (One must
have been bad, Venerable Sir). Yes, one must have
been bad, so as to make one meet with unpleasant
objects which are the effects of bad kamma. By
knowing thus, doesn’t one feel comfortable? (One feels
comfortable, Venerable Sir). Yes, one feels comfortable.
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With what can one gain the upper hand over the
unpleasant objects? They cannot be overcome by doing
bad deeds or akusala dhamma. With an unpleasant mind
can one overcome by doing akusala deeds? (It cannot
be overcome thus, Venerable Sir). Yes, one cannot
overcome thus, with what can one overcome? One can
overcome by kusala dhamma. Due to this knowledge,
as soon as one pays attention to this effect that
wholesome deeds must be done more than before, what
will happen then? (Wholesomeness kusala will arise,
Venerable Sir). Yes, kusala will arise.
The effect (vipäka) is an unpleasant one. Due to having
the above knowledge, and if one can pay attention to
a certain extent, what type of impulsion (javana) will
come ahead of others? (Kusala javana will come ahead
of others, Venerable Sir). Yes, wholesome impulsion
will come ahead. That is why, Most Venerable
Sayadaws say, “Kamma result (vipäka) always comes as
it should, but impulsion (javana) may be otherwise”
Vipäka always come as it should. Isn’t one meeting
with bad results because one had been bad before?
(One is meeting thus, Venerable Sir). Yes, one is
encountering thus. At present, because one can pay
attention wisely, what kind of impulsion comes ahead?
(Wholesome impulsions (kusala javanas) come ahead,
Venerable Sir). Yes, kusala javanas come ahead. It is
so wonderful. Don’t you have to pay attention wisely?
(We have to pay attention wisely, Venerable Sir). Yes,
it certainly is necessary. This wise consideration
(yonisomanasikära) is very beneficial for this audience.
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It is the most appropriate cause for the arising of
wholesomeness. Now this audience already has wise
consideration to a certain extent.
Sometimes one can pay attention, but at other times it
may not be possible. When the object becomes the
object of intense or gross thought, with the object
being pleasant and agreeable, one may become delighted
and get attached to it and thus one may not be able
to pay attention. Vicious greed (visamalobha) may arise
in some individuals. For this audience, on encountering
pleasant objects (iôôhärämaûa) there may almost be no
problem to pay attention.
Especially on encountering unagreeable and very
unpleasant sense objects, sometimes one may not be
able to pay attention, isn’t one liable to get angry or
grief stricken? (One may have anger or grief, Venerable
Sir). Sometimes paying attention gains the upper hand
but at times it may not be so. How can one remedy
this? It must be remedied by noting.
Taking note is the best remedy. As soon as noting can be
done, this dosa and domanassa do not have the chance
to appear. One must note, “angry, angry, disturbed,
disturbed”. When samädhi ñäûa becomes strengthened,
one can perceive the dissolution of anger or disturbances.
If the samädhi ñäûa is still weak, one cannot perceive
this yet. If so, the noting must be shifted to the body.
When one cannot note the mind or consciousness citta
where should the noting be shifted to? (The noting must
be shifted to the body (käya), Venerable Sir). Yes, the
noting must be shifted to the body.
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While sitting, as soon as one can note, “sitting, touching;
sitting, touching”, “rising, falling, rising, falling,” can dosa
and domanassa appear or not? (It cannot appear,
Venerable Sir). One’s mind, consciousness (citta) cannot
dwell on two objects simultaneously. As soon as noting
is done, dosa and domanassa are abandoned moment by
moment, isn’t it? They are already being abandoned,
Venerable Sir).
While walking, as soon as one can note, “left foot forward,
right foot forward; left foot forward, right foot forward”,
“lifting, dropping; lifting, dropping”, “lifting, pushing,
dropping”, these dosa and domanassa no longer can
appear. Isn’t the noting has abandoned these? (They are
being abandoned, Venerable Sir). While standing, as soon
as one can note, “standing, standing”, these dosa and
domanassa have no chance to appear. Can the vipassanä
meditation overcome these? (Vipassanä meditation can
overcome these, Venerable Sir). Yes, vipassanä meditation
is the best practice for the overcoming of these. This
audience is taking vipassanä meditation as a real refuge.
Isn’t it? (It is a real refuge, Venerable Sir).
Attähi attano nätho
Kohi nätho paro siyä

Attähi = only I am; attano = my own; natho = refuge;
paro = another person; kohi = how can; nätho = the
refuge; siyä = be.

I am my own real refuge. How can another person be
my refuge. The Buddha has expounded how one should
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be one’s refuge. Contemplation of the four foundations of
mindfulness käya, vedanä, cittä and dhammä nupassanä
satipaôôhänä amount to taking refuge in one’s self. Isn’t it
dependable? (It is dependable, Venerable Sir). Yes, it is very
dependable. Unwholesomenesses akusalas are likened to
enemies and wholesomenesses kusalas are likened to friends,
relatives and parents. In order to be able to abandon the
akusalas, doesn’t one have to practise kayä, vedanä, cittä
and dhammä nupassanä satipaôôhäna meditation? One has
to practise thus, Venerable Sir). Yes, practise is the real
refuge and very dependable. Now, this audience is
comfortable because of having the real refuge.
Here, the noting must be done at the eye, while the eye-
consciousness arises; at the ear, while the ear-consciousness
arises; at the nose, while the nose-consciousness arises; at
the tongue, while the tongue-consciousness arises; at the
body while the body-consciousness arises; at the mind
while the mind-consciousness arises. Noting must be done
at the very moment of the arising of the six kinds of
consciousness, due to the striking of the six objects on
the six sense- doors. Can one keep on noting when there
is no consciousness arising? (Cannot keep on noting,
Venerable Sir). Yes, one cannot keep on noting. Nothing
can be done only at the very moment of arising.

Motto:Only by noting at the moment
The nature can be perceived.
By perceiving the true nature
The arising and passing away can be known.
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By noting at the very moment of arising, the nature can
be perceived. When the nature is perceived, the arising
(udaya) and passing away (vaya) will be known. As the
saying goes, “Anicca is perceived when arising and passing
away are known. When anicca is perceived, dukkha can
be comprehended. When dukkha is comprehended, anatta
will be realized. When anatta is realized, nibbäna will be
attained”, and according to this saying, when anatta is
fully realized, nibbäna which this audience wished for every
time wholesome deeds are performed, will finally be
realized.
On taking in serial order: eye; ear; nose; tongue; body and
mind, the explanation starts from the eye. But from where
should the development of vipassanä ñäûa be started? It
should be started by contemplation of the body (käya). When
vipassanä ñäûa is strengthened and matured, the noting can
be started from the eye, or ear, or nose, or tongue, or body
or mind. Nevertheless, how noting is to be done in serial
order will be explained briefly.
While the eye-consciousness is arising due to the striking
of a visible object on the eye-sensitivity, one has to note,
“seeing, seeing”, isn’t it? (One has to note thus, Venerable
Sir). An individual having no vipassanä foundation might
think what significance is there in noting, “seeing, seeing”,
when one has already seen. Isn’t it? (One might think
thus, Venerable Sir).
For yogis with basic understanding of vipassanä practice,
there is a great significance in noting, “seeing, seeing”.
It must be noted so that seeing stays at mere seeing and
when one can do so, wholesomeness (kusala) will arise.
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This audience has not much difficulty to note seeing at mere
seeing. But for an ordinary individual, he may not be able
to figure out what all this talk is about.
For a yogi who can note well in the practice of walking
meditation, on noting lifting, pushing, dropping, will
experience lightness stage by stage in lifting; will
experience lightness stage by stage in pushing; will
experience heaviness stage by stage in dropping. While
noting is going well thus, if someone passes by and if
he was asked who is that person was, he cannot
recollect who had passed by. Can he differentiate
whether that person is a man or a woman? (He cannot
differentiate that, Venerable Sir).
Isn’t “seeing, seeing” staying at mere seeing? (It is,
Venerable Sir). Due to one being in contemplation, though
he realizes a person passing by, can he make out that
person to be a man or a woman, tall or short, dark or
fair? (He cannot make out, Venerable Sir). He is seeing
only at mere seeing. For this audience who has the
foundation of samädhi ñäûa, it will not be very difficult to
note seeing at mere seeing.
Diôôhe diôôhamattaÖ bhavissati

Ditthe = at the visible object that can be seen;
diôôhamattaÖ = seeing at mere seeing; bhavissati =
shall arise (or) seeing shall be done in such a way that
seeing stays at mere seeing; iti = thus; bhagavä = The
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!
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The Buddha expounded that when a visible object strikes
the eye-sensitivity, “seeing, seeing”, must be noted at mere
seeing. If the noting of seeing is done stage by stage,
seeing can stay at mere seeing.
A yogi, practising walking meditation with good noting,
when he has to look at a visible object that appears,
first of all, the intention to look becomes evident, is it
not? (It becomes evident, Venerable Sir). Because it is
evident, cannot one note, “wanting to look, wanting to
look”? (One can note thus, Venerable Sir). If the visible
object that one wants to look at is not beneficial to
him, then he will not look at it. The process just stops
at “wanting to look, wanting to look”. Actual looking
does not arise.
If it is the object that one has to look at, first of all
one has to note, “wanting to look, wanting to look”.
Then the behaviour of the movement of the eye that
looks appear. The upper eyelid is lifted, the lower eyelid
is dropped down and the eye inside makes an effort to
look and “looking, looking” has to be noted. On seeing
the object, “seeing, seeing”, has to be noted at mere
seeing. Thus, by noting of these three stages, the noting
of seeing at mere seeing is accomplished.
The noting, “wanting to look, wanting to look”, is the
noting of the consciousness desire to look, and so
isn’t one getting kusala by the contemplation of the
mind (cittänupassanä satipaôôhäna)? (One is getting
kusala, thus, Venerable sir). As noting, “looking,
looking”, is the noting of the eye movements or käya,
what type of satipaôôhäna meditation is it? (It is
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käyänupassanä satipaôôhäna meditation, Venerable Sir).
Yes, one gets kusala by käyänupassanä satipaôôhäna
meditation. On seeing the object, by noting the phenomenon
of seeing just at mere seeing, kusala is being gained by
dhammänupassanä satipaôôhäna meditation. Isn’t it
appropriate for those who have the foundation of vipassanä
meditation? (It is appropriate, Venerable Sir). Just in one
looking, even three kinds of kusala has been gained.
Noting of “wanting to look, wanting to look”, is noting
the intention to look (citta) so one is gaining kusala
by cittänupassanä satipaôôhäna meditation. Noting of
“looking, looking” is the noting of the eye movements
or käya, so one is gaining kusala by käyänupassanä
satipaôôhäna meditation. On noting, “seeing, seeing”,
while observing the phenomenon of seeing at mere
seeing, one is gaining kusala by dhammänupassanä
satipaôôhäna meditation. Just in one act of looking, three
kinds of kusala are being gained.
UppannuppannänaÖ sankharänaÖ khayameva passati.

UppannuppsnnänaÖ = in every arising; sankharänaÖ
of the näma and rúpa dhammas, khayameva = only
the dissolution; passati = is noted.
Iti = thus; aôôhakathäcariyo = the commentary teachers;
samvanneti = had expounded correctly.

Sädhu! Sädhu! Sädhu!
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In the santänas of this audience, in brief, there are only
two dhamma, the näma and rúpa dhammas. Both of
these rúpa and näma dhammas pass away after arising;
pass away after arising; they do not exist even for a
moment. In noting, having the ability to incline one’s mind
towards the phenomenon of passing away is one of the
factors of sharpening the controlling faculties (indriyas)
conducive to experiencing of dhamma and realizing the
noble dhammas. Shall we recite the notable motto.

Motto:Every arising and passing away
Of  näma and rúpa
Must be truly noted.

In noting, having the ability to incline one’s mind
towards passing away of näma and rúpa is a factor
for the sharpening of the controlling faculties and the
realization of higher dhamma. In noting rising, falling,
lifting, pushing, dropping, one must incline the mind
towards the respective passings away. Just after noting
the rising, it is no more present. Is it the noting of
falling, a new noting or the old one? (It is a new,
noting, Venerable Sir). Yes, it is a new one. It must
be noted attentively to be able to perceive the passing
away of the phenomenon as soon as the noting of it
is done. One must incline one’s mind towards the
passing away.
In noting falling also, as soon as the noting is done,
the phenomenon of falling has passed away already.
The noting of rising, is it a new noting or the old
one? (It is a new noting, Venerable Sir). Yes, it is a new
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noting. One must incline the mind towards the passing
away. In saying that one is to incline the mind towards
passing away means without actually perceiving the passing
away, one must not note, “passing away, passing away”.
If the noting is done that way, the progress will become
slower.
Rising, falling, sitting, touching, lifting, pushing or dropping
has to be noted as usual, isn’t it? (It has to be noted
thus, Venerable Sir). But one must incline the mind towards
passing away, that is, must pay special attention to it.
Because one’s samädhi ñäûa is still weak, one cannot
perceive it yet. As a matter of fact, passings away are
happening. If especially one incline’s the mind to perceive
the passing away, isn’t the samädhi more developed?
(Samädhi becomes more developed, Venerable Sir). Yes,
samädhi becomes more developed.
When samädhi developed and gets strengthened, vipassanä
ñäûa will arise. Due to the arising of vipassanä ñäûa and
with the five controlling faculties (indriyas) balanced, the
passing away can be perceived to a certain extent. Even
though one has not reached the stage of the knowledge
of dissolution yet, when the five indriyas are balanced
and strengthened, sometimes the passing away be
perceived. So also in noting the phenomenon of rising
or falling, the behaviour of rising does not follow up with
the behaviour of falling, as if it has dissolved or is left
behind. Also the behaviour of falling does not follow the
behaviour of rising. Sometimes, one perceives as such
in one’s mind.
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In noting lifting, pushing, dropping, the behaviour of falling
will not go along with that of pushing, it is left behind like
little shadows. The behaviour of pushing too will not go
along with that of dropping, it is left behind like little
shadows. The behaviour of dropping will not go along
with that of lifting, it is left behind like little shadows. This
is how a yogi sometimes perceive in his mind.
As the yogi comprehends in his mind he reports, “Like
tiny shadows being left behind” the phenomenon of
passing away is perceived sometimes. Is it true,
Venerable Sir? “How can it be wrong, since the yogi
himself is perceiving it”. It is perceived correctly.
Due to the weak samädhi ñäûa, the dissolution is not
perceived distinctly, and so the yogi thinks, “Is it in my
imagination? It cannot be the real dissolution”. This is
how the yogi might incline his mind to nondissolution.
It should not be so. “Now, the dissolution is known to
a certain extent. Later, it will be seen distinctly”. This
is how the yogi should note inclining his mind towards
dissolution.
On making more noting by inclining the mind towards
dissolution, samädhi ñäûa becomes strengthened and on
reaching the stage of bhanga ñäûa, the passings away
can be seen distinctly as if seen by the natural eye. On
noting rising, the phenomenon of rising disappears fleetingly;
so also for falling, the phenomenon of falling passes away
fleetingly, lifting, pushing, dropping behaviours also pass
away fleetingly can be seen by the yogis for themselves
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whose basic samädhi ñäûa is getting mature. (Can be
seen thus, Venerable Sir).
Since one has seen the passing away, doesn’t one know
the impermanence? (Impermanence is known, Venerable
Sir). Later when samädhi ñäûa develops and is more
mature, not only the passing away of the noting object
but also that of the noting mind can be perceived.
Some yogis are so intelligent that they can experience
the passing away within ten days of the practice of
meditation.
On noting rising, it is perceived that the phenomenon
of rising is passing away fleetingly and so is the noting
mind. On noting falling, it is perceived that the
phenomenon of falling passes away fleetingly and so is
the noting mind. On noting lifting, pushing, dropping,
it is perceived that the phenomenon of lifting is passing
away fleetingly and so is the noting mind; the
phenomenon of pushing is passing away fleetingly and
so is the noting mind; the phenomenon of dropping is
passing away fleetingly and so is the noting mind.
Due to seeing the passings away, doesn’t one realize that
both the noting object, rúpa dhamma as well as the noting
mind, näma dhamma are not permanent? (It is realized
thus, Venerable Sir). Impermanence is in English and in
Päli….? (It is anicca, Venerable Sir). The passings away
are so swift that it is oppressing, which is suffering.
Suffering is in English and in Päli…..? (It is dukkha,
Venerable Sir). How to prevent these oppressing which is
dukkha? They cannot be prevented at all. These passings
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away are oppressing on their own accord and they cannot
be controlled. Uncontrollability is in English and in Päli….?
(It is anatta, Venerable Sir). This is how one realizes
anicca, dukkha and anatta by oneself.
Since young, one has heard about anicca, dukkha and
anatta mentioned by the elders and now one is
experiencing these in one’s  khandhä. Isn’t it wonderful?
(It is wonderful, Venerable Sir). Some yogis are so
overjoyed with rapture that they cannot even note. Isn’t
it appropriate to be joyful in seeing anicca, dukkha
and anatta? (It is appropriate, Venerable Sir). This
rapture is also conducive to attaining dhamma. On
noting by inclining one’s mind to passings away, the
dissolutions are seen, Isn’t anicca perceived? (Anicca
is perceived, Venerable Sir). When anicca is perceived,
dukkha is comprehended. As dukkha is comprehended,
anatta is also realized. Once if one true characteristic
is realized, all three of them are realized.

Motto:Of the true characteristics,
If one is seen
All will be known.

It means that, on noting by inclining the mind towards
the passing away, as soon as one true characteristic
anicca is perceived, dukkha and anatta are also known.
On noting by inclining one’s mind towards dissolutions,
one must note respectfully and attentively to perceive
the true dissolutions.
The word respectfully means, the movements of the
body are to be gentle and smooth. In noting rising,
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falling, noting with regular rhythm is noting respectfully.
Noting attentively means, noting the paramattha at the
present moment. In noting rising, noting must be able
to catch up with the series of stage by stage rising
(santati paccuppana) as much as possible. The shape of
the abdomen (paññatti) must be discarded as much as
possible.
Similarly in noting falling, noting must be done attentively
so as to be able to catch up with and to note the series
of stage by stage falling at the present moment (santati
paccuppana). The shape of the abdomen (paññatti) must
be discarded as much as possible. In practising vipassanä
meditation, it is important to note attentively the paramattha
which is happening at the present moment. Only at the
present moment can the real nature or dhamma be
perceived. Dhamma cannot be experienced by noting the
shapes and forms of the objects (paññatti). They are to
be discarded. Dhamma can be experienced distinctly only
by noting the nature of the phenomenon.

Motto:Discard the paññatti,
Paramattha must truly be noted.

If one wants to practise proper vipassanä meditation,
forms and shapes (paññatti) must be discarded as much
as possible. In noting also, the mind must be inclined
towards passing away. When someone asks you how
to practise proper vipassanä meditation, it should be
replied that paññatti should be discarded as much as
possible, while paramattha should be noted as much as
possible, by inclining the mind towards passings away.



Saddhammaram.si– Yeiktha Sayadaw74

In samatha meditation, noting shall be inclined towards
permanence and the object of noting also is the concept
(paññatti). In the practice of pathavï kasina one looks at
a piece of earth on a small tray with natural eyes. It is
better if one can look without closing the eyes. While
looking one must note, “earth, earth, pathavï, pathavï ”,
so that the image of this piece of earth will be in one’s
mind permanently.
The mind must be inclined towards the permanence in
noting. Doesn’t one have to note by inclining one’s
mind towards permanence? (It has to be noted thus,
Venerable Sir). The object of noting too is paññatti
and the noting must be inclined towards permanence.
Later when the concentration develops, even with closed
eyes, one can see this piece of earth permanently in
one’s mind-eye, as if seeing it with one’s natural eyes.
This phenomenon is known as uggaha nimitta.

In the next step of noting, when the concentration
gets strengthened, this piece of earth is seen as a
brighter and clearer object in one’s mind. Doesn’t one
have to note it as permanent? (It has to be noted as
permanent, Venerable Sir). The object is just paññatti
and in noting also, the mind shall be inclined towards
permanence. Is this practice, samatha or vipassanä
meditation? (It is samatha meditation,Venerable Sir).
As a vipassanä yogi, doesn’t one should know samatha
meditation? (One should know thus, Venerable Sir).
Yes, one should know.

Motto:Observing and noting
On objects of paññatti
As being permanent is samatha.
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In samatha meditation, the object of noting is paññatti
and the noting mind is inclined towards permanence,
whereas in vipassanä meditation, the object of noting
is paramattha and the noting mind is inclined towards
impermanence. In vipassanä meditation, doesn’t one have
to note only on the phenomenon (paramattha) as object?
(One has to note thus, Venerable Sir).

Motto:Observing and noting
On objects of paramattha
As being impermanent is vipassanä.

Now the difference between samatha and vipassanä
meditation is clearly known. When the yogis are asked
what meditation are they practising? They will answer
that they are practising vipassanä meditation, Venerable
Sir). Isn’t it important to practise proper vipassanä
meditation? (It is important, Venerable Sir). Every now
and then, some individuals learning scriptures (pariyatti)
study practising (patipatti) individuals. Hence, to explain
it is a simple way so as to make them appreciate and
want to practise vipassanä meditation, the difference
between vipassanä and samatha practices should be
clearly understood.
Some individuals are well-versed in learning pariyatti but
are lacking in patipatti ñäûa, so they could not understand
it. A person who was a former master of a yogi in
his younger days, told the yogi, “Your way of noting
rising, falling, sitting, touching is neither the way of samatha
nor vipassanä meditation. You are noting wrongly”. The
yogi became doubtful and unhappy. In order not to be
as such, shouldn’t one know the difference between the
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noting of samatha and vipassanä meditation? (One should
know, Venerable Sir).
To note the paramattha in rising, is to note the strong
pressure and tautness, and in falling it is to note the nature
of slackening and reducing pressure.

Motto:Pushing, tautening or slackening
Is väyo dhätu,
Note this, noble yogi.

It is the description of the characteristics of väyo dhätu.
In rising, isn’t tautness and pushing evident? (It is
evident, Venerable Sir). In falling, isn’t slackening
evident? (It is evident, Venerable Sir). Are you noting
paññatti or paramattha? (Noting paramattha, Venerable
Sir). Does one have to incline the mind towards
permanence or impermanence in noting? (Must incline
towards impermanence, Venerable Sir). On being asked,
can one answer that one is practising proper vipassanä
meditation? (One can answer, Venerable Sir).
When asked and if the yogi cannot answer, he will be
disturbed. A pariyatti master of his younger days had
told the yogi, “What you are noting is neither samatha
nor vipassanä meditation,” oh, he felt so uncomfortable.
He is having doubts on the benefit of practising
vipassanä meditation. In order not to be as such, should
not this audience and the yogis know? (It should be
known, Venerable Sir).
Cannot one say that proper vipassanä is noting the
paramattha and inclining the mind towards
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impermanence? (One can say thus, Venerable Sir). On
inclining one’s mind towards impermanence and dissolution,
impermanence (anicca), suffering (dukkha), and
uncontrollability (anatta) can be perceived.
Vividhena aniccädiäkärena passatïti vipassanä.

Vividhena aniccädiäkärena = on various characteristics
of anicca and so on; passatïti = it is being noted. Iti
tassamä = thus, because the noting has to be done on
various characteristics of anicca and so on; vipassanä=
(it is) called vipassanä

Noting the phenomena of rising, falling, sitting, touching,
lifting, pushing, dropping and so on, in terms of various
characteristics of impermanence (anicca), suffering
(dukkha), and uncontrollability (anatta) is known as
vipassanä meditation. One should not have doubts over
it. Hence, by practising vipassanä meditation thus, and
on reaching bhanga ñäûa, and on perceiving passings
away, noting may be done at the six doors (dväras) as
well. For those individuals with strong samädhi ñäûa,
they can note through the eyes as “seeing” and through
the ears as “hearing”. The individuals who can note at the
ear are distinctly more in number than those at the eye.
One  can note at the nose, “smelling, smelling”; at the
tongue, “eating, chewing”. One had already been able to
note at the body, and the mind is able to note “thinking,
planning”.
Due to the objects of clinging, thoughts may appear
and when noted as, “thinking, planning”, each of them
passes away at evening noting. They are experienced
by the individuals with strong samädhi ñäûa. When the
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samädhi ñäûa becomes powerful, the passing away of
the noting mind can also be perceived. On perceiving
the passing away, impermanence is truly known. Thus,
the wisdom to realize, anicca, dukkha and anatta is
gained.
By starting to note at the door of the body, (käya dvära)
when bhanga ñäûa is reached, noting can be done at
any of the six doors (dvära) as well, by noting at the
eyes, or ears, or nose, or tongue, or body, or mind.
As soon as all these six doors are well guarded, this
audience will attain the noble dhamma that they aspire
for.
Due to a problem during the life time of the Buddha, it
was explained by an arahat samanera that all these six
doors cannot be kept closed at the same time. Five doors
are to be kept closed and the noting is to be done at the
remaining one.
At one time, the Buddha was residing at Jatavana
monastery in Savatti. There was a chief known as Ashin
Poôôhila who taught sacred texts and presided over 18
major sects of learned personnels. He himself could
recite the three pitakas thoroughly. Everyday he was
very busy teaching the scriptures to the sanghas, by
day and by night.
Very often, he went to the Buddha to pay homage.
The Buddha said, “Tuccha Poôôhila, useless Poôôhila,
go away”, and so on. He pondered, “Why is it so? I
am busy teaching the scriptures to the sanghas, by day
and by night, for the säsana and yet the Buddha said
that I am useless. It certainly is not alright. Why?”
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Being a wise person, on pondering over the matter, didn’t
he realize that the Buddha said so because he has not
attained the noble dhamma yet. (He realized  thus,
Venerable Sir). After saying that he would be going away,
he retired to the forest as a recluse.
He went to a forest monastery, 120 yojanas away. There
were 30 sanghas and all of them were arahats. He
approached the eldest thera and said, “Venerable Sir,
please be my refuge. Please teach me how to meditate”.
The eldest thera, knowing that Poôôhila is a learned and
proud person who could recite the three pitakas thoroughly
could not  be taught the method of meditation. So the
elder replied, “We are the ones who have to take refuge
in you since you are the learned person who can recite
the three pitakas thoroughly. We have to ask you the
method of meditation. I cannot help you in this respect.
It will be better to go to the next senior most thera.”
The thera who was second in seniority replied in the
same manner. He was not accepted as a pupil to be
taught kammaôôhäna dhamma. The third thera also
rejected him and so also all the theras successively,
down to the last one, the seven-year old arahat
samanera monk. He said, “Venerable samanera, please
be my refuge. You are the only one left, Venerable
Sir, please be my refuge and teach me how to practise
kammaôôhäna dhamma.”

The samanera replied, “Venerable Sir, what are you talking
about? I am young and not well-versed in the scriptures.
I should be the one who should ask you for the method
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of practising kammaôôhäna dhamma.” and thus he was
rejected again. Now he had no one left to rely on and
so he asked the samanera, “Dear samanera, now I have
no one to rely on except you. Please have compassion
by supporting me and giving me the method of practising
kammaôôhäna dhamma.”

Then the samanera, knowing that Ashin Poôôhila had
swallowed has own pride, thought that it was time to
teach him the dhamma. He asked, “Venerable Sir, will
you be able to follow my instructions completely?”
“I will follow them completely. If you samanera, wishes
me to jump into a bonfire, I will do so”. “There is no
bonfire, but over there is a big pond, can you see
that, Venerable Sir?”
“Yes, I can see that”.
“Venerable Sir, you must get into the pond, with the
new robes you are wearing now.”
At this first command, he got into the pond and when
the rim of his robes got wet, the samanera ordered
him to come back.
“Venerable Sir, please return now”.
At once he came back.
“Now, I will give you the method of practising
kammaôôhäna dhamma, Venerable Sir, please pay
attention and listen. In a forest there is a mound with
six openings. Inside the mound, lived a lizard. When a
man wants to catch that lizard, he has to close the
five openings and wait at the last one”, said the
samanera.
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“Venerable Sir, also in your santäna there are six doors
(dväras), namely, the doors of eyes, ears, nose, tongue,
body and mind. You are to close the five of them and
note at the remaining one”, explained the samanera. Ashin
Poôôhila was very pleased with the explanation given by
the samanera and said, “Dear samanera, just with this
explanation, your instructions on kammaôôhäna dhamma is
complete for me. It was like shining a touch-light on
valuable things in a dark room”. He practised diligently
and very soon became an arahat. Is not the method of
kammaôôhäna dhamma given by the samanera appropriate?
(It is appropriate, Venerable Sir).
How many holes are to be kept closed? (Five holes are
to be kept closed, Venerable Sir), like waiting at a hole
to catch the lizard, noting must be done at one door. Five
doors of eyes, ears, nose, tongue and body are to be
kept closed. Where should the noting be done? (It must
be done at  the mind-door (manodvära), Venerable Sir).
If the noting can be done as such are not the other five
doors also well guarded? (They are  well guarded,
Venerable Sir).
At which door should the object be noted when it
strikes the eyes? (It must be noted at the mind-door
(manodvära), Venerable Sir). At which door should the
object be noted when it strikes the ears? (It must be
noted at the manodvära, Venerable Sir). The object
that strikes the nose......? (must be noted at the
manodvära, Venerable Sir). The object that strikes the
tongue......? (must be noted at the manodvära, Venerable
Sir). The object that strikes the body......? (must be
noted at the manodvära, Venerable Sir). Don’t you
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have to note at one door? (It is to be noted at one door,
Venerable Sir). Is not it like watching made by a man at
a hole to catch the lizard? (It is likened thus, Venerable
Sir). Yes, it is likened thus.
On considering logically, a question may arise, will it be
possible to note at the mind-door (manodvära) which
is a different place, when an object strikes the eye,
Venerable Sir? An object strikes the eye, or ear, or nose,
or tongue, or body, but the noting is done at a different
place. Is it not like this, Venerable Sir? This is how it
might be questioned. Those who want to study logically
and scientifically might like to ask thus. If so there is an
answer.
The five objects which strike at the five sense-doors are
known at the mind-door at once. For example, say the
birds come to rest on a tree top at noon. As soon as the
birds perch on the tree top, are not their shadows cast
at once on the ground? (They are cast at once, Venerable
Sir). Does not the man under the tree know this? (He
knows this, Venerable Sir). On seeing the shadows, does
he not know that, Oh! there are birds on the tree top?
(He knows thus, Venerable Sir).
In the same manner, the objects that strike the five sense-
doors are known at the mind door at once. So is it not
possible to note at the mind door? (It can be noted thus,
Venerable Sir). This is how the commentary (aôôhakathä)
teachers have explained by giving the above example.
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Let us recite the motto.

Motto: Likened to birds perched on a tree top,
At once, cast are their shadows on the ground.
The striking of the five objects at the sense-doors
Is known at the mind-door immediately.

As soon as the birds perch on a tree top, their shadows
are cast immediately on the ground. Does not a man
underneath know that the birds have come? (He knows,
Venerable Sir).
No sooner than the five objects strike the respective
sensitivities of eyes, ears, nose, tongue, or body, the
sparks are immediately formed at the mind-sensitivity
or the mind-door, likened to the birds’ shadows. Then
cannot one be able to note, “seeing, seeing: hearing,
hearing: smelling, smelling; eating, eating or touching,
touching?” (Can be noted thus, Venerable Sir). Watching
at the mind door only to note, is it not like the man
watching to get the lizard? (It is like that, Venerable
Sir). Yes, it is very much like that.
Is not the method of practising kammaôôhäna dhamma
given by the samanera, the same as the one that this
audience is practising? (It is the same, Venerable Sir).
Also the method given by the arahat theras and that
given by the Buddha is the same. No sooner than the
six sense-doors (dväras) are well guarded, this audience
will reach the blissful nibbäna that they have aspired
for. There are many instances of people realizing
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nibbäna during the life time of the Buddha by being able
to guard them securely.
At one time many a monk approached the Buddha to
ask  for the method of practising kammaôôhäna meditation
and then went away to find a place where they could
meditate.
They reached a remote place in the country and observed
the rains retreat there. The people of the place very
carefully looked after the monks who were practising
ardently. In the middle of the rains retreat period, due to
being a remote place, rebels and bandits came and give
them trouble by looting, destroying, burning and killing.
Hence, these people could not look after the monks any
more.
Outside the town, the people had to dig moats, and in
the town, had to build walls and gates. When they
could not look after the monks, the monks had to go
on living in great hardship. At the end of the rains
retreat period the monks came back to where the
Buddha was. On arrival, the Buddha greeted them and
asked, “Dear sons, the bhikkhus, were you all well
and happy during the rains retreat period? Did you
have enough alms-food?”
The monks replied, “Venerable Sir, we went to a remote
place in the countryside and stayed there during the
rains retreat period and meditated, but we did not
realize any dhamma. From the beginning of the vässa
to the middle of it, we meditated comfortably. At the
middle of the vässa, due to the rebels siezing the place,
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the people of that town could not look after us anymore.
Hence, we had to go on living in great hardship.
The Buddha expounded in Päli:

AlaÖ bhikkhave mä cintayittha phäsuvihäronäna
niccakälaÖ dullabho

Bhikkhave = dear sons, the monks, who can forsee the
dangers of the saÖsara by reflection; alaÖ mä
cintayittha = do not fancy in this way or that way;
phäsurvihäronäma = being to be in a pleasant state is;
niccakalaÖ = always; dullabho = is a difficult thing to
attain.
Do not think of this pleasantness or unpleasantness.
To attain dhamma for yourself is the most important
thing. Just like the people who have to securely guard
their town, guarding one’s eyes, ears, nose, tongue,
body and mind faculties is of utmost importance. Then
the Buddha uttered a verse (gäthä) in Pali:

NagaraÖ yathä paccantaÖ, guttaÖ santarabähiraÖ
EvaÖ gopetha attanaÖ, khaûo ve mä upaccagä
Khaûûätitä hi socanti, nirayamhi samappitä.

PaccantaÖ = a remote: nagaraÖ = town: santarabähiraÖ
= from inside and outside; guttaÖyathä = like securely
guarding; evaÖ = in the same manner; attänaÖ = one’s
khandhä or one’s eye, ear, nose, tongue, body and mind
faculties; gopetha = properly guarded; khaûûo = the
opportune time of Buddha’s enlightenment; ve = in fact;
mäupaccagä = should not be allowed to pass; khaûûätitä
= those who allowed to pass  the opportune time of
Buddha’s enlightenment; niräyami = at niräya, hell;
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samappitä = shall land; socantiaûusocanti = suffer
repeatedly; iti = thus; bhagavä = the Buddha; avoca =
expounded with wisdom led  by compassion.

Sädhu!   Sädhu!   Sädhu!

Dear sons, the monks, do not think of unpleasantness and
pleasantness. The people of a remote town have to guard
their town securely, likewise, the individuals have to guard
their own eye, ear, nose, tongue, body and mind faculties
securely.
Guarding securely could  be done only at the opportune
time of the enlightenment of the Buddha. If one let
this opportune time to pass by, one will meet with
many sufferings in the samsarä, such as suffering in
hell (niraya) expounded the Buddha. Then the Buddha
gave meditation instructions to the monks, whereby
they practised so ardently that they became arahats.

By being able to guard the six doors of eye, ear, nose,
tongue, body and mind, the six controlling  faculties
(indriyas), what happen to those monks? (The monks
became arahats, Venerable Sir). Yes, they became
arahats.

Here, the Buddha expounded with an analogy, the town;
the rebels, robbers and thieves; and the guards. How
many kinds are there? (There are three kinds, Venerable
Sir). Similarly, in one’s santäna, there are six inner
bases (ajjhattikäyatanas) likened to the town; six outer
bases (bähiräyatanas) of visible object, audible object,
odorous object, sapid object, tangible object and
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cognizable object likened to the rebels, robbers or thieves;
and the four foundations of mindfulness (satipaôôhänas)
likened to the guards.
In the santänas of this audience, there are six sensitivities
of eye, ear, nose, tongue, body and mind, likened to the
area of the town to be destroyed by the rebels, robbers
or thieves. To remember this, a motto shall be recited.

Motto:As an example,
Six inner bases are likened to
The area of the town.

This means the six sensitivities, eye-sensitivity, ear-
sensitivity, nose-sensitivity, tongue-sensitivity, body-
sensitivity and mind-sensitivity are likened to the area
of the town to be robbed and destroyed by the rebels.
The six external bases (bahiräyatanas) of sight, sound,
smell, taste, touch and mind cognition are likened to
the rebels, robbers or thieves.

Motto:As an example,
Six external bases are likened to
The thieves.

The six objects are likened to robbers or thieves. As the
robbers and thieves looted, killed, burned and destroyed
the town, the six objects on striking the respective six
sensitivities, destroyed the wholesomeness (kusala) that they
have no chance to arise. When one cannot note, what
will happen? (Unwholesomeness, (akusala) will arise,
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Venerable Sir). Hence, these six objects are likened to
the robbers or thieves.
In fact, the six objects cannot rob or destroy. Due to
these six objects, lobha, dosa and moha in one’s santäna
have destroyed the wholesomeness (kusala) is it not?
(They have destroyed them, Venerable Sir).
In this dhamma talk, as a metaphor lobha, dosa and
moha are referred to as the cause, the six objects are
referred to as robbers or thieves.
The four foundations of mindfulness (satipaôôhäna
dhamma), what are they likened to? (They are likened
to the armed town-guards, Venerable Sir). When the
six objects strike the six respective sensitivities (dväras)
does not one have to note, “seeing, seeing: hearing,
hearing: smelling, smelling; eating, eating; touching,
touching; thinking, planning?” (One has to note thus,
Venerable Sir). How does one have to note? (One has
to note by means of satipaôôhäna dhamma practice,
Venerable Sir). The four satipaôôhäna dhammas are
likened to town guards.

Motto:As an example,
Satipaôôhäna are likened to
The town guards.

Hence, one can practise the four satipaôôhäna dhammas
when the six objects strike the respective six sensitivities
(dväras) as, “seeing, seeing: hearing, hearing: smelling,
smelling; eating, eating; touching, touching; thinking,
planning,” and the six dväras are securely guarded.
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Then, one can attain the bliss of nibbäna, the extinction
of all sufferings as one has aspired for.
Today by virtue of listening to this dhamma talk on
Ärammana Paccayo  may you be able to follow, practise
and develop accordingly and may you be able to realize
the noble dhamma and the bliss of nibbäna, the extinction
of all sufferings, that you have aspired for, swiftly and
with ease of practice.
(May we be endowed with the blessings, Venerable Sir).

Sädhu!   Sädhu!   Sädhu!



Translator’s note on A–ramman.a Pccayo

1. The six ärammaûa (objects)
Rúpärämmaûa = visible object
Saddärämmaûa = audible object
Gandhärämmaûa = odorous object
Rasärämmaûa = sapid object
Phoôôhabbärämmaûa = tangible object
Dhammärämmaûa = cognizable object

2. The six dväras (doors) or the six sensitivities
Cakkhu dvära = eye-sensitivity
Sota dvära = ear-sensitivity
Ghäna dvära = nose-sensitivity
Jivhä dvära = tongue-sensitivity
Käya dvära = body-sensitivity
Mano dvära = mind-sensitivity

3. The six viññänas (consciousnesses)
Cakkhu viññäna = eye-consciousness
Sota viññäna = ear-consciousness
Ghäna viññäna = nose-consciousness
Jivhä viññäna = tongue-consciousness
Käya viññäna = body-consciousness
Mono viññäna = mind-consciousness



Mottos in this book

Visible-, sound, smell, taste, touch
And mind objects
Are truly known as stimulators
Eye, ear, nose, tongue, body
And mind
Are truly known as receptors.
The six consciousnesses
That arise
Are truly known as sparks.
Observing and noting on objects of
Paññatti as being permanent
Is samatha.

Observing and notion on objects of
Paramattha as being impermanent
Is vipassanä.

Likened to birds perched on a tree top,
At once, cast are their shadows on the ground.
The striking of the five objects with the sense-
doors
Is known at the mind-door immediately.
As an example
Six inner bases are likened to
The area of the town.
As an example
Six external bases are likened to
The thieves.
As an example
Satipaôôhänas are likened to
The town guards.
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AAAAdhipati Pdhipati Pdhipati Pdhipati Paccayoaccayoaccayoaccayo    

((((PredominPredominPredominPredominanceanceanceance    Condition)Condition)Condition)Condition)    

 

Ashin Kundalabhivamsa 

 

Today is the full moon day of the month of Wagaung, 1353 

Myanmar Era (25.8.1991) and the dhamma talk that will be 

delivered this afternoon is on Adhipati Paccayo from 

Paccayaniddesa Pali text.  Predominance Condition (Adhipati 

Paccayo) is the condition which is dominating over all other 

conditions.  Faculty condition (Indriya Paccayo) also is the 

condition which is controlling and acting as the dominating power. 

What is the difference between these two? Adhipati Paccayo is 

likened to the authoritative power of a Universal Monarch.  He 

rules over the four continents with Mt. Meru at the centre, 

preventing the powers of all other Kings and by his power alone, 

conditions towards the prosperity of all beings.  Likewise, Adhipati 

Paccayo prevents the powers of all other conditions and 

dominates alone. 

The way Indriya Paccayo dominates is different.  It can control 

and dominate only in its own jurisdiction, likened to the power of 

an emperor or a feudal lord who can exercise his powers only in 

his own empire or domain.  This is how Adhipati paccayo and 

Indriya paccayo differ. 
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As Adhipati paccayo is the word derived from Patthana Pali, the 

definition consists of two parts, namely, pa and tthana.  Pa means 

in various ways and tthana means different causes.  Hence, 

patthana means the teaching on many and various causes and 

the treatise on this subject is known as Patthana treatise. 

Is it discoursed on the causes?  No, it is not like that.  The arising 

of many effects are also expounded here.  Due to the various 

causes (paccaya) the formation of various effects (paccayuppana) 

are also explained.  Patthana is the teaching which describes the 

various conditional relations between various causes and effects. 

 

MottoMottoMottoMotto:  The teaching on conditional relations 

             Between many causes and effects 

             Is called patthana. 

 

The various causes and effects means:  the formation of various 

nama effects due to a rupa cause, and the formation of various 

rupa and nama effects due to a nama cause and so on.  The 

discourses on conditional relation of various causes and effects is 

known as Patthana desana. 

The description of these various conditional relations is utmost 

complete in this treatise.  Since this is a scientific era, cause and 

effect or the conditional relations are being studied.  Only on 

knowing these causes and effects or the conditional relations, 

regarding arisings and passings away, faith is established and 

refuge is taken in the teaching. 
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At present, scientists have already discovered the cause and 

effects in the arising of rupa dhamma.  It has been discovered 

that during the time of a snap of the fingers or a flash of 

lightening or in a second, tens of millions of arisings of matter 

(rupa dhamma), and the conditional relations for the arisings 

occur.  The Buddha had known this over 2500 years ago. 

Nama dhammas are more subtle and swift than the rupa 

dhammas.  In one rupa moment of arising and passing away, 

there are (17) nama moments of arisings and passings away.  So 

far the scientists have not discovered the conditional relations 

concerning the arising and passing away of nama dhamma yet.  

The Buddha had discovered this already.  In a snap of the fingers 

or a flash of a lightening or a second there is a billion of arisings 

and passing away of nama dhamma.  If one wants to know 

scientifically the conditional relations in full, Patthana desana 

should be studied. 

Now the recitation of Patthana desana done by this audience is 

very beneficial.  Today’s dhamma talk is on Predominance 

condition (Adhipati Paccayo) from the Patthana desana.  In this 

talk Adhipati paccayo will be discoursed firstly as the Buddha had 

taught in Pali and its meaning explained in veneration to the 

Buddha. 

Secondly, how these predominance conditions are arising in the 

santanas of this audience, and thirdly, how these conditioning 

states and conditional states of predominance condition are 

noted in vipassana meditation will be plained.  These are the 

three stages. 

Now the sacred Pali, as expounded by the Buddha will be 

discoursed: 
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Adhipati paccayo Adhipati paccayo Adhipati paccayo Adhipati paccayo ––––    
Chandadhipati chandasampayuttakanamChandadhipati chandasampayuttakanamChandadhipati chandasampayuttakanamChandadhipati chandasampayuttakanam    
Dhammanam tamsamutthanananca rupanamDhammanam tamsamutthanananca rupanamDhammanam tamsamutthanananca rupanamDhammanam tamsamutthanananca rupanam    
Adhipatipaccayena paccayoAdhipatipaccayena paccayoAdhipatipaccayena paccayoAdhipatipaccayena paccayo    
    
Viriyadhipati viriyasampayuttakanamViriyadhipati viriyasampayuttakanamViriyadhipati viriyasampayuttakanamViriyadhipati viriyasampayuttakanam    
Dhammanam tamsamutthanananca rupanamDhammanam tamsamutthanananca rupanamDhammanam tamsamutthanananca rupanamDhammanam tamsamutthanananca rupanam    
Adhipatipaccayena paccayoAdhipatipaccayena paccayoAdhipatipaccayena paccayoAdhipatipaccayena paccayo    
    
CittadhipCittadhipCittadhipCittadhipati cittasampayuttakanam dhammanamati cittasampayuttakanam dhammanamati cittasampayuttakanam dhammanamati cittasampayuttakanam dhammanam    
Tamsamtthanananca rupanam adhipatipaccayena paccayoTamsamtthanananca rupanam adhipatipaccayena paccayoTamsamtthanananca rupanam adhipatipaccayena paccayoTamsamtthanananca rupanam adhipatipaccayena paccayo    
    
Vimamsadhipati vimamsasampayuttakanamVimamsadhipati vimamsasampayuttakanamVimamsadhipati vimamsasampayuttakanamVimamsadhipati vimamsasampayuttakanam    
Dhammanam tamsamuttanananca rupanamDhammanam tamsamuttanananca rupanamDhammanam tamsamuttanananca rupanamDhammanam tamsamuttanananca rupanam    
Adhipatipaccayena paccayoAdhipatipaccayena paccayoAdhipatipaccayena paccayoAdhipatipaccayena paccayo    
    
Yam yam dhammam garumkatvaYam yam dhammam garumkatvaYam yam dhammam garumkatvaYam yam dhammam garumkatva\\\\ye ye dhamma uppajjanti ye ye dhamma uppajjanti ye ye dhamma uppajjanti ye ye dhamma uppajjanti 
cittacetasika dhcittacetasika dhcittacetasika dhcittacetasika dhamma,amma,amma,amma,    
Te te dhamma tesam tesam dhammanamTe te dhamma tesam tesam dhammanamTe te dhamma tesam tesam dhammanamTe te dhamma tesam tesam dhammanam    
Adhipatipaccayena paccayoAdhipatipaccayena paccayoAdhipatipaccayena paccayoAdhipatipaccayena paccayo    
 

Chandadhipati  =  the predominant desire;  

chandasampayuttakanam = the states which are associated with 

desire;  dhammananca = the citta and cetasikas;  

tamsamutthananam = the causes that make citta and cetasikas 

associated with that desire to arise;  rupananca = (and) also the 

co-predominant (sadhipati) citta borne rupa;  adhipati paccayena 

= by the force of conascence predominance condition;  paccayo + 

uppakarako = support to;  hoti = is 

Viriyadhipati  =  the predominant effort;  viriyasampayuttakanam 

= the states which are associated with effort;  dhammananca = 

the citta and cetasikas;  tamsamutthananam = the causes that 

make citta and cetasikas associated with that effort to arise;  
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rupananca = (and) also the co-predominant (sadhipati) citta 

borne rupa;  adhipatipaccayena = by the force of conascence 

predominance condition;  paccayo + uppakarako = support to;  

hoti = is 

Cittadhipati  =  the predominant consciousness;  

cittasampayuttakanam = the states which are associated with 

consciousness;  dhammananca = the citta and cetasikas;  

tamsamutthananam = the causes that make citta and cetasikas 

associated with that consciousness to arise;  rupananca = (and) 

also the co-predominant (sadhipati) citta borne rupa;  

adhipatipaccayena = by the force of conascence predominance 

condition;  paccayo + uppakarako = support to;  hoti – is 

Vimamsadhipati  =  the predominant investagting wisdom;  

vimamsasampayuttakanam = the states which are associated 

with investigating wisdom;  dhammananca = the citta and 

cetasikas;  tamsamutthananam – the causes that make citta and 

cetasikas associated with that investigating wisdom to arise;  

rupananca = (and) also the co-predominant (sadhipati) citta 

borne rupa adhipatipaccayena = by the force of consciousness 

predominance condition;  paccayo + uppakarako = support to;  

hoti = is 

Yam yam dhammam  =  to these six object conditions; 

garumkatva = paying high attention;  ye ye dhamma = 

consciousness and mental factors;  dhamma = mental body, the 

namakkhandha dhamma;  upajjanti = arise;  te te dhamma = 

these six object conditioning states;  tesam tesam dhammanam = 

these respective object conditions;  adhipati paccayena = by the 

force of object-predominance condition;  paccayo + upakarako = 
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support to;  hoti = is;  iti = thus;  bhgava = the Buddha;  avoca = 

expounded with wisdom led by compassion. 

 

Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!    

    

There are two kinds of predominance, namely, conascence 

predominance (sahajatadhipati) and object predominance 

(arammanadhipati).  Here only sahajatadhipati will be explained, 

because in arammanadhipati, the only distinction is paying high 

attention to the objects.  Hence it is very similar to arammana 

paccayo.  Today only sahajatadhipati will be explained.  There are 

four factors of predominance in adhipati paccayo, namely, 

predominant desire (chandadhipati);  predominant effect 

(viriyadhipati);  predominant consciousness (cittadhipati) and 

predominant investigation wisdom, (vamamsadhipati). 

Chanda is the mental factor chanda.  Viriya is the mental factor 

viriya.  Citta is the 52 co-predominant impulsions (sadhipati 

javana) and vimamsa is the mental factor panna (wisdom). 

The individuals who are reciting the Patthana desana have 

already understood that much.  Those individuals who have not 

yet recited and studied the Patthana desana must note these four 

factors thoroughly so that when it is explained later elaborately it 

will be understood better.  Recite the motto. 
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Motto:Motto:Motto:Motto: Chanda, viriya,  
            And vimamsa 
             Are the four factors of Adhipati paccayo. 

The four factors are chandadhipati, viriyadhipati, cittadhipati, and 

vimamsadhipati.  These predominance conditions (adhipati 

dhamma) arise mainly in the santana of Bodhisattas and 

distinguished persons.  It is very obvious that these four 

predominance dhammmas arose in the santana of Budhisatta. 

In the lifetime of Dipankara Buddha, when Gotama Buddha was 

the Buddha-to-be Sumeda hermit, he was endowed with jhana 

sampatti.  If Sumeda hermit practised during the sasana of 

Dipankara Buddha, he could reach the other shore, i.e., nibanna.  

But he pondered, “A man like me who has power and capacity to 

become a Buddha, if I enter nibbana alone, what will benefit 

human beings, devas and all other living beings of the world 

(loka), he had the desire to become a Buddha.  Isn’t it obvious 

that he had predominant desire to become a Buddha and save 

the living beings? (It is obvious, Venerable Sir). 

Kim me ekena tinnena purisena thKim me ekena tinnena purisena thKim me ekena tinnena purisena thKim me ekena tinnena purisena thamadassina.amadassina.amadassina.amadassina.    
Sabbannutam papSabbannutam papSabbannutam papSabbannutam papunitva santaressam sadvakam.unitva santaressam sadvakam.unitva santaressam sadvakam.unitva santaressam sadvakam.    

Thamadassina = who recognizes (his) potential;  purisena = a 

noble man;  ekena = himself alone;  tinnena = to get to the other 

shore, the nibbana;  ma = for me;  kim = what benefit will there 

be.  Sabbannutam = the stage of Sabbannuta Buddha;  

papunitva = acquire;  sadvakam = all beings including the devas;  

santaressam = save or deliver.  Iti = thus;  bodhisatto = the 

Bodhisatta;  udanesi = proclaimed. 

Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!    
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Being a noble man like me is fully endowed with the power and 

energy, if I should swim alone across (the ocean) to the other 

shore, the nibbana, what benefit will there be?  I shall save the 

human beings, devas and all living beings in the whole world 

(loka).  Isn’t this desire to save, evident?  (It is evident, Venerable 

Sir).  Isn’t the desire to become a Buddha, evident?  (It is evident, 

Venerable Sir). 

 

The predomincance (The predomincance (The predomincance (The predomincance (adhipatiadhipatiadhipatiadhipati))))    

For four incalculable and hundred thousand world cycles, without 

caring for life and limb, the Bodhisatta had fulfilled the 

perfections (paramitas) because of this desire.  Due to this desire, 

ten paramitas, subdivided and elaborated into thirty, are being 

fulfilled.  To forego wealth, luxuries and life of a king are to fulfill 

the dana paramita.  To give away all possessions, apart from the 

body, hand, eye, ear, nose and so on, parts of the body is known 

as danauparamita.  Donating life and body is known as 

danaparamatthaparamita. 

 

The predominant desire (The predominant desire (The predominant desire (The predominant desire (chandadhipatichandadhipatichandadhipatichandadhipati))))    

Being able to fulfill the ten paramitas, which can be elaborated 

into thirty, is due to this predominant desire.  This desire is to 

save the living beings and become a Buddha.  Isn’t this 

predominant?  (It is predominant, venerable Sir).  Yes, it is the 

predominant desire (chandadhipati). 

One has to give up the way of five abandonments:  danapariccaga 

= renouncing the luxuries of Kings and wealth;  puttapariccaga = 
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renouncing sons and daughters for many existences.  To 

renounce is to go fourth, isn’t it?  (It is to go fourth, Venerable Sir).  

Why is one able to forego all these?  It is due to the desire to 

become a Buddha and to save the living beings. 

Bariyapariccaga = renouncing wives, renouncing the throne, 

renouncing the queens, sons and daughters.  Why does one have 

to do this?  It is due to the desire to become a Buddha which is 

predominant desire (chandadhipati).  Angapariccaya = for many 

lives have donated the greater and lesser body parts such as 

hand, leg, nose and so on.  Due to the desire to become a 

Buddha a Buddha, doesn’t have to sacrifice all these?  (One has 

to sacrifice, Venerable Sir).  This is the predominance desire 

(chandadhipati). 

Jivitparraccaga = donating life and body.  Why does one have to 

donate thus?  It is because of the desire to become a Buddha and 

to save the living beings.  Can it not be termed predominant?  (It 

can be, Venerable Sir).  It is obvious that this is the predominant 

desire (chandadhipati).  Fulfilling the ten paramitas, elaborated 

into thirty, by giving away the body parts is due to the desire to 

become a Buddha so that one can save the living beings.  That is 

why it is deemed the predominant desire (chandadhipati). 

 

The predominant effort (The predominant effort (The predominant effort (The predominant effort (viriyadhipativiriyadhipativiriyadhipativiriyadhipati))))    

Does not the Bodhisatta had to fulfill the paramitas in every 

existence to be a Buddha, since receiving the prophecy from 

Dipankara Buddha?  Isn’t it predominant effort (viriyadhipati)?  )It 

is, Venerable Sir). 
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The predominant consciousness (The predominant consciousness (The predominant consciousness (The predominant consciousness (cittadhipaticittadhipaticittadhipaticittadhipati))))    

Since receiving the prophecy from the Dipankara Buddha, for four 

incalculable and a hundred thousand world cycles, the Bodhisatta 

underwent many existences, sometimes of high and sometimes of 

low births.  Even during those lowly existences, with so much 

sufferings, the predominant consciousness to become a Buddha 

never faded away.  Isn’t it the predominant consciousness 

(cittadhipati)?  (It is, Venerable Sir). 

In these high existences, having to enjoy the luxuries of human 

beings and devas, meeting with all the pleasant sense objects 

(ittharammana) the predominant consciousness to become a 

Buddha never disappeared.  Isn’t this steadfastness predominant 

consciousness (cittadhipati)?  (It is cittadhipati, Venerable Sir). 

 

The predominant investigation (The predominant investigation (The predominant investigation (The predominant investigation (vimamsadhipativimamsadhipativimamsadhipativimamsadhipati))))    

In every existence, the Bodhisatta had fulfilled the pannaparamita 

known as vimamsa.  Isn’t it vimamsadhipati?  (It is so, Venerable 

Sir).  It is very evident in the Bodhisatta, and also in santana of 

the distinguished persons. 

In the santanas of this audience also predominant (adhipati) 

dhammas are arising.  When do they arise?  They arise mainly at 

the time of practising vipassana meditation, one has the desire to 

practise till experiencing dhamma.  Isn’t that predominant desire, 

chandadhipati?  (It is chandadhipati, Venerable Sir). 

Predominant consciousness (cittadhipati) also arises.  There are 

various vipassana nana stages, some of them are pleasant.  Isn’t 

the some distressful stages?  (There are some distressful stages, 
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Venerable Sir).  Even on meeting with these distressful stages, 

some yogis are not disheartened; they are determined to gain 

dhamma.  Isn’t there such determination by some yogis?  (There 

is, Venerable Sir).  Isn’t it deemed predominant consciousness 

(cittadhipati)?  (It is deemed predominant consciousness, 

Venerable Sir). 

Some of the yogis, on meeting with such distressful stages are 

disheartened.  The meditation teachers have to explain to them 

so that they can maintain cittadhipati.  At the first nana namarupa 

pariccheda nana, it is not distressful yet.  At the second nana, 

paccaya pariggaha nana, it is still not distressful yet.  At the third 

nana of the series, sammasana nana, where anicca, dukkha and 

anatta are perceived by comprehension, doesn’t the yogi 

experience pain, tingling, tightness, dull pain , dizziness, itching, 

nausea, heaviness and pressure?  (The yogi experienced thus, 

Venerable Sir).  The yogis experience these more or less.  Some of 

the yogis, having no basic Samadhi nana beforehand, experience 

this distressful stage distinctly.  They experience dizziness, 

tightness, pressure and so on. 

Due to this pain, tingling, nausea and so on, and after awhile of 

sitting, say, in 10, 15, or 20 minutes time the yogi wants to shift 

and cannot stay without shifting.  The yogi experiences mental 

and physical sufferings due to all kind of pain which makes him 

think that this khandha is a solid mass of suffering.  Suffering is 

on English, in Pali it is----?  (dukkha, Venerable Sir). 

These dukkha vedanas are also not permanent.  Even in a short 

while, they are changing.  Is it because of being permanent or 

impermanent? (It is because of being impermanent, Venerable 

Sir).  The yogi perceived that these vedanas are not permanent.  



102 
 

Impermanence is in English, in Pali it is----? (anicca, Venerable 

Sir).  At this nana stage, dukkha is most evident.  Annicca is 

known later by comprehension. 

It is not that one comes to practise vipassana meditation to 

experience such suffering.  One comes to practise to perceive 

dhamma pleasantly, swiftly and have progress.  Now it is not 

happening to one’s liking.  It is so awful and one cannot control it.  

Uncontrollability is in English, in Pali it is----? (anatta, Venerable 

Sir).  Now anatta is known by comprehension. 

Sammasana nana is so distressful that many yogis are 

disheartened and suffer mentally as well as physically and do not 

want to practise meditation anymore.  It is said that the Buddha’s 

teaching is supposed to acquire pleasantness stage by stage.  At 

the beginning of meditation, or at namarupa pariccheda nana, it 

seems, there is pleasantness to a certain extent.  But now at 

sammasana nana, it is distressful that one starts to wonder 

whether one is really fit to realize noble dhamma, because one’s 

experience and the Buddha’s teachings (dhamma desana) do not 

seem to be in agreement and would cry bitterly. 

At this stage, one may also perceive what one has undergone at 

the previous existences.  Some yogis think that heir body is like 

that of a big serpent (naga) or a big bird (garula).  Some had come 

from the existence of a crocodile and felt like crawling about like 

that observed that as soon as rising is noted, the rising passes 

away fleetingly;  as soon as falling is noted, the falling passes 

away fleetingly. 

When the bhanga nana becomes mature, as soon as rising is 

noted, the phenomenon of rising passes away fleetingly and 

noting mind passes away as well;  as soon as falling is noted, the 
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phenomenon of falling passes away fleetingly and the noting mind 

passes away as well.  It can thus be observed.  The noted objects, 

the rupas, are not permanent.  Also the noted objects, the rupas, 

are not permanent.  Also the noting mind is not permanent.  Both 

are not permanent.  Impermanence is in English, in Pali it is----?  

(anicca, Venerable Sir).  The passing away is so swift that it seems 

to be oppressing and so it is suffering.  Suffering is on English, in 

Pali----? (dukkha, Venerable Sir).  How to prevent these 

oppressings of passings away?  They cannot be prevented.  They 

are passing away on their own accord and so the passings away 

cannot be controlled.  Uncontrollability is in English, in Pali----? 

(anatta, Venerable Sir).  This is how anicca, dukkha and anatta 

are observed.  This bhanga nana is the best basis and it will pave 

the way to attaining noble dhamma. 

After bhanga nana is bhaya nana.  Because the passing away is 

so swift it seems to be very frightening.  Having such a notion is 

the attainment of bhaya nana.  There are so many passings way 

as if things are rotting away that one sees them as faults.  Seeing 

these faults is the attainment of adinava nana.  Seeing the 

passings away all the time and getting tired of them is the 

attainment of nibbida nana.  To be delivered from this khanda 

which is full of decays is the attainment of muncitukamyutta 

nana.  On reaching muncitu-kamyuta nana, one does not want 

any existences.  One does not want any of the existences.  One 

does not want to note any more and want to stay away from 

noting as well.  No matter how one may abandon one’s noting, but 

the noting continues on its own accord.  One cannot stay without 

noting. 

After muncitu-kamyuta nana patisankha nana is attained, one 

cannot stay without noting, but must note again.  At this nana 
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pain, tingling, dull pain, dizziness, itching, pressure heaviness and 

so on are experienced again and the yogi gets disheartened.  

There is no predominance consciousness (cittadhipati).  The 

noting is good before but it is bad again now.  One ponders it is 

not possible to realize dhamma.  Many days have already passed, 

it is nearly one month and so it will not be possible to attain 

dhamma.  One had thought highly of oneself and because of that 

wrong notion one had become discouraged. 

Since some individuals had the intention to practise dhamma 

when situation permits, they observed sila securely, studied 

samatha and practised it to a certain extent.  They think they will 

definitely gain dhamma when they practise.  At first they 

progressed through the series of nana, stage by stage, but when 

one reached patisankha nana, they could not advance anymore. 

There is suffering physically and mentally.  One does not want to 

sit through the entire session but wants to get up, wants to move 

the fingers or some other parts of the body and also experiences 

pain, tingling, dull pain, and so on, which makes one get 

depressed.  The yogi expressed, “I thought highly of myself, but on 

actual practising it was not possible, Venerable Sir”, “who said 

so?” (The yogi said so, Venerable Sir).  “it is not so yogi, at this 

nana stage it is quite normal to be like this.  Do not let the 

predominant consciousness (cittadhipati) drop also do not get 

depressed, but continue to practise and you will achieve your 

goal”.  Even though the teacher’s encouragement is such, the yogi 

reported, “it is not possible, Venerable Sir”.  After saying thus the 

yogi stopped meditating and rendered his services for some ten 

days or so. 
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Even though he is doing some chores or giving his services, his 

noting is still inherent in him and again he practises.  This time 

cittadhipati develops, the dhamma progresses and the noble 

dhamma is attained.  After gaining dhamma, “what ever happens, 

dhamma is the only thing to him”.  When he is not feeling well, he 

practises meditation.  He said, “to treat the ailment by taking 

medicine takes a longer time.  To remedy the ailment by 

practising meditation is quicker to get well again”, reported the 

yogi.  Isn’t this appropriate?  (It is appropriate, Venerable Sir).  

Cittadhipati has developed.  Teachers have to give advice to some 

of the yogis to develop cittadhipati. 

If one is going to meditate until attaining dhamma, isn’t this 

intention to meditate amount to fostering predominance desire 

(chandadhipati)?  (It is, Venerable Sir).  By coming to the centre 

and start practising diligently and continuously, isn’t one fostering 

predominant effort (viriyadhipati)?  (It is, Venerable Sir).  Does not 

cittadhipati fostered make one resolve to practise till attaining 

dhamma and not give up due to depression, no matter how 

distressful the nana stages are?  (It makes one to resolve thus, 

Venerable Sir).  This resolution amounts to fostering cittadhipati. 

Achieving vipassana insight stage by stage is vimamsadhipati.  

Vimamsa means meditation, isn’t it obvious that the predominant 

conditions are arising in one’s santana? (It is obvious, Venerable 

Sir). 

Vipassana meditation can be practised at the moment when the 

conditioned states are being conditioned by the conditioning 

states or in other words, at the moment when cause and effect 

are taking place.  This dhamma audience knows how to practise 

vipassana meditation, but “listen again”.  According to the most 
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Venerable Mahasi Sayadaw;s tradition of practice, which has 

been listened to repeatedly, wherein it states that after 

approaching a quiet place, sitting in a comfortable posture, so as 

to be able to sit for a long time, that is, sitting either with folded 

knees ot in a cross legged position, and keeping the eyes closed 

while the head and body are kept erect, pay attention to the 

abdomen.  On inhaling, rising of the abdomen takes place stage 

by stage.  Note this as “rising” from the beginning to the end of 

the process of rising.  On exhaling, the abdomen gets deflated 

and the beginning to the end of the process of falling is to be 

noted diligently as “falling” as much as possible. 

On noting rising, the shape of the abdomen has to be discarded 

as much as possible and as soon as one inhales the stage by 

stage appearance of tautness and pressure has to be noted 

diligently as much as possible.  The shape of the stomach is 

pannatti, it is not to be noted in vipassana meditation as an 

object.  The phenomena of tautness and pressure is paramattha 

which is to be noted as an object in vipassana meditation. 

On noting filling, the shape of the abdomen should be discarded 

as much as possible.  As soon as one exhales, the nature of 

movement and slackening inside has to be noted diligently as 

much as possible.  The nature of movement and slackening is 

paramattha, As the saying goes, “Supporting, tautening and also 

slackening are the characteristics of the wind element (vayo 

dhatu)”.  Isn’t the characteristic of tautening evident in rising? (It 

is evident, Venerable Sir).  Isn’t the characteristic of slackening 

evident in falling?  (It is evident, Venerable Sir). 

Paramattha has to be noted in vipassana meditation.  If pannatti 

is noted more, it tends to be samatha meditation and even 
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thought the noting is good, perceiving of dhamma will be slow.  

No one who practises vipassana meditation wants to be slow in 

perceiving dhamma.  Everyone wants to perceive dhamma 

quickly.  Hence, the shapes and forms, the pannatti, has to be 

discarded as much as possible and the phenomena, the 

paramattha, has to be noted as much as possible. 

 

Motto:Motto:Motto:Motto:  Discard the pannatti 
             Paramattha has to be noted truly. 
 

The shape of the abdomen, the pannatti, has to discarded as 

much as possible.  On rising, the phenomena of tautness and 

supporting, on falling, the phenomena of moving and slackening 

have to be noted diligently as much as possible. 

On noting lifting, the shape of the foot has to be discarded as 

much as possible, the nature of lifting upward stage by stage has 

to be noted diligently as much as possible.  On noting moving 

forward, the shape of the foot has to be discarded as much as 

possible, and the phenomenon of stage by stage forward 

movement has to noted diligently as much as possible.  On noting 

dropping, the shape of the foot has to be discarded as much as 

possible, the phenomenon of stage by stage dropping has to 

noted diligently as much as possible. 

The shape of the foot is pannatti, and it is not to be noted in 

vipassana meditation.  The phenomena of moving is paramattha, 

and it is to be noted diligently as much as possible.  On noting 

lifting, when the shape of the foot can be discarded, the 

phenomenon of lifting upwards stage by stage can be noted 
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diligently.  If the momentary serial presence (santi paccuppanna) 

of stage by stage can be noted, then one can perceive the stage 

by stage upward movement as well as the lightness in moving 

upwards. 

On noting the forward movement, when the shape of the foot can 

be discarded, the phenomenon of stage by stage forward 

movement can be noted diligently and the serial presence of the 

stage by stage movement can be noted, then one can perceive 

the stage by stage forward movement as well as the lightness in 

moving forward. 

On noting dropping, when the shape of the foot can be discarded, 

the phenomenon of stage by stage downward dropping can be 

noted diligently and the serial presence of stage by stage 

movement can be noted.  Can the yogi perceive by themselves 

the stage by stage downward movement as well as the heaviness 

in dropping?  (The yogi can perceive thus, Venerable Sir).  Yes, 

they can perceive by themselves.  The have begun to perceive 

dhamma.  In practising vipassana meditation, isn’t it important to 

start perceiving dhamma?  (It is important, Venerable Sir).  After 

beginning to perceive dhamma, to have progress in dhamma is 

not so difficult.  The yogi becomes enthusiastic and has progress 

in dhamma. 

Dhammo ca mangalo lokeDhammo ca mangalo lokeDhammo ca mangalo lokeDhammo ca mangalo loke    

Dhammo gambhiro duddassoDhammo gambhiro duddassoDhammo gambhiro duddassoDhammo gambhiro duddasso    

Sabba dukkha pamuccatiSabba dukkha pamuccatiSabba dukkha pamuccatiSabba dukkha pamuccati    

Dhammo ca = the dhamma also;  loke = in the loka (world);  

mangalo – is an auspiciousness (mangala) which has the 
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tendency to dispel the bad and bring the good effects;  dhammo = 

the dhamma;  gambhiro = is profound;  duddasso = difficult to 

perceive;  dhammam = this profound dhamma;  saranam = the 

practising of;  agamma = due to sabbadukkha = from all kinds of 

suffering;  pamuccati = one shall be delivered;  iti = thus;  

bhagava = the Buddha;  avoca = had expounded with wisdom led 

by compassion. 

Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!    

 

For this audience, dhamma is auspiciousness which can dispel 

the bad effects and bring the good effects.  The dhamma is very 

difficult, profound and subtle.  When this audience can practise 

meditation to perceive this difficult, profound and subtle 

dhamma, they are to be liberated from all kinds of suffering. 

Observing lightness in lifting, lightness in moving or heaviness in 

dropping, is the beginning of perceiving dhamma, which is the 

nature of fire element (tejo dhatu) and wind element (vayo dhatu). 

 

Motto:Motto:Motto:Motto:  Tejo and vayo dhatus 
              In these two 
              Lightness is evident. 
 

Tejo is the vapour element or the fire element which tends to 

move or go upwards.  Vayo is the wind element and is light.  Now 

these two elements are perceived and they are the rupa 

dhammas which appear in the santanas of this audience. 
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Experiencing the heaviness in dropping is perceiving the nature of 

earth element and water elements pathavi and apo dhatus.  

Pathavi dhatu is earth element which has the nature of 

heaviness.  Apo dhatu is water element which also has the nature 

of heaviness.  Now, these elements are being perceived. 

 

Motto:Motto:Motto:Motto:  Pathavi and apo dhatu 
             In these two, 
             Heaviness is evident. 
 

Haven’t you started to perceive dhamma? (We have started to 

perceive dhamma, Venerable Sir).  On perceiving dhamma, 

attainment of dhamma is no more difficult.  According to one’s 

perfection, (paramita) realization can result. 

When the meditation is continued and on reaching paccaya 

pariggaha nana, starting from namarupa pariccheda nana, one 

can note the causes and the effects, the conditioning states and 

the conditioned states.  On reaching paccaya pariggaha nana, 

when noting rising, falling, sitting and touching, the yogi realizes 

that because of the rising, falling and so on appearing, the noting 

mind has to arise.  Rising, falling, sitting or touching is the cause 

and the noting mind is the effect. 

When vipassana nana matures, it is perceived that there are 

many ways of rising and falling.  Sometimes the rising and falling 

is at the back or close to the side of the body or on top of the 

head at the cranial point.  So whenever these risings and falling 

move, does not the noting mind has to follow and note them?  (It 

is to be noted thus, Venerable Sir).  Well, every time the rising and 
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falling moves to different places, the noting mind has to follow 

and note.  Thus, the rising or falling is the cause and the noting 

mind is the effect.  Is it not known thus?  (It is known thus, 

Venerable Sir). 

Later, at the next stage, the rising and falling becomes so subtle 

that it is impossible to note it.  “Both rising and falling are not 

perceived anymore How am I to note, Venerable Sir?”, reported 

the yogi.  “You are to note ‘sitting, touching’.  As there is no rising 

and falling, the noting mind to note ‘rising, falling’ cannot happen.  

Isn’t it obvious that the rising or falling is the cause and the noting 

mind is the effect?  (It is obvious, Venerable Sir). 

At this nana stage the yogi can note closely and continuously.  

|The meditation teachers, right from the beginning as their duty, 

have to remind the yogi as, “Yogi, note the general detailed 

activities as much as possible.  Then only the dhamma will 

progress”.  Didn’t the teachers have to remind the yogi?  (They 

had remind thus, Venerable Sir).  No matter how they are being 

reminded on reporting, the teacher asked, “Yogi, can you note the 

general detailed activities now?”  “Cannot note them yet, 

Venerable Sir,” is the reply.  At namarupa pariccheda nana noting 

cannot be done yet because the noting power is still weak.  When 

the Samadhi nana is weak noting them cannot be done yet.  

When the next stage, paccaya pariggaha nana is reached, cause 

and effect can be discerned.  At this stage, when the yogi pays 

proper attention, the causes and effects are discerned distinctly 

more in the four postures. 

When the yogi is about to stand up from sitting meditation, 

instead of getting up abruptly, if the eyes are kept closed and on 

observing with an attentive mind, isn’t it evident that there arises 
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the consciousness connected with the desire to get up?  (It is 

evident, Venerable Sir).  When one pays special attention, it is 

evident, but by paying superficial attention it will not be evident.  

One has got up many a time without any noting.  Hence, by paying 

special attention, it can be evident and so one has to note initially 

‘wanting to get up, wanting to get up’. 

Later the wind element associated with the intention to get up, 

pushes the body upwards gradually and it has to be noted as 

‘standing up, standing up’.  When the hand is propped up to 

support, it has to be noted as ‘supporting, supporting’.  When 

enough strength is gathered the action of the body moving 

upwards gradually is known as ‘standing up, standing up’.  

Discard the shapes of the head, body, hands and legs as much as 

possible, the phenomenon of the gradual upward movement must 

be noted attentively to know as much as possible.  As the yogi can 

note attentively and catch up to the sequence of the upward 

movement, on noting ‘standing up, standing up,’ the yogi can 

perceive the upward movement gradually as well as the lightness.  

Doesn’t one understand that due to the consciousness connected 

with the desire to get up, one gets up?  (One can understand thus, 

Venerable Sir).  Yes, it can be known that one gets up due to the 

consciousness connected with the desire to get up. 

In walking away from the standing posture, do not walk at once.  

Close the eyes and stand up for a while.  Then on observing one’s 

mind, the consciousness connected with the desire to walk away 

becomes evident and it has to be noted as ‘wanting to walk, 

wanting to walk’.  Then the wind element associated with the 

intention to walk, pushes the body and the action of walking 

arises and it has to be noted as ‘left foot forward, right foot 

forward; lifting, placing; lifting pushing, dropping.’  Doesn’t the 
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yogi realizes that due to the consciousness connected with the 

desire to walk, one has to walk?  (The yogi realizes thus, 

Venerable Sir).  Now the yogi can note closely and continuously. 

When about to stop while walking, as the mindfulness is still 

maintained, on noting especially, at four or five paces or three or 

four paces before the end of the walk to stop, the consciousness 

connected with the desire to stop may be evident.  Hence, initially 

it has to be noted ‘wanting to stop, wanting to stop’.  Then the 

wind element associated with that consciousness pushes the 

body to produce the action of stopping which has to be noted as 

‘stopping, stopping’.  Due to that consciousness connected with 

the desire to stop, one has to stop.  Isn’t it known thus?  (It is 

known thus, Venerable Sir).  The consciousness connected with 

the desire to stop is the cause and the standing action is the 

effect.  It has been realized. 

While standing and when about to sit down on paying attention, 

the consciousness connected with the desire to sit down is so 

evident and doesn’t one has to note ‘wanting to sit, wanting to 

sit’?  (One has to note thus, Venerable Sir).  Then, due to the 

consciousness connected with the desire to sit, the wind element 

pushes the body down to form the action of sitting and one has to 

note ‘sitting, sitting’.  In noting thus also, discard the shapes of 

the head, body, legs and arms as much as possible but note 

attentively stage by stage the downward movement as much as 

possible. 

The shapes of the head, body, legs and arms are the concept 

(pannatti) and they are not to be noted in vipassana meditation.  

The phenomenon of stage by stage downward movement is reality 

(paramattha) and this has to be noted attentively as much as 
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possible.  In noting thus, when one is able to catch up in noting 

the sequence of gradual movement, on sitting down, doesn’t one 

find the heaviness by oneself? (It can be found thus, Venerable 

Sir).  The consciousness connected with the desire to sit is the 

cause, the bodily action of sitting is the effect. 

While sitting and when one is about to lie down, if special 

attention is given, as the consciousness connected with the 

desire to lie down is distinct initially, one has to note ‘wanting to 

lie down, wanting to lie down’.  Then due to the consciousness 

connected with the desire to lie down, the wind element pushes 

the body down to form the action of lying down, and one has to 

note ‘lying down, lying down’.  The consciousness connected with 

the desire to lie down is the cause and the bodily action of lying 

down is the effect. 

On reaching the paccaya pariggaha nana, one can note thus.  The 

consciousness connected with the wanting to get up and the 

desire to get up are cittadhipati chandhdhipati respectively.  

Doesn’t one know the two predominant conditions?  (One knows 

thus, Venerable Sir).  The bodily movement of getting up is due to 

the desire (chanda) and the consciousness (citta) so the action of 

getting up is mind borne matter (cittajarupa).  Isn’t the term 

‘cittasamutthananam rupanam’ involved here?  (It is involved, 

Venerable Sir).  Here, one is noting the predominant conditioned 

states.  The conditioning states as well as the conditioned states 

are to be noted. 

The predominant conditioning state can also be noted.  ‘Wanting 

to get up, wanting to get up’ means noting the desire (chanda) 

and consciousness (citta).  The bodily action of getting up is 

cittajarupa.  According to the term ‘cittasamutthananam’ upward 
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bodily movement that occurs stage by stage is cittajarupa.  

Doesn’t one can note the co-predominant mind-borne matter 

(sadhipaticittajarupa)?  (One can note thus, Venerable Sir).  The 

conditioning states, chanda and citta can be noted.  Cittajarupa 

can also be noted. 

The bodily action of getting up, the cittajarupa is being noted.  

Isn’t it appropriate?  (It is appropriate, Venerable Sir).  Yes, it is 

appropriate.  Oh! Doesn’t one come to understand that Patthana 

desana is taking place in one’s khandha?  (One comes to 

understand thus, Venerable Sir). 

Afterwards, while standing and when about to walk away, noting 

the consciousness connected with wanting to walk and the desire 

to walk as ‘wanting to walk, wanting to walk’ is noting the 

condition states cittadhipati and chandadhipati .  Noting the 

bodily action which appears as ‘walking, walking’ is noting the 

sadhipati cittajarupa. 

While walking and when about to stop one notes ‘wanting to stop, 

wanting to stop’, is it adhipati conditioning state or conditioned 

state?  In order to have a clear understanding and remember 

these things better, one has to give answers.  When the 

consciousness connected with the wanting to stop and the desire 

to stop are evident, is it the consciousness connected with 

wanting to stop and the desire to stop conditioning state or 

conditioned state?  (They are conditioning state, Venerable Sir).  

Yes, they are not the conditioned states but are the conditioning 

states.  Is the bodily action of standing conditioning state or the 

conditioned state? (It is the conditioned state, Venerable Sir).  

Yes, it is the conditioned state.  Don’t you have to note as 

‘standing, standing”?  (It has to be noted thus, Venerable Sir). 
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Isn’t it appropriate to have the experience and note the Patthana 

dhamma in one’s khandha?  (It is appropriate, Venerable Sir).  By 

noting like this, where do you think this dhamma audience is 

heading?  (To Nibbana, Venerable Sir).  This noting being exactly 

done according to the Buddha’s desana, isn’t it certain that one 

will definitely reach Nibbana?  (It is certain, venerable Sir). 

While standing and when about to sit down, for the yogi who is at 

a paccaya pariggaha nana, when paying special attention, isn’t 

the consciousness connected with wanting to sit down distinctive 

first and foremost?  (It is distinctive thus, Venerable Sir).  Are the 

consciousness connected with wanting to sit and the desire to sit, 

conditioning states or the conditioned states?  (They are the 

conditioning states, Venerable Sir).  Isn’t it to be noted?  (It is to 

be noted, Venerable Sir).  ‘Wanting to sit, wanting to sit’ is it the 

conditioning state tat must be noted.  The appearance of bodily 

movement due to the desire and the consciousness is co-

predominant min-borne matter (sadhipaticittajarupa). 

“Tam samu thanananca rupanam” is the min-borne matter 

(cittajarupa).  Is it the predominant conditioning state or the 

conditioned state in noting ‘sitting, sitting?’  (It is the conditioned 

state, Venerable Sir).  You have been reciting patthana many a 

time, isn’t the patthana found in one’s khandha again?  (It is 

found again, Venerable Sir).  Oh!  It is so appropriate.  Isn’t it more 

appropriate to recite after knowing this?  (It is appropriate, 

Venerable Sir).  Actually one is reciting the conditioning as well as 

the conditioned states in one’s khandha. 
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The consciousness connected with wanting to sit and the desire 

to sit are the predominate conditioning states.  The bodily action 

of sitting, the rupa is the conditioned state.  This is the couse and 

the effect.  Due to the consciousness connected with the desire to 

sit, doesn’t the bodily action of sitting appear? (It appears thus, 

Venerable Sir).  The consciousness connected with wanting to sit 

and the desire to sit are the conditioning states.  The bodily action 

of sitting is the conditioned state.  It is quite clear now. 

Furthermore, the lying down bodily action will be explained.  Just 

before lying down, if the audience is paying special attention to 

this phenomenon, does not the consciousness and the desire to 

lie down appear? (It does appear, Venerable Sir).  Doesn’t one 

have to note, ‘wanting to lie down, wanting to lie down’? (One has 

to note thus, Venerable Sir).  Is it noting the Adhipati conditioning 

state or the conditioned state?  (It is noting the conditioning state, 

Venerable Sir).  Due to consciousness and the desire lie down the 

bodily action of lying down appears which has to be noted as 

‘lying down, lying down’.  Is it noting the conditioning state or the 

conditioned state? (It is noting the conditioned state, Venerable 

Sir).  Is it clear? (It is clear, Venerable Sir).  Isn’t it joyful to know 

that the conditioning state and the conditioned states are taking 

place in one’s khandha? (It is joyful, Venerable Sir).  Isn’t it 

beneficial to recite after knowing like this? (It is beneficial, 

Venerable Sir). 
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Imina pana nanena samannagatoImina pana nanena samannagatoImina pana nanena samannagatoImina pana nanena samannagato    

Vipassako Buddhasasane laddhassasoVipassako Buddhasasane laddhassasoVipassako Buddhasasane laddhassasoVipassako Buddhasasane laddhassaso    

Laddhapatittho,Laddhapatittho,Laddhapatittho,Laddhapatittho,    

Niyatagatiko culasotapannanama hotiNiyatagatiko culasotapannanama hotiNiyatagatiko culasotapannanama hotiNiyatagatiko culasotapannanama hoti    

                                                                                                                                                                                                                                                            (Visuddhi Magga)(Visuddhi Magga)(Visuddhi Magga)(Visuddhi Magga)    

    

Imina pana nanena, paccaya pariggaha nana = thus knowing the 

cause and effect;  samannagato = who is fully endowed with the 

knowledge of cause and effect;  vipassako = for the yogi who is 

practising vipassana meditation and;  Buddhasasane = in the 

Buddha sasana;  laddhassaso = is feeling comfortable and;  

laddhapatittho = gaining a foothold;  niyatagatiko = reaching a 

pleasant destiny is being secured;  culasotapannanama = a 

lesser sotapanna; hoti = is designated as;  iti = thus;  

atthakathacariyo = commentary teacher;  samvaneti = correctly 

explained. 

 

Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!    

    

The yogi who has practised vipassana meditation till attaining the 

stage of paccaya pariggaha nana, where the cause and effect are 

known, has gained a foothold in the Buddha’s sasana.  It is 

worthwhile to be a human being and be in the presence of the 

sasana. 
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Laddhassaso = is feeling comfortable;  laddhapatittho = by 

gaining a foothold;  niyatagiko = the good destiny is being 

secured;  one has a foothold and the good destiny is secured.  

Actually puthujjana has no foothold.  When someone says 

something, doesn’t he believe in it thinking it seems to be true? 

(He does believe thus, Venerable Sir). 

To those individuals without vipassana nana, when some 

eloquent speakers give talks, they waver, thinking them to be 

true, yet not feeling comfortable.  To have doubts on whether it is 

true or not is uncomfortable.  Now it is not like this anymore.  With 

a strong foothold, no matter how eloquent the speakers may be, if 

it is not in accord with the Buddha’s teaching, they will not believe 

in what they say. 

At the time of the Buddha, there were many beliefs and many 

holders of wrong views.  There was a wrong view known as 

ahetuka ditthi.  It is a belief that some people are rich and some 

are poor without a cause, that is, some are rich or poor 

automatically.  No matter how much this belief has been 

expounded, can it be believed? (No one will believe thus, 

Venerable Sir). 

One has found by oneself the cause and effect in one’s own 

khandha, when the mind is good and noble, good bodily and 

verbal actions arise with good effect resulting.  Doesn’t one know 

about this more and more on reaching this stage of nana? (One 

knows, Venerable Sir).  When the mind is defile and base, bad 

bodily and verbal actions arise, getting bad effects and 

punishments.  This is experienced by oneself and one realizes 

more and more.  Hence, can one believe that pleasantness 

(sukha) and unpleasantness (dukkha) happen automatically?  
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(One cannot believe thus, Venerable Sir).  No matter how eloquent 

the speaker may be, will one be shaken?  One will not be shaken.  

One has gained a foothold and is already feeling comfortable.  Oh! 

As one does not give heed to these wrong views doesn’t one feel 

comfortable?  (One does, Venerable Sir).  Yes one has become 

comfortable and has gained a foothold. 

There is another wrong view known as visamahetu ditthi in which 

the cause and effect are not balanced.  In other words, this belief 

is also known as the belief in creation.  It is believed that human 

beings and creatures are created by brahmas, vishmu and god in 

heaven. 

Creators are the bearers of loving kindness (metta) and 

compassion (karuna).  They must have created everything to be 

good and pleasant.  But when on becoming human beings are all 

of them good and pleasant? (Not all of them, Venerable Sir).  The 

people are of many types.  The creators must have had created all 

human beings to be fully endowed in all aspects.  Being bearers 

of metta and karuna, they would not have created anything to be 

unpleasant.  This creation is the cause.  The becoming of human 

beings and the creatures is the effect.  Is the cause and effect 

balanced? (It is not, Venerable Sir). 

Some people are fully endowed with wealth, good morality and 

good appearance.  Isn’t there such people? (There are, Venerable 

Sir).  Some people are moderately endowed with wealth, morality 

and good appearance.  Isn’t there such people? (There are, 

Venerable Sir).  Some people are very much in deficiency.  They 

have scarcity of things, ignoble minds and ungraceful 

appearances.  Con there be such type of people? (There can be, 

Venerable Sir). 
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In general, people can be classified into three types but in 

elaboration there are many different types.  Are the effects which 

can be enjoyed the same? (They are not the same, Venerable Sir).  

Since the effects enjoyed are not the same, this belief of 

visamahetu ditthi, where cause and effect are not in harmony has 

to be considered a kind of wrong belief. 

On reaching the stage of paccaya pariggaha nana, one will 

entirely have no belief in this view.  No matter how much it is 

preached or talked about, con one believe in this view of 

creation? (One cannot believe in it anymore, Venerable Sir).  

When one has observed be oneself the cause and effect, it is 

known that if one’s mind is good, the bodily and verbal actions 

that arise will be good also and good results will be experienced.  

When one’s mind is bad, the bodily and verbal actions that arise 

will be bad and the consequent punishment that one receives is 

experienced by oneself. 

Cannot one know by pondering that being born a human and 

being able to enjoy the good effects is due to the good merit 

(kusala kamma) done in the previous existences? (One can 

perceive thus, Venerable Sir).  Yes, one can perceive this by 

figuring it out. 

No matter how much it may be preached or talked about, can one 

have faith in this belief of creation? (One cannot have anymore, 

Venerable Sir).  Has not one gained a foothold in the sasana? 

(One has, Venerable Sir).  One is no more shaken by this belief.  

Before reaching the stage of paccaya pariggaha nana where 

cause and effect are not thoroughly perceived yet, one may be 

wondering whether what they say is true or not and as the mind 
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gets unsettled, will one be restful?  One will not be restful.  Now, 

as the foothold has been gained, one has earned a respite. 

LaddhassasoLaddhassasoLaddhassasoLaddhassaso = is feeling comfortable; 

LaddhapatithoLaddhapatithoLaddhapatithoLaddhapatitho = gaining a foothold; 

NiyatagatikoNiyatagatikoNiyatagatikoNiyatagatiko = sure to be born in a good destiny; 

CulasotapannonamaCulasotapannonamaCulasotapannonamaCulasotapannonama = lesser stream-winner; 

HotiHotiHotiHoti = one has become. 

One has become a lesser stream-winner.  One will make good 

causes to happen and not the bad causes.  As one has avoided 

as much bad causes as possible, kusala dhamma will increase 

and akusala dhamma will decrease, can one fall to apaya, 

niraya? (One cannot fall thus, Venerable Sir).  Yes one cannot fall 

as one has become a culasotapanna. 

Thought expounded by the commentary teachers that 

laddhassaso = feeling comfortable; laddhapatiko = gaining 

foothold, the real foothold in the sasana is gained only when one 

has attained magga nana and phala nana.  Why commentary 

teachers said at that stage of paccaya parriggha nana, a foothold 

in the sasana has been gained is that, the cause is mentioned 

metaphorically of the effect. 

One who has reached the stage of paccaya pariggaha nana, on 

continued noting will really attain magga nana and phala nana.  

Thus, the cause, paccaya pariggaha nana, is mentioned 

metaphorically of the effect, the attainment of magga nana and 

phala nana, the real foothold in the sasana.  This is how it is 

expounded.  Isn’t it appropriate? (It is appropriate, Venerable Sir).  
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It is very encouraging to know that it is almost certain to attain 

magga nana and phala nana. 

After attaining paccaya pariggaha nana, sammasama nana, 

udayabbaya nana, bhanga nana, bhaya nanam adhinava nana, 

nibbida nana, muncitu-kamyata nana, patisankha nana, 

sankharupekkha nana, one shall attain magga nana and phala 

nana, which one has prayed for every time when one performs 

meritorious deeds.  One has closed the gate to apaya and 

Nibbana is being realized.  By which dhamma does one practise 

to perceive this? (By practising vipassana meditation, Venerable 

Sir).  By practising vipassana meditation, which is deemed as 

predominant (adhipati), where does one get to? (One gets to 

Nibbana, Venerable Sir).  One gets to Nibbana through realization.  

This is the one and only way of practice too attain Nibbana. 

 

The Buddha said in Pali, 

“Nayassa adhigamaya nibbanassaNayassa adhigamaya nibbanassaNayassa adhigamaya nibbanassaNayassa adhigamaya nibbanassa    
Sacchikiriyaya yadidam cattaro sSacchikiriyaya yadidam cattaro sSacchikiriyaya yadidam cattaro sSacchikiriyaya yadidam cattaro satipatthana”.atipatthana”.atipatthana”.atipatthana”.    

 

Yadidam yeime cattaro satipatthana = those four foundations of 

mindfulness, namely, kaya, vedena, citta and dhamma 

satipatthana dhamma;  santi = do exist.  Ayam = this practice of 

kaya, vedena, citta and dhamma satipatthana dhamma is;  

nayassa = the ariya magga and ariya phala which can close the 

gate to apaya;  adhigamaya = for the attainment of; ekayano 

maggo = second to none, the only way of practice;  nibbanssa = 

the bliss of Nibbana;  sacchikiriyaya = by realization;  iti = thus;  
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bhagava = the Buddha;  avoca = expounded with wisdom led by 

compassion. 

Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!    

    

The four foundations of mindfulness, kaya, vedena, citta, 

dhamma satipatthana practice that this audience is meditating is 

the one and only way to attain magga nana and phala nana which 

can close the door to apaya.  Everytime the meritorious deeds are 

being done, the attainment of nibbana where all sufferings are 

extinguished is wished for.  It can be achieved by this one and 

only way of practice.  There is no fork way. 

Do not have any doubt that as in practising sattipatthana 

vipassana meditation, will I be free from apaya samsara;  will I be 

reborn again in apaya realms;  will I attain the bliss of nibbana;  or 

will I be reborn again and again in human, deva and brahma 

worlds? One should eliminate this doubt completely.  This is the 

only way to nibbana.  Who said so? (The Buddha, Venerable Sir).  

This is the true word and one should practise by having complete 

faith in it. 

Motto:Motto:Motto:Motto: If ariya magga is, 
            To be attained, 
            Practice satipatthana meditation. 
 
 
            If nibbana is 
           To be completely realized, 
           Practise satipatthana meditation.  
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This audience is practising satipatthana vipassana meditation as 

much as time permits because they have faith in it and take 

refuge in it.  Isn’t it very joyful to be like this?  (It is, Venerable Sir).  

To be able to practise this predominant dhamma, one should be 

very joyful.  This discourse will conclude after giving an instance of 

attaining the bliss of nibbana by practising like this. 

At one time, the Buddha was residing at Jetvana monastery in 

Savatthi.  A man of good parentage of that city, on seeing the 

faults of samsara and the lay life of this human world, joined the 

order of the sangha and studied the vinaya rules with the 

intention to meditate.  When he was well versed in these rules 

and on having the seniority of five vassa of monkhood, he left for 

the forest to meditate, after requesting for meditation instructions 

from the Buddha. 

The Buddha told him to meditate in the four postures:  walking, 

standing, sitting and lying down.  In meditating, he skipped the 

posture of lying down, thinking that practising in this posture 

might slow down the experiencing of dhamma and progress in 

dhamma.  He meditated in the other postures.  Due to lack of 

sleep he lost his strength and one day passed away after 

suffering from paralysis. 

He was reborn in the Tavatimsa celestial world, appearing as a 

deva in his own mansion.  He did not realize what had become of 

him.  When one thousand devi(s), holding celestial musical 

instruments, surrounded him to entertain him, he thought that he 

was still in the human world as a monk and tried to cover himself 

more by wearing the celestial garment like a monk’s robe.  He 

purposely kept his eyes downcast. 
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He thought that the ladies are sightseeing and going round the 

monasteries.  Not to be disturbed in his meditation, he 

rearranged his celestial garmet like a monk’s robe and kept his 

eyes downcast more and more.  Then the devis realized the 

situation.  This deva must be a monk in his previous existence 

and he must be let known about it. 

“O, deva, deva world is not a place for meditation of dhamma.  

This is a place where one is to enjoy the luxuries of devas.” 

“O, what are these ladies saying, they a very disturbing”. 

So thinking thus he kept his eyes downcast further more. 

Even on reaching the deva world, did the character of a monk, the 

intention to meditate disappear? (It did not, Venerable Sir).  Isn’t 

this type of mind the predominate citta? (It is, Venerable Sir).  

Isn’t the desire to meditate without sleep the predominate 

chanda. (It is, Venerable Sir).  Yes, it is predominate chanda 

(chandadhipati), even after death and on being reborn as a deva, 

isn’t the established predominant chanda still there? (It is, 

Venerable Sir).  The audience may also be like this.  Although he 

is seeing the devis, isn’t he like a person who cannot see? (He is, 

Venerable Sir).  Did he know that they are the devis? (He did not, 

Venerable Sir).  Recite the motto. 

 

Motto:Motto:Motto:Motto: Even though one’s eyesight is good 
            Act like a blind. 
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He did not know that they are devis.  Isn’t he like a blind person?  

(He is, Venerable Sir).  The citta established in the human world is 

still predominant, isn’t it?  (It is, Venerable Sir).  Did he ever hear 

the words, “O, deva, deva world is not a place for meditation of 

dhamma.  This is the place where one is to enjoy the luxuries of 

devas”.  He did not hear it distinctly. 

 

Motto:Motto:Motto:Motto: Even though one’s hearing is good 
             Act like a deaf. 
 

Isn’t the citta which is predominant in the human world also has 

the same nature in the deva world? (It still has, Venerable Sir).  

Should not this audience try to be like this in the future? (We 

should try, Venerable Sir).  The devis knew that it is of no use to 

leave him this way and so, they started playing musical 

instruments and dancing.  Even then, he down cast his eyes more 

and more. 

It is so impossible.  Surely something must be done to make him 

understand and so saying, a full-length mirror was brought before 

him.  He saw his image in the mirror and realized that, “O, I am 

already a deva now and no more a monk.”  He became very 

disappointed.  To attain nibbana, he had practised the 

satipatthana vipassana meditation ardently.  Yet, what he got is 

rebirth in this abode of the devas, which means nothing to him. 

It is like this, “To win a gold medal, one played in a boxing 

tournament and yet what he got is a bunch of radish.”  The deva 

left his mansion, came down from the deva world and went 

straight to the Buddha and reported in Pali thus: 
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AccAccAccAccharaganasamghuttham pisaca ganasevitamharaganasamghuttham pisaca ganasevitamharaganasamghuttham pisaca ganasevitamharaganasamghuttham pisaca ganasevitam    
Vanantam mohanam nama, katham yatra bhavissatitiVanantam mohanam nama, katham yatra bhavissatitiVanantam mohanam nama, katham yatra bhavissatitiVanantam mohanam nama, katham yatra bhavissatiti    
                                                                                                    (Devata samyutta, sam 1/30 Acchararasutta)(Devata samyutta, sam 1/30 Acchararasutta)(Devata samyutta, sam 1/30 Acchararasutta)(Devata samyutta, sam 1/30 Acchararasutta)    
 

Accharaganasamghuttham = even though it is the dwelling place 

for more than one hundred thousand devis and filled with their 

voices, pisaca ganasevitam = it is like the dwelling place of 

demons infesting the earth;  mohanam = can make the devas 

deluded;  tamvanam = that Nandavana grove;  katham nama = 

how;  yatra = to overcome this;  bhavissati = can one be made 

(Venerable Sir). 

The deva reported to the Buddha, “Nandavana grove is famous 

throughout the entire world, as the most pleasant and delightful 

place.  It is filled with the sounds of more than several hundred 

devis singing.  But I think it is like the dwelling place of demons 

infesting the earth, Venerable Sir.  Didn’t he have remorse in this 

report? (He did, Venerable Sir).  I think: it can make the devas 

deluded and it is like the dwelling place of the demons infesting 

the earth, Venerable Sir.  Hence, how can I get away from the 

grove, Venerable Sir”. 

Then the Buddha replied in Pali: 

Ujukonama somaggo abhayanama sadisaUjukonama somaggo abhayanama sadisaUjukonama somaggo abhayanama sadisaUjukonama somaggo abhayanama sadisa    
Ratho akujano nama dhammacakkhehiRatho akujano nama dhammacakkhehiRatho akujano nama dhammacakkhehiRatho akujano nama dhammacakkhehi    samyuto.samyuto.samyuto.samyuto.    
    
Ujukonama = the straight way to tread is;  somaggo = the way 

that you have taken as a monk, the practice of vipasssana 

meditation;  abhayanama = a place free of harm is;  sadisa = the 

nibbana that you have aspired for, as a monk;  akujano = 

noiseless’ rathonama = vehicle is;  dhammacakkehi = the wheels, 
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the physical efforts (kayika viriya) and mental effort (cetasika 

viriya);  samyuto = the magganga vehicle filled with; iti = thus; 

bhagava = the Buddha; avosa = expounded with wisdom led by 

compassion. 

Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!    

    

The straight path that leads away from this Nandavana grove is 

the way of vipassana meditation that you have practised as a 

monk.  As one is being reborn again and again, one becomes 

forgetful.  Isn’t it? (It is, Venerable Sir).  One does not know which 

way to follow.  At the most critical moment, the attractivement of 

the pleasant objects are so overwhelming that one tends to forget 

everything.  Isn’t it? (One tends to forget, Venerable Sir).  The way 

is lost.  Does not one has to ask the Buddha again? (He has to 

ask the Buddha again, Venerable Sir). 

On being asked, the Buddha said in Pali, “Ujukonama somaggo”.  

Ujukonama = the straight path to tread is;  somaggo = the way of 

vipassana meditation which you have taken as a monk.  You have 

to escape by this way, to escape from this Nandavana grove? One 

has to tread the way of vipassana meditation. 

 

Motto:Motto:Motto:Motto: The Straight way leading to nibbana 
            Is the way of vipassana meditation. 
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The Buddha expounded that the straight way for you to tread is 

the way of vipassana meditation.  “Abhayanama sadisa”.  

Abhayanama = the place free of harm is; sadisa = nibbana, the 

place that you have aspired for as a monk.  The place you have to 

go where all dangers are extinguished is nibbana. 

 

Motto:Motto:Motto:Motto: Only nibbana, 
            Truly is the place 
            Free from harm. 
 

The Buddha expounded that nibbana is the only place where all 

dangers are eliminated since it is totally free of various objects. 

“Ratho akujano nama”.  Akujano = the noiseless; ratho nama = 

the vehicle is; dhammacakkehi = with wheels, the physical effort 

(kayika viriya) and mental effort (cetasika viriya); samyuto = 

magganga vehicle is fixed with 

You have to take this magganga vehicle. 

 

Motto:Motto:Motto:Motto: The eight maggangas 
            Is the only vehicle 
            That shall truly be taken. 
 
 

The Buddha expounded that one has to travel by the vehicle, the 

eight maggangas.  This vehicle is fixed of eight maggangas, fixed 

with two noiseless wheels. 
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Motto:Motto:Motto:Motto: Magganga vehicle 
            With two wheels 
             Is securely fixed 
 

That vehicle is fixed with two wheels. 

 
Motto:Motto:Motto:Motto:    Kayika (viriya) and cetasika (viriya), 
              These two wheels 
              Are totally noiseless. 
 

You are to travel by maggangas vehicle fixed with two noiseless 

wheels likened to kayika viriya and cetasika viriya.  When this 

audience is meditation there must be both kayika as well as 

cetasika viriya.  Then one can have a quick experience of 

dhamma, progress in dhamma and swift attainment of the noble 

dhamma. 

Cetasika viriya means exerting effort to note the object at the 

moment of its arising.  Doesn’t one has to exert this effort? (One 

has to exert this effort, Venerable Sir).  Doesn’t one has to exert 

effort to note the rising when it arises? (One has to, Venerable 

Sir).  Doesn’t one has to exert effort to note the falling when it 

arises? (One has to, Venerable Sir).  Doesn’t one has to exert the 

effort to know the sitting action? (One has to, Venerable Sir).  Also 

doesn’t one has to exert effort to know the touching action? (One 

has to, Venerable Sir). 

When pain arises, doesn’t one has to exert effort to know the pain 

by discerning? (One has to, Venerable Sir).  This kind of mental 

effort is known as cetasika viriya.  Isn’t it necessary to have both 

viriyas? (It is necessary, Venerable Sir).  Yes, it is necessary.  Then 

only it can be called magganga vehicle that can take one to 
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nibbana.  Isn’t it appropriate that the Buddha had expounded 

thus? (It is appropriate, Venerable Sir).  Isn’t it in line with the 

method practised by this audience? (It is in line, Venerable Sir).  

Does it produce any sound? (It does not, Venerable Sir).  With the 

silent wheels, where is one heading to? (To nibbana, Venerable 

Sir).  As the Buddha showed the way the deva, who was a monk in 

his previous existence, was very pleased.  Then the Buddha 

continued to expound in Pali. 

Hiri tassa apalambo sakyassa pariHiri tassa apalambo sakyassa pariHiri tassa apalambo sakyassa pariHiri tassa apalambo sakyassa pari    
Dhammaha sarathini byumi sammaditthi purejvamDhammaha sarathini byumi sammaditthi purejvamDhammaha sarathini byumi sammaditthi purejvamDhammaha sarathini byumi sammaditthi purejvam    
    
Hiri = shame is; tassa = of that magganga vehicle; apalambo = 

the back rest.  Doesn’t the individuals who are meditating have 

shame and dread? (They do have, Venerable Sir).  Shame (hiri) 

and dread (ottappa) are likened to the back rests in trains, cars 

and vehicles.  Without the back rests can people lean backward? 

(They cannot lean backward, Venerable Sir).  It can be 

troublesome.  Likewise, when the individual and virtuous people 

are without hiri and ottappa, the precepts that they observe are 

broken.  When their morality (sila) is not kept secure or is broken, 

concentration (Samadhi) cannot arise.  When there is no 

Samadhi, there will be no insight (vipassana nana).  Without 

vipassana nana, one cannot attain magga nana and phala nana. 

Hence, hiri and ottapa are likened to the back rests.  The Buddha 

said that there must be hiri and ottapa in one’s santana.  Without 

having shame and dread, if one is enjoying extreme pleasure in a 

deva plane, will it be proper? (It will not be proper, Venerable Sir).  

Therefore, it is exhorted as a reminder, thus. 
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Sati = mindfulness is; assa = of that magganga vehicle; 

parivaranam = side walling. 

Mindfulness (sati) is likened to the side walling.  Isn’t there side 

walling on vehicles and trains? (There are, Venerable Sir).  As the 

wallings are fitted for protection from the weather, likewise the 

audience who are traveling by magganga vehicle must have sati.  

Sati is the walling.  Doesn’t one has to have sati to protect himself 

from all kinds of objects? (Must have sati, Venerable Sir).  As soon 

as all kinds of objects arise in the mind, they must be noted at 

once as seeing, hearing and so on.  Everytime the six objects 

(arammanas) came into contact with the respective six doors 

(dvaras) they must be noted.  It is likened to the walling kept for 

the protection.  Isn’t it? (It is, Venerable Sir).  To keep the 

defilements, lobha, dosa and moha from arising, sati must be 

used for protection.  Similar to the motor cars and trains having 

wallings for protection, sati acts as the walling for protection, so 

that the enemy cannot gain entrance, there must be this sati, the 

walling. 

Dhammaham sarthim byumi sammaditthi purejavamDhammaham sarthim byumi sammaditthi purejavamDhammaham sarthim byumi sammaditthi purejavamDhammaham sarthim byumi sammaditthi purejavam    

Sammaditthi purejavam = being led by vipassana; sammaditthi = 

insight, the right view; dhammaham = magga sammaditthi, path 

the right view is considered the driver or the coachman; aham = I 

the exalted One; byumi = expounded.  Iti – thus; bhagava = the 

Buddha; avoca = expounded with wisdom led by compassion. 

Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!    

 

 



134 
 

Sammaditthi purejavam = vipassana sammaditthi is the forerunner,  

When important persons in a country travel in actual vehicles, isn’t 

there point cars going in front? (There are, Venerable Sir).  It is clear the 

way so that important persons can reach their destination safely, isn’t 

it? (It is, Venerable Sir).  Similarly, vipassana sammaditthi is the 

forerunner.  Isn’t  the gross lobha, dosa and moha are being abandoned 

by the vipassana meditation? (They are being abandoned, Venerable 

Sir).  As the way is clear now, where will one be taken to by magga 

sammaditthi? (To the blissful nibbana, Venerable Sir).  Isn’t it like the 

driver of the vehicle? (It is, Venerable Sir).  Yes, it certainly is.  What the 

Buddha had expounded is so appropriate. 

 

Motto: Motto: Motto: Motto: Hiri, shame is certainly 
             Like the back rests. 
 
 
Here even though it is only said about hiri, both hiri and ottappa 

are included.  One must have shame and dread.  To have shame 

and dread is like having seats with back rests in motor cars and 

vehicles, so that one can proceed pleasantly and attain the 

blissful nibbana as one has aspired for.  Hence, yogis who are 

meditating must be fully endowed with shame and dread.  As this 

audience is being fully endowed with this, it is very marvellous.  It 

is like having seats with back rests. 

 

Motto: Motto: Motto: Motto: Sati, mindfulness is certainly 
             Like the walling around. 
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Sati, mindfulness is like the walling around.  Similarly, with the 

wallings around people can travel safely and pleasantly in motor 

cars and vehicles.  So with the protection of mindfulness, lobha, 

dosa and moha can be prevented from arising.  To prevent all 

kinds of objects from entering the mind, noting as “seeing, 

seeing; or hearing, hearing; or smelling, smelling; or eating, 

eating; or thinking, thinking; or planning, planning” and so on is 

giving protection.  It is to attain nibbana pleasantly. 

“Vippasana is certainly like those who clear the way.”  It means 

vipassana meditation is the point vehicle which travels ahead to 

clear the way.  It helps one abandon gross lobha, dosa and moha.  

Doesn’t vipassana meditation have to clear the way beforehand 

to let magga sammaditthi, the magganga vehicle take one to 

nibbana pleasantly? (It has to clear the way, Venerable Sir).  Yes, 

it has to clear the way. 

“Magga nana is certainly the driver or coachman.”  It means, 

vipassana meditation has cleared the way for magga nana, the 

driver to take one to nibbana.  Isn’t it appropriate? (It is 

appropriate, Venerable Sir).  After expounding this dhamma, the 

Buddha uttered the following verses in Pali. 

 

Yassa etadisam, itthiya puriassavaYassa etadisam, itthiya puriassavaYassa etadisam, itthiya puriassavaYassa etadisam, itthiya puriassava    
Sa ve, etena, nibSa ve, etena, nibSa ve, etena, nibSa ve, etena, nibbanasseva santikebanasseva santikebanasseva santikebanasseva santike    

    

Yassaitthiyava yassapuri = for certain ladies and gentlemen; 

etadisam yanam = with this magganga vehicle; itthi = exists; 

sassa = these ladies and gentlemen; ve = in reality;  etenyanena 
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= with this magganga vehicle;  nibbanassova = only nibbana; 

santike = to; gato = will go.  Iti = this; bhagava = the Buddha; 

avoca = expounded with wisdom led by compassion. 

Sadhu!      Sadhu!      Sadhu!Sadhu!      Sadhu!      Sadhu!Sadhu!      Sadhu!      Sadhu!Sadhu!      Sadhu!      Sadhu!    

    

Vipassana meditation has cleared the way.  Magga sammaditthi, 

which is like the driver of magganga vehicle, drives and takes one 

to nibbana.  Those ladies and gentlemen who have this vehicle 

will certainly reach nibbana.  Who expounded this? (The Buddha, 

Venerable Sir).  After hearing this, the deva was very delighted 

and so he kept on noting and immediately attained sotapatti 

magga and sotapatti phala and became a sotapanna. 

Since the deva world is the place of powerful kamma, and for that 

reason, the devas posses sharp intelligence.  Hence, within the 

time taken by one bending or stretching of the hand, noble 

dhamma can be attained.  Unlike human beings in the human 

world, who have to meditate for one month, two months, three 

months and so on, the deva can attain the noble dhamma just 

after hearing one verse, if contemplation is done by paying 

attention.  Isn’t it wonderful? (It is wonderful, Venerable Sir).  It is 

only necessary to take along the dhamma which one had already 

acquired in the human world.  As one carries it over there, one 

can gain the noble dhamma at the end of one verse. 

This audience is also practising dhamma.  Thus, if jhana, magga 

and phala has not been attained yet, by performing dana, 

observing sila and practising samatha, after passing away where 

will one be? Mostly they will go to the deva world.  Not to forget 

over there in the deva world is the main thing. 
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Because the objects are so wonderful, extraordinary and 

pleasant, one can forget.  If the dhamma gained in the human 

world, is taken along, one will not forget.  At the end of one verse, 

noble dhamma can be attained.  From the instance of this deva, it 

can be understood.  The main thing is to take along the dhamma. 

This deva had acquired four predominant factors.  Didn’t he, in 

the human world, have the predominant desire to meditate until 

attaining noble dhamma? (His desire is predominant, Venerable 

Sir).  Yes, it is chandadhipati.  Meditating continuously, without 

sleep is viriyadhipati.  Also his mind is very firm.  Even in the deva 

world, he did not realize that he is a deva.  What did he think he 

was?  He thought that he was still a monk, meditating dhamma.  

Isn’t even after passing away to another life he still had this citta 

that can be deemed as cittadhipati. 

After the Buddha had expounded, his meditation continued, can 

the attainment of magga nana and phala nana by the deva be 

called vimansadhipati? (It can be called thus, Venerable Sir).  All 

these four predominant factors are usually present in the 

santanas of those who meditate till attaining the noble dhamma. 

Doesn’t one know that it is conducive to the attainment of the 

noble dhamma if these factors are predominant? (It can be thus, 

Venerable Sir).  During the practise of vipassana meditation, 

these four predominant factors are present in one’s santana.  On 

realizing that, predominant factors are present in the Patthana 

desana, one should be very delighted.  It is conducive for the 

attainment of the noble dhamma and one should rejoice in it. 

Today, by virtue of listening to this dhamma talk on Adhipati 

paccayo from Paccayaneddisa, patthana desana in pali, together 

with the method of meditation, may you be able to follow, 
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practise, cultivate and put effort accordingly and may you be able 

to swiftly realize the noble dhamma, and attain the bliss of 

nibbana, the extinction of all sufferings, that you aspired for, with 

ease of practise. 

(May we be endowed with the blessings, Venerable Sir) 

Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!Sadhu!       Sadhu!       Sadhu!    
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Pat.t.ha–na and Vipassana– (4)
Anantara Paccayo

(Proximity Condition)

Ashin Ashin Ashin Ashin Ashin KuûKuûKuûKuûKuûddddd..... aläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsa

Today is the 8th waning day of the month of Wagaung,
1353, Myanmar Era (2.9.91). The dhamma talk that will
be delivered this afternoon is on Proximity Condition
(Anantara Paccayo) from Paccayaniddesa Päli Text.
Before giving the talk on Anantara Paccayo, facts about
it will be explained first and foremost so that this
audience can bear it in mind.
Paôôhäna is the most difficult, profound and subtle
dhamma. In the säsana the saying goes, “Among the
great treatises, Paôôhäna treatise is the greatest in  terms
of difficulty, profundity and subtlety. Among the short
treatises the Guide to Composition on Päli Verses is the
greatest. Among the middle length treatises, Dhatukathä
treatise is the greatest”. It means that Paôôhäna is the
most difficult and subtle dhamma among the great
treatises. Since this audience is about to listen to the most
subtle, difficult and profound Paôôhäna dhamma, facts that
should be known must be known in advance. While
listening, if one can bear in mind that this dhamma is
arising in one’s santäna, one will remember it better.
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The conditioning states and the conditioned states in
Proximity Condition (Anantara Paccayo) are the dhammas
arising in the santänas of this audience, all living beings
and individuals. These dhammas are not arising else-
where, but they are arising in the santänas of this
audience.
The word anantara consists of two parts, namely,
na+antara. Antara means gaps, na means no. It means
conditioning without any gaps. Where is this dhamma
arising is, it is at the eye, ear, nose, tongue, body and
mind of the santänas of this audience. Here, the Buddha
has expounded the Anantara Paccayo initially, according
to the headings in the following sequence: eye, ear, nose,
tongue and body.
The Sayadaw shall recite the Anantara Paccayo in Päli
first and the audience shall repeat once after him so as
to be delighted. Before recitation, the phenomena involved
will be explained beforehand.
When visible object, (rupärammana) impinges on the eye
sensitivity, (17) mind moments arise. When audible object
(saddärammana) impinges on the ear-sensitivity, (17)
mind moments arise.When odour object (gandhärammana)
impinges on the nose-sensitivity, (17) mind moments arise.
When taste object (rasärammana) impinges on the tongue-
sensitivity, (17) mind moments arise. When tangible
object (phoôôhabbärammana) impinges on the body-
sensitivity, how many mind moments arise? (17 mind
moments, Venerable Sir). In these (17) mind moments,
each preceding mind moment is conditioning the succeed-
ing mind moment to arise without a gap, How?
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By its dissolution each mind moment conditions the arising
of the next one comparable to a Universal Monarch and
the Crown Prince.
In ancient times, there were universal monarchs ruling the
system of four continents surrounding the Mount Meru.
Universal monarch ruled the country and enjoyed the
luxuries of a monarch. All the various affairs of the state,
the occurrences in the palace and the duties of the King
and so on were managed by the eldest son, the Crown
Prince, and hence, the Monarch could enjoy the luxuries
of a monarch. After the life span of the Monarch was
over, as soon as  the Monarch passed away, the eldest
son becomes the Universal Monarch. There were no
other monarchs in between these two. The  demise of
the Universal Monarch is conditioning the succession of
the Crown Prince to the throne.
Similarly in Anantara Paccayo, anantara conditioning
state is producing the anantara conditioned state to occur.
The disappearance of the preceding mind moment is the
cause for succeeding mind moment to arise. There is no
other mind moment in between. To be able to grasp this
phenomenon of the preceding mind moment conditioning
its succeeding mind moment to arise, the serial order of
mind moments in a cognitive process (vïthi) must be
known before hand.
Firstly we shall recite the serial order of the mind
moments known as the cognitive process (vïthi).

Motto:The preceding eight and the end two are abyäkatas,
The middle seven are truly
either kusalas, or akusalas or abyäkatas.
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The most Venerable Mahäsi Sayadaw had written a
motto in brief, on cognitive process in order to remember
it easily. We shall recite the motto.

Motto:Bhavangas, adverting, seeing, receiving, investiga-
ting,determining,seven javanas and two tadäramanas.

The audience shall refer to the following table of eye-
door cognitive process (cakkhu-dvära vïthi).

Table for cognitive process (vïthi)
Tï Past bhavanga
Na Vibrational bhavanga
Da Arrest bhavanga
Pa Five-door adverting

Ca Eye-consciousness

Sam Receiving

Ntï Investigating

Vu Determining

Ja impulsion

Ja    /    
Ja /

Ja /

Ja /

Ja /

Ja /

Ram Registration

Ram Registration
abyäkata

kusala
or

akusala

or

abyäkata

abyäkata
Þ

Þ

Þ

Þ

Þ

Þ
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Life continuums (bhavangas) mean three bhavangas,
namely, (Tï) atïta bhavanga (past bhavanga), (Na)
bhavanga calana (vibrational bhavanga), and (Da)
bhavanga upaccheda (arrest bhavanga);
Adverting is (Pa) pañcadväravajjana cittaÖ (five sense-

door adverting consciousness);
Seeing is (Ca) cakkhuviññäûaÖ (eye-consciousness);
Receiving is (Sam) sampaôicchaûa cittaÖ (receiving con-

sciousness);
Investigating is (Ntï) santïraûa cittaÖ (investigating con-

sciousness);
Determining is (Vu) vuôôho (determining consciousness);
Seven javanas (Ja, Ja, Ja, Ja, Ja, Ja, Ja) mean seven

impulsion consciousness;
Two tadäramanas (Ram, Ram) mean two registration

consciousness.
We shall recite the cognitive process (vïthi). Atïta
bhavanga, bhavanga calana, bhavanga upaccheda
pañcadväravajjana, cakkhuviññäûa, sampaôicchaûa,
santïraûa, vuôôho, seven javanas and two tadäramaûas.

The above statement describes the arising of (17) mind
moments during the arising of an eye-consciousness when
a visible object strikes at the eye-sensitivity.
Similarly, when an audible object (sound) strikes the ear-sen-
sitivity, (17) mind moments arise during the arising of an ear-
consciousness. We shall again recite the statements as well.
Atïta bhavanga, bhavanga calana, bhavanga upaccheda,
pañcadväravajjana, sotaviññäûa, sampaôicchaûa, santïraûa,
vuôôho, seven javanas and two tadäramaûas.
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In the same manner, when an odour object (smell) strikes
the nose-sensitivity, (17) mind moments arise during the
arising of a nose-consciousness.

Atïta bhavanga, bhavanga calana, bhavanga upaccheda,
pañcadväravajjana, ghänaviññäûa, sampaôicchaûa,
santïraûa, vuôôho, seven javanas and two tadäramaûas.

When a taste or gustative object strikes the tongue-
sensitivity, haw many mind moments arise? (17 mind
moments, Venerable Sir).

Atïta bhavanga, bhavanga calana, bhavanga upaccheda,
pañcadväravajjana, jivhäviññäûa, sampaôicchaûa,
santïraûa, vuôôho, seven javanas and two tadäramaûas.

When a tangible abject (touch) strikes the body-sensi-
tivity, how many mind moments arise during the formation
of one body-consciousness.? (17 mind moments, Vener-
able Sir),

Atïta bhavanga, bhavanga calana, bhavanga upaccheda,
pañcadväravajjana, käyaviññäûa, sampaôicchaûa,
santïraûa, vuôôho, seven javanas and two tadäramaûas.

These five doors (dväras) were given as headings in
expounding this dhamma in Päli by the Buddha. Atïta
bhavanga (Tï), bhavanga calana (Na) and bhavanga
upaccheda (Da) means when a visible object strikes the
eye-sensitivity it went past one mind moment (atïta
bhavanga); the next bhavanga is vibrational bhavanga
(bhavanga calana); and then bhavanga been cut off is
arrest bhavanga (bhavanga upaccheda). Following these,
the adverting consciousness mind moment is known as
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five-door adverting consciousness (pañcadväravajjana)
arise and then eye-consciousness (cakkhuviññäûa); re-
ceiving consciousness (sampaôicchaûa); investigating con-
sciousness (santiraûa) and so on arise.
The exposition in Päli Text started with cakkhuviññäûa.
From where does it start? (Cakkhuviññäûa, Venerable
Sir). In Päli vocabulary, cakkhuviññäûa is called
cakkhuviññäûadhätu. TaÖsampayuttakä ca dhammä
means  the cetesikas which are arising together with
cakkhuviññäûa. Monodhätuyä taÖ saÖpayuttakänañca
dhammanaÖ means sampaôicchaûa (receiving conscious-
ness) which in Päli is called manodhätu. In Päli, what
is sampaôicchaûa called? (Manodhätu, Venerable Sir).
Monodhätu taÖsampayuttakä ca dhammä
manoviññäûadhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

In the above Päli verse, santïraûa (investigating con-
sciousness) is called manoviññäûadhätu. How is santïraûa
called? (Manoviññäûadhätu, Venerable Sir). If  one
knows this much, one will  be able to recite all at once.
Later one will be pleased with the Päli words. One
should exert some efforts and only if one keeps on giving
answers, it will be remembered. Then only when it is
expounded in Päli, one will understand and exclaim “Oh!
the exposition is on these topics” and one shall be
pleased. On reciting after understanding, doesn’t one gain
more kusala? (One does gain more kusala, Venerable
Sir). It is beneficial for oneself as well as for the säsana.
Hence, by paying some attention, shall we give answers
to the questions.
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What is “Ca”, cakkhuviññäûa called in Päli vocabulary?
(cakkhuviññäûadhätu, Venerable Sir). What is “Sam”,
sampaôicchaûa called-----? (Manodhatu, Venerable Sir).
“Ntï”, santïraûa in Päli is called----? (Manoviññäûadhätu,
Venerable Sir). The Sayadaw is going to expound a verse
now.
Cakkhuviññäûadhätu taÖsampayuttakä ca dhammä

manodhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

Manodhätu taÖsampayuttakä ca dhammä
manoviññäûadhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

The Buddha expounded in Päli starting with the heading
on cakkhuviññäûa. It is on how cakkhuviññäûa is
conditioning sampaôicchaûa to arise; how sampaôicchaûa
is conditioning santïraûa to arise. Thus. It was expounded
on how conditioning  takes place without any gap or
break.
It is the same for “sota” also. In the place of
cakkhuviññäûa, sotaviññäûa is to be inserted and
sampaôicchaûa and santiraûa are in their places as
before. In Päli vocabulary, sotaviññäûa is  called
sotaviññäûadhätu. What is sampaôicchaûa called?
(Manodhätu, Venerable Sir). Santïraûa is called----?
(Manoviññäûadhätu, Venerable Sir).
For this audience to remember better, answer the
questions once more. Some individuals can answer them
already. If the rest of the audience can answer also, and
on reciting Paôôhäna in Päli later, as one is pleased in



Pat hh
hh ht hh

hh hha–na and Vipassana– (4) Anantara Paccayo 151

reciting, cannot more kusala be gained? (It can be
gained, Venerable Sir).
What is sotaviññäûa called in Päli vocabulary? (It is
called sotaviññäûadhätu, Venerable Sir). Sampaôicchaûa
in Päli vocabulary is----? (manodhätu, Venerable Sir).
Santïraûa in Päli term is ---? (manoviññäûadhätu,
Venerable Sir). Now, you can already recite. The
Sayadaw will recite once.
Sotaviññäûadhätu taÖsampayuttakä ca dhammä

manodhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

Manodhätu taÖsampayuttakä ca dhammä
manoviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ anantarapaccayena paccayo.

This is how sotaviññäûa is initially conditioning
sampaôicchaûa to arise without a break and sampaôicchaûa
is conditioning santïraûa to arise without a gap.
After “sota”, the same explanation applies for “ghäna”.
In Päli vocabulary, ghänaviññäûa is called
ghänaviññäûadhätu. What is sampaôicchaûa called? (It
is called manodhätu, Venerable Sir). Is it the same or
is there a difference? (No difference, Venerable Sir).
What is sampaôicchaûa called? (Manodhätu, Venerable
Sir). What is santïraûa called? (Manoviññäûadhätu,
Venerable Sir). Now you are able to recite already.
Ghänaviññäûadhätu taÖsampayuttakä ca dhammä

manodhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.
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Manodhätu taÖsampayuttakä ca dhammä
manoviññäûadhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

After ghänaviññäûa is jivhäviññäûa. In Päli vocabulary,
jivhäviññäûa is called jivhäviññäûadhätu; and santïraûa
is called manoviññäûadhätu.

Jivhäviññäûadhätu taÖsampayuttakä ca dhammä

manodhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

Manodhätu taÖsampayuttakä ca dhammä
manoviññäûadhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

Now all the members of this audience has already
understood.  What is käyaviññäûa called in Päli term?
(Käyaviññäûadhätu, Venerable Sir). In Päli term,
sampaticchaûa is called---? (manodhätu, Venerable Sir).
In Päli  term santïraûa is called---? (manoviññäûadhätu,
Venerable Sir). You have understood. It is proper only
if it is understood as such in reciting Päli verses.
Käyaviññäûadhätu taÖsampayuttakä ca dhammä

manodhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

Manodhätu taÖsampayuttakä ca dhammä
manoviññäûadhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

This is how käyaviññäûa body-consciousness is initially
conditioning the sampaôicchaûa to arise without a break,
and sampaôicchaûa is conditioning santïraûa to arise
without a gap.
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This is how the Buddha had expounded on the
consciousnesses arisen at the five sense-doors according
to the above serial order of introductory headings. Repeat
after me  to recite in Päli, according to the five
introductory headings as you have known.
Anantara paccayoti-

Cakkhuviññäûadhätu taÖsampayuttakä ca dhammä

manodhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

Manodhätu taÖsampayuttakä ca dhammä
manoviññäûadhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo.

Now all of you shall recite together for sotaviññäûadhätu,
ghänaviññäûadhätu, jivhäviññäûadhätu and
käyaviññäûadhätu.

Sotaviññäûadhätu taÖsampayuttakä ca dhammä
manodhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo. Manodhätu taÖsampayuttakä
ca dhammä manoviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ anantarapaccayena paccayo.

Ghänaviññäûadhätu taÖsampayuttakä ca dhammä
manodhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo. Manodhätu taÖsampayuttakä
ca dhammä manoviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ anantarapaccayena paccayo.

Jivhäviññäûadhätu taÖsampayuttakä ca dhammä
manodhätuyä taÖsampayuttakänañca dhammänaÖ
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anantarapaccayena paccayo. Manodhätu taÖsampayuttakä
ca dhammä manoviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ anantarapaccayena paccayo.

Käyaviññäûadhätu taÖsampayuttakä ca dhammä
manodhätuyä taÖsampayuttakänañca dhammänaÖ
anantarapaccayena paccayo. Manodhätu taÖsampayuttakä
ca dhammä manoviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ anantarapaccayena paccayo.

Cakkhuviññäûadhätu   means   eye-consciousness.
TaÖsampayuttakä ca dhammä means the mental factors
(cetasikäs) which arise together with eye-consciousness.
Manodhätuya means (sampaôicchaûa) receiving-conscious-
ness. TaÖsampayuttakä ca  dhammänaÖ means the
cetasikas that arise together with sampaôicchaûa.
Manoviññäûadhätuyä means investigating-consciousness
(santïraûa). TaÖsampayuttakänañca dhammänaÖ means
the cetasikäs that are arising together with santiraûa.

Here, consciousness (citta) and mental factors (cetasikäs)
are explained in combination, TaÖsampayuttakä ca refers
to the mental factors. In each case “tamsampayuttakä”
means the mental factors. Citta is the main factor. Hence,
in congitive process (vïthi) citta plays the leading role.
How many points are there? (Five points, Venerable Sir).
For this audience to understand with delight, this is how
the Buddha had expounded initially with introductory
headings on the arisings of the cognitive process at the
five-sense doors, where each preceding consciousness is
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conditioning its succeeding consciousness to arise, without
a gap by the force of Anantara Condition.
After that, it is expounded on seven types, where the
two are on kusala citta, two on akusala citta and three
on abyakata citta. How these seven types are condi-
tioning can be remembered more easily by showing them
in terms of (17) mind moments of a congnitive process.
Hence, you shall recite the motto on (17) mind moments
in a cognitive process again.

Motto:Bhavangas, adverting, seeing, receiving, investigat-
ing, determining, seven javanas and two
tadäramaûas.

This motto is on (17) mind moments mentioned above.
Bhavangas mean past bhavanga (atïta bhavanga). When
a visible object strikes on the eye-sensitivity, one bhavanga
went past. Then the bhavanga vibrates (bhavanga calana)
and another bhavanga is cut off (bhavanga upaccheda).
These three kinds of bhavangas are mentioned as
bhavangas in the motto by the Venerable Mahäsi
Sayadaw.
Adverting consciousness is five-door adverting conscious-
ness (pañcadvära vajjana) which adverts on what the
object (ärammana) is. The object dissolves within a mind
moment (cittakkhaûa), this brief duration which consists
of three sub-moments: arising (uppäda), presence (thïti)
and dissolution (bhanga), arises and ceases, can only be
adverted. It is the arising of the eye-consciousness as
mere-consciousness, which ceases  to exist immediately
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once and for all by going through the states of sub-
moments (uppäda, thïti and bhanga).
Seeing is cakkhuviññäûa. What is seeing? (It is
cakkhuviññäûa Venerable Sir).
Receiving consciousness (sampaôicchaûa) means the re-
ception of the vision of the visible object seen due to
eye-consciousness, and keeping it from disappearing.
Investigating consciousness (santïraûa) means investigating
the nature of the object such as what object is this?
Is it a pleasant object or an unpleasant object? It is
mere investigating and it ceases after investigating.
Determining consciousness (vuôôho) determines the nature
of the object such as whether the object is a pleasant
or unpleasant one. Which consciousness determines the
nature of the object? (Vuôôho, Venerable Sir).
After vuôôho, there are seven impulsions (javanas). If the
object is a pleasant object, one feels pleasant; if the
object is an unpleasant one, one feels unpleasant. As the
pleasant object makes one feel pleasant, lobha akusala
cittas arise; as the unpleasant object makes one feel
unpleasant, dosa or domanassa akusala cittas arise.
If kusala citta arises, the kusala javanas are reflected
upon. What kind of javanas will arise when the object
is that of the Buddha, dhamma, saÜgha, däna, sïla,
samatha and vipassanä bhävana? (Kusala javanas will
arise, Venerable Sir). Hence, if you can contemplate
rightly, kusala javanas arise, and if not, akusala javanas
arise. If a pleasant object strikes, and if not properly
contemplated on, lobha javanas will arise. If an unpleas-
ant object strikes, if not  properly contemplated on, dosa
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javanas arise. When not properly contemplated on,
akusala javanas always arise. When the contemplation
is proper, kusala javanas will always arise. How to
contemplate to have kusala javanas arise will be ex-
plained later.
As for javanas, they can be wholesome (kusala),
unwholesome (akusala) or indeterminate consciousness
(abyäkata). In the santänas  of  puthujjanas,  sotäpannas,
sakadägämis and up to anägämis, kusala javanas and
akusala javanas can arise. As one becomes an arahant,
only abyäkata javanas can arise, which are kiriyä
javanas (functional javanas or karmically inoperative
javanas). Hence, javanas can either be wholesome,
unwholesome or indeterminate. Seven javanas means
seven javanas cittas. In a cognitive process (vïthi),
javana arises seven times.
In two tadäramaûas (see table on p 146) is not there
two ram, ram, the two registrations? (There are, Ven-
erable Sir). They are the first registration consciousness
and the second registration consciousness. Both of these
are abyäkatas, Again recite the motto which indicates the
three divisions, kusala, akusala, abyäkatas of the (17)
mind moments in a cognitive process (vïthi).

Motto:The preceding eight and the end two are abyäkatas.
The middle seven are truly either kusalas or
akusalas or abyäkatas.

The first eight and the last two are abyäkatas. When
the preceding eight are counted they are, atïta bhavanga,
bhavanga calana, bhavanga upaccheda,
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pañcadväravajjana, cakkhuviññäûa, sampaôicchaûa,
santïraûa up to vuôôho. How many are there altogether?
(There are eight, Venerable Sir). Are these eight whole-
some (kusalas), unwholesome (akusalas) or indeterminate
consciousnesses (abyäkatas)? (They are abyäkatas, Ven-
erable Sir). Yes, the first eight are abyäkatas and the
last two, that is, the first tadäramaûa and the second
tadäramaûa, are also abyäkatas.

The middle seven are truly either kusalas, akusalas or
abyäkatas. How many kinds are there? (Three kinds,
Venerable Sir). They are either kusalas, akusalas or
abyäkatas. For puthujjanas sotäpannas, sakadägämis,
and up to anägämis, both kusala and akusala arise.
When the contemplation is proper, kusala arises, and if
not, akusala arises. When one is practising vipassanä
meditation kusala arises.
For arahants only kiriyä javanas (karmically inoperative
or functional impulsions) arise and they are all abyäkatas.
Can there be three kinds of javanas, be kusala or
akusala or abyakata? (There can be, Venerable Sir). By
knowing these with delight, Anantara Päli can be
expounded. When one can recite with delight, one can
gain more kusala. The mottos on the meaning of kusalas,
akusalas and abyäkatas are composed so that one will
understand clearly by reciting them.

Motto:Kusala deeds
While performing them
Are truly free of faults.
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Kusalä anavajja sukhavipäkalakkhaûä

Kusalä  means  kusala  dhammas;  anavajja
sukhavipäkalakkhaûä, having the characteristic of fault-
lessness and producing good effects.
Kusala deeds, while performing them, are free of faults.
After performing too, it has the characteristic of producing
good effects.

Motto:After performing
Only good effects
Shall truly be produced.

Kusala deeds, after performing, always give good effects.
It is the deed which can give one the good effects till
attaining nibbäna. Recite the motto for the nature of
akusala.

Motto:Akusala deeds
While performing them
Are truly producing faults.

Akusalä sävajja dukkhavipäkalakkhaûä.

Akusalä  means  akusala  dhammas;  sävajja
dukkhavipäkalakkhaûä, having the characteristic of faults
and producing bad effects.
Akusala deeds, while performing them are producing
faults. To express clearly, if one steals somebody’s
property, isn’t one having faults while stealing? (One is
having faults, Venerable Sir). Action can be taken at
once, because one has committed a crime. Also after-
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wards only bad effects will arise.

Motto:After performing them
Only bad effects
Shall truly be produced.

The bad aftereffects can send one to niraya, animal
world, peta and asurakäya realms. One will meet with
various sufferings. Even after being delivered from the
apäya realms, one will have to encounter many sufferings.
This is the characteristic of akusala dhamma.

To know the nature of abyäkata, recite the motto.

Motto:When good or bad effects do not arise
The abyäkatas are truly produced.

The functional indeterminate (kiriya abyäkata) conscious-
ness arising in the santänas of arahants give neither good
nor bad effects either at present or in the hereafter. The
kiriyä citta of arahants is a mere functional citta.

The resultant consciousness (vipäka citta) arising in the
santäna of this audience cannot give effect in the future
existences. Even in this existence it can only give effect
along with the present vipäka citta having the same
characteristics and the citta borne-rúpa (cittäjarúpa)
accompanying it. Hence, what is it called? It is called
vipäka abyäkata.

Now I shall discourse on the seven types of conditioning
states based on these three kinds of javanas: two types
on kusala; two types on akusala, and three types on



Pat hh
hh ht hh

hh hha–na and Vipassana– (4) Anantara Paccayo 161

abyäkata javanas. How many types are going to be
discoursed? (Seven types, Venerable Sir).
Two types are based on wholesome javanas, two types
on unwholesome javanas and three types on indetermi-
nate javanas. How many types are there altogether?
(There are seven types, Venerable Sir). Answer the
following questions briefly.
Based on kusala, how many types will be discoursed?
(Two types, Venerable Sir). Based on akusala, how many
types will be discoursed? (Two types, Venerable Sir).
Based on abyäkata, how many types will be discoursed?
(Three types, Venerable Sir). Yes, altogether seven types
will be discoursed.
In the conditioning of faultless to faultless (kusala to
kusala) and faultless to indeterminate (kusala to abyäkata),
how many types are there? (There are two types,
Venerable Sir).
In the conditioning of faulty to faulty (akusala to akusala),
and faulty to indeterminate (akusala to abyäkata), how
many types are there? (There are two types, Venerable
Sir).
In the conditioning of indeterminate to indeterminate
(abyäkata to abyäkata); indeterminate to faultless (abyäkata
to kusala), and indeterminate to faulty (abyäkata to
akusala), how many types are there? (There are three
types, Venerable Sir). The Päli Text will be expounded
according to this serial order.
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The conditioning of kusala kusala kusala kusala kusala to kusalakusalakusalakusalakusala

When one reviews the cognitive process, the conditioning
of kusala to kusala is found in the seven javanas. The
conditioning of kusala to kusala taking place without any
gap are in:

first kusala javana to second kusala javana;

second kusala javana to third kusala javana;

third kusala javana to fourth kusala javana;

fourth kusala javana to fifth kusala javana;

fifth kusala javana to sixth kusala javana; and
sixth kusala javana to seventh kusala javana.

Is not the preceding kusala javana conditioning its
succeeding kusala javana? (They are, Venerable Sir).
Conditioning of kusala to kusala is found only in javanas.
Does not this audience know this? (Yes, we have known
this, Venerable Sir).

The conditioning of kusala kusala kusala kusala kusala to abyakataabyakataabyakataabyakataabyakata
Next, in the conditioning of kusala to abyäkata, the last
kusala javana is known as the seventh javana. This last
javana which is kusala can condition the tadäramaûa.
Is registration citta (tadäramaûa) kusala or akusala or
abyäkata? (It is abyäkata, Venerable Sir). As it is said
in the motto “the last two are abyäkatas”. Hence,
tadäramaûa certainly is abyäkata. When the last kusala
javana is conditioning the first tadäramaûa, it amounts
to the conditioning of kusala to abyäkata. These are the
two types explained in the Päli Text.
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The talk will now proceed to two types of akusala. In
akusala javanas, all of them, from the first, second, third,
fourth, fifth, sixth up to the seventh consecutively are
unwholesome (akusala) javanas. Between any two akusala
javanas kusala javanas cannot arise. All these seven
javanas must be unwholesome (akusala).

The conditioning of akusala akusala akusala akusala akusala to akusalaakusalaakusalaakusalaakusala
When the conditioning of akusala to akusala take place,
the conditioning is between

first javana to second javana;

second javana to third javana;

third javana to fourth javana;

fourth javana to fifth javana;

fifth javana to sixth javana;

sixth javana to seventh javana consecutively.
Does this amount to conditioning of akusala to akusala?
(It does, Venerable Sir).

The conditioning of akusala akusala akusala akusala akusala to abyäkataabyäkataabyäkataabyäkataabyäkata
In the conditioning of akusala to abyakata the last
akusala javana is conditioning the first tadäramaûa, as
it is said in Päli “Akusalä abyäkatassa”. Is tadäramaûa
kusala or akusala or abyäkata? (Abyäkata, Venerable
Sir). Is the last javana, kusala or akusala or abyakata?
(It is akusala, Venerable Sir). Is not the conditioning of
akusala to abyakata evident? (It is evident, Venerable
Sir). The last javana or in other words, the seventh
javana conditioning the first tadäramaûa means the
conditioning of akusala to abyäkata.
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It is expounded as such in the Päli Text. Do this
audience have to listen with full attention? (We have to
listen thus, Venerable Sir). How many types are being
expounded? Four types are being expounded and they
are; kusala to kusala, kusala to abyäkata; akusala to
akusala; akusala to abyäkata. How many types are being
clarified? (Four types, Venerable Sir). Now, this audience
can explain these four types clearly.

The conditioning of abyäkataabyäkataabyäkataabyäkataabyäkata to abyäkataabyäkataabyäkataabyäkataabyäkata

Next, the exposition will be on the conditioning of
abyäkata to abyäkata. The first eight and the last two
in the cognitive process are always abyäkatas. In the
santänas of arahants all the middle functional impulsions
(kiriyä javanas) are abyäkatas. As stated in the motto,
“The middle seven can be kusala or akusala or
abyäkata”, and so these javanas can be abyäkatas. Since
only the kiriya javanas can arise in the santänas of
arahants all the javanas must be abyäkatas for the
arahants. Hence, in the whole cognitive process, the
conditioning of abyakata to abyakata is arising.

Atïta bhavanga is conditioning bhavanga calana;

Bhavanga calana is conditioning bhavanga
upaccheda;

Bhavanga upaccheda is conditioning
pañcadväravajjana;

Pañcadväravajjana is conditioning cakkhu viññäûa;

Cakkhuviññäûä is conditioning sampaôichaûa;
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Sampaticchaûa is conditioning santïraûa;

Santïraûa is conditioning vuôôho;

Vuôôho is conditioning the first javana. Vuôôho is
abyäkata, so also is the first javana because it is kiriyä
javana. Hence the seven javanas are conditioning each
other consecutively. The last javana, that is, the seventh
javana is conditioning the first tadäramaûa which is also
abyäkata. First tadäramaûa is conditioning the second
tadäramaûa. Both tadäramaûas, the first and the second
are abyäkatas. Therefore, according to the verse in Päli,
“Abyäkato abyäkatassa”, the whole series in vïthi is the
conditioning of abyäkata to abyäkata.

The conditioning of abyäkata abyäkata abyäkata abyäkata abyäkata to kusalakusalakusalakusalakusala
Now the discourse will be on the conditioning of
abyäkata to kusala. Every body in the audience must
try to answer the questions, then only they will understand
better. Is vuôôho kusala, akusala or abyäkata? (It is
abyäkata, Venerable Sir). After vuôôho, kusala javanas
arise one by one and all these seven javanas are kusala.
The first javana is kusala. When vuôôho is conditioning
the first javana, it must be abyäkata conditioning kusala
because vuôôho is abyakata and first javana is kusala.
Hence, it is evident that this is the conditioning of
abyäkata to kusala.

The conditioning of abyäkata abyäkata abyäkata abyäkata abyäkata to akusalaakusalaakusalaakusalaakusala
Now I shall explain the conditioning of abyäkata to
akusala. When there is no contemplation and no noting,
all seven javanas become akusala javanas. When vuôôho
is conditioning the first javana it amounts to conditioning
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of abyäkata to akusala. Vuôôho is abyäkata which is
conditioning the first akusala javana. How many types
for abyäkata? There are three types for abyäkata.

“Abyäkato abyäkatassa”. The conditioning of abyäkata
to abyäkata goes through all the 17 steps of the whole
vïthi.

“Abyäkato kusalassa”. This is the conditioning of abyäkata
to kusala. It is vuôôho conditioning the first kusala
javana.

“Abyäkato akusalassa”. This is the conditioning of
abyäkata to akusala. It is vuôôho conditioning the first
akusala javana.

The exposition in Päli will be in the same order. The
audience will find it quite easy to understand. To those
who can understand, on knowing the conditioning pro-
cess, will they not understand it better? (They will
understand it better, Venerable Sir). Since understanding
will produce more kusala, it is beneficial for oneself as
well as for the säsana.

In the Päli Text it is discoursed as: Purimä purimä
kusalä dhammä, pacchimänaÖ pacchimänaÖ kusalänaÖ
dhammanaÖ anantara paccayena paccayo.

Purimä purimä means preceding. Does purimä means
preceding or succeeding? (It means preceding, Venerable
Sir). In pacchimänaÖ pacchimänaÖ kusalänaÖ
dhammanaÖ, does pacchimänaÖ means preceding or
succeeding? (It means succeeding, Venerable Sir). You
must at least understand that much. Purimä purimä
means the preceding conditioning state or in other words,
the cause. PacchimänaÖ pacchimänaÖ means the
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succeeding conditioned state or in other words, the effect.
If this is understood, the discourse can be continued.
Is purimä purimä the conditioning state or the condi-
tioned state? (It is the conditioning state, Venerable Sir).
Is pacchimänaÖ pacchimänaÖ the conditioning state or
the conditioned state?  (It is the conditioned state,
Venerable Sir). Is purimä purimä cause or effect? (It
is the cause, Venerable Sir). Is purimänaÖ purimänaÖ
cause or effect? (It is the effect, Venerable Sir).
Now everybody has fully understood. It is very appro-
priate and the talk can proceed. The Sayadaw will
discourse once more. You shall refer to the table of vïthi
(page 146) and try to answer the questions by yourself.
After the Sayadaw’s recitation, when asked, ‘which
portion is it from?’, will you be able to answer? (We
will be able to answer, Venerable Sir). Referring to the
table of vïthi, the Sayadaw will ask which is conditioning
which, and you must try to answer.
In this verse, “Purimä purimä kusalä dhammä
pacchimänaÖ pacchimänaÖ kusalänaÖ dhammänaÖ
anantarapaccayena paccayo”, which is conditioning which?
Javanas are conditioning each other, Venerable Sir). Yes,
one javana is conditioning the next javana and so on.
Briefly it can be said that, javanas are conditioning each
other.
In this verse, “Purimä purimä kusalä dhammä
pacchimänaÖ pacchimänaÖ abyäkatänaÖ dhammänaÖ
anantarapaccayena paccayo”, where is the conditioning?
Which is conditioning which? (The last javana is con-
ditioning the first tadäramaûa, Venerable Sir). Yes, the
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last javana is conditioning the first tadäramaûa. Are not
there two tadäramaûas? (There are two, Venerable Sir).
It is the conditioning of the first tadäramaûa. There are
altogether seven javanas, which one is involved? (The
last javana, Venerable Sir). The last javana means the
seventh javana and it is conditioning the first tadäramaûa.
This is how the Buddha had expounded as purimä
purimä kusalä dhammä, pacchimänaÖ pacchimänaÖ
abyäkatänaÖ dhammanaÖ anantarapaccayena paccayo.
Does not this audience know this personally? (It is known
personally, Venerable Sir). This is most delightful because
what the Buddha had expounded is being appreciated.
If the explanation is not given as such Anantara Paccayo
cannot be understood at once. While reciting, if the
meaning of “purimä purimä and pacchimänaÖ
pacchimänaÖ” is not understood, it will just be mere
recitation.
“Kusalapada”, for kusala, has been explained. Now I
shall proceed to explain “akusalapada”, for akusala.

In this verse “Purimä purimä akusalä dhammä
pacchimänaÖ pacchimänaÖ akusalänaÖ dhammänaÖ
anantarapaccayena paccayo”, where is it conditioning?
(Javanas are conditioning each other, Venerable Sir). Yes,
the conditioning is between javana to javana.

In this verse, “Purimä purimä akusalä dhammä
pacchimänaÖ pacchimänaÖ abyäkatänaÖ dhammänaÖ
anantarapaccayena paccayo”. Where is it and which is
conditioning which? (The last javana is conditioning the
first tadäramaûa, Venerable Sir). The last javana is
akusala javana and the tadäramaûa is abyäkata. The last
akusala javana is conditioning abyäkata, the first
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tadäramaûa. Now the two types on akusala have already
been explained. How many types do you already know
now? (Four types, Venerable Sir). The next three types
are for abyakata.

Now I shall give a discourse on the three types of
abyäkata and ask questions. The audience shall give the
answers. In the verse, “Purimä purimä abyäkatä
dhammä, pacchimänaÖ dhammänaÖ abyäkatänaÖ
dhammänaÖ anantarapaccayena paccayo”, where is it
from? (In all the 17 steps, Venerable Sir). Yes, it involves
all the 17 steps.
As the whole vïthi is abyäkata, are the two tadäramaûas
kusala or akusala or abyäkata? (Abyäkata, Venerable
Sir). Does not the whole vithi become abyäkatas? (It
becomes thus, Venerable Sir). Yes, all the steps in the
whole vïthi are abyäkatas. It is “abyäkato abyakatassa”.
In the whole vïthi, one abyäkata is conditioning the other
abyäkata and so on. Does the audience understand this
clearly? (We understand it clearly, Venerable Sir). Next,
the second type of abyäkata will be discoursed.
In this verse, “Purimä purimä abyäkatä dhamma,
pacchimänaÖ pacchimänaÖ kusalänaÖ dhammänaÖ
anantarapaccayena paccayo”, from where to where is
it conditioning? (Vuôôho is conditioning the first javana,
Venerable Sir). Yes, vuôôho is conditioning the first kusala
javana. Will the audience and yogis, answer the questions
once more so as to be able to answer all. In the verse,
“Purimä purimä abyäkatä dhammä, pacchimänaÖ
pacchimänaÖ kusalänaÖ dhammänaÖ anantarapaccayena
paccayo” which is conditioning which? (Vuôôho is con-
ditioning the first kusala javana, Venerable Sir).
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In this verse, “Purimä purimä abyäkatä dhammä,
pacchimänaÖ pacchimänaÖ akusalänaÖ dhammänaÖ
anantarapaccayena paccayo”, which is conditioning which?
(Vuôôho is conditioning the first akusala javana, Venerable
Sir). Now all the seven types are being explained.
Including the audience, we shall all recite so that each
of us will know from which part to which part we are
reciting.
Purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ kusalänaÖ dhammänaÖ anantarapaccayea
paccayo.

Purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ abyakatänaÖ dhammänaÖ anantarapa-
ccayea paccayo.

Purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ akusalänaÖ dhammänaÖ anantarapa-
ccayea paccayo.

Purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ abyäkatänaÖ dhammänaÖ anantarapa-
ccayea paccayo.

Purimä purimä abyakatä dhammä, pacchimänaÖ
pacchimänaÖ abyäkatänaÖ dhammänaÖ anantarapa-
ccayea paccayo.

Purimä purimä abyäkatä dhammä, pacchimänaÖ
pacchimänaÖ kusalänaÖ dhammänaÖ anantarapaccayea
paccayo.

Purimä purimä abyäkatä dhammä, pacchimänaÖ
pacchimänaÖ akusalänaÖ dhammänaÖ anantarapa-
ccayea paccayo.
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These are the seven types.
The audience has understood these seven types. In this
cakkhuviññäûa vïthi, is not there all the seven types?
(All seven types are there, Venerable Sir). Also at
sotaviññäûa vïthi; ghänaviññäûa vïthi, jivhäviññäûa vïthi
and käyaviññäûa vïthi, there exist these seven types for
each vïthi. If one can recite a vïthi, cannot all be
appreciated? (Can be appreciated, Venerable Sir).
In the verse, “YesaÖ yesaÖ dhammänaÖ anantarä, ye
ye dhammä uppajjanti cittacetasikä dhammä. Te te
dhammä tesaÖ tesaÖ dhammänaÖ anantarapaccayena
paccayo,” the Buddha has expounded, as conclusion, all
the conditioning states are respectively conditioning the
succeeding conditioned state. The main idea is these
seven types.
The conditionings of kusala to kusala, kusala to abyäkata,
akusala to akusala, akusala to abyäkata, abyäkata to
abyakata, abyäkata to kusala, abyakata to akusala are
the seven main types.
After comprehending the Paccayaniddesa, if the audience
study the Paôôhäna Päli Text elaborately, it will be
understood easily. Is not this appropriate? (It is appro-
priate, Venerable Sir) Remembering the sequence in the
vïthi is important. The cakkhudvära vïthi has been
understood fully. Let us recite the vïthis for sota, ghäna,
jivhä, käya once more. Cakkuviññäûa vïthi; Atïta
bhavanga, bhavanga calana, bhavanga upaccheda,
pañcadväravajjana, cakkhuviññäûa, sampaôicchaûa,
santïraûa, vuôôho, seven javanas and two tadärammaûas.
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For sotaviññäûa vithi, in the place of the word
cakkhuviññäûa, the word sotaviññäûa shall be inserted;
for ghänaviññäûa vïthi, ghänaviññäûa, for jivhäviññäûa
vïthi, jivhäviññäûa; for käyaviññäûa vïthi, käyaviññäûa
shall be inserted respectively. In the place of the word
cakkhu, insert the words sota, ghäna, jivhä and käya
respectively. To be able to and also to have the chance
to recite, let us recite the vïthis.

Sotaviññäûa vïthi: Atïta bhavanga, bhavanga calana,
bhavanga upaccheda, pañcadväravajjana, sotaviññäûa,
sampaôicchana, santïraûa, vuôôho, seven javanas and two
tadäramaûas.

Ghänaviññäûa vïthi: Atïta bhavanga, bhavanga calana,
bhavanga upaccheda, pañcadväravajjana, ghänaviññäûa,
sampaôicchana, santïraûa, vuôôho, seven javanas and two
tadäramaûas.

Jivhäviññäva vïthi: Atïta bhavanga, bhavanga calana,
bhavanga upaccheda, pañcadväravajjana, jivhäviññäûa,
sampaôicchana, santïraûa, vuôôho, seven javanas and two
tadäramaûas.

Käyaviññäûa vïthi: Atïta bhavanga, bhavanga calana,
bhavanga upaccheda, pañcadväravajjana, käyaviññäûa,
sampaôicchana, santïraûa, vuôôho, seven javanas and two
tadäramaûas.

Now the audience can recite the vïthis very well. Let
us recite the mottos of vïthis composed by the bene-
factor Most Venerable Mahäsï Sayadaw. In the place of
the word cakkhuviññäûa, insert the word seeing. For
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the word sotaviññäûa, hearing; for the word ghänaviññäûa,
smelling; for the word jivhäviññäûa, tasting; for the word
käyaviññäûa, touching must be inserted respectively. The
words seeing, hearing, smelling, tasting, touching are to
be included in the mottos.

Motto:Bhavangas, adverting, seeing, receiving, investigat-
ing, determining, seven javanas and two
tadäramaûas.
Bhavangas, adverting, hearing, receiving, investi-
gating, determining, seven javanas and two
tadäramaûas.
Bhavangas, adverting, smelling, receiving, inves-
tigating, determining, seven javanas and two
tadäramaûas.
Bhavangas, adverting, tasting, receiving, investi-
gating, determining, seven javanas and two
tadäramaûas.
Bhavangas, adverting, touching, receiving, inves-
tigating, determining, seven javanas and two
tadäramaûas.

The Päli Text has been appreciated. The meaning of the
words in the vïthis have also been known. Bhavangas
mean the three bhavangas: atïta bhavanga, bhavanga
calana and bhavanga upaccheda. Adverting in
pañcadväravajjaûa; seeing is cakkhuviññäûa; receiving is
sampaôicchaûa; investigating is santïraûa; determining is
vuôôho; seven javanas and the two tadäramaûas.

The motto, in Myanmar language, composed by the Most
Venerable Mahäsï Sayadaw is also appreciated. Javana
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means occurring very swiftly, it cannot arise only once,
there are to be seven of them at one time sequencially.
It arises so swiftly that once a javana arises, there appear
seven of them in a series.
The nature of the Proximity Condition, Anantara Paccayo
has been appreciated quite well. The only thing left is
to contemplate vipassanä dhamma and reflect to gain
kusala. Due to striking of the six objects on the eye,
ear, nose, tongue, body and mind respectively, when eye-
consciousness, ear-consciousness, nose-consciousness,
tongue-consciousness, body-consciousness and mind-con-
sciousness, take place; if kusala does not arise, what
will arise? (Akusala will arise, Venerable Sir). Is it not
necessary to reflect to acquire kusala? (It is necessary,
Venerable Sir). Yes, it is necessary.
If one knows how to reflect to acquire kusala, kusala
can arise. Practising vipassanä meditation can also make
kusala arise. If one does not know how to reflect or
how to meditate, what will arise? Akusala will arise.

Motto:Not contemplating
And not noting
Result in akusala.

If one does not know how to reflect or note and not
noting even though one knows how to note, what will
arise then? (Akusala will arise, Venerable Sir) The
audience cannot be free of these objects. Only for some
moments, one can be free, that is, while asleep. Can
one be free at other times? (Cannot be, Venerable Sir).



Pat hh
hh ht hh

hh hha–na and Vipassana– (4) Anantara Paccayo 175

The eye is seeing, the ear is hearing, the nose is smelling,
the tongue is tasting, the body is touching, the mind is
planning. If one does not know how to reflect properly
on them and is not meditating vipassanä dhamma, mostly
akusala will arise. So, will it be worth while to be born
a human being? (It will not be worth while, Venerable
Sir). One shall only return to apäya realms which is a
great loss. Hence, is it not important for one to know
how to reflect properly or not? (It is important, Venerable
Sir).

Motto:Contemplating and noting
Result in kusala.

If one wants to reflect when struck by the objects, it
must be reflected when javanas arise. If proper reflection
is not done, akusala javanas will arise.
Due to being struck by good and pleasant objects
(itthärammana), if proper reflection is not done, unwhole-
some lobha will arise. Enjoying, liking, appealing and
craving are lobha. Hence, akusala due to lobha will arise.
Due to being struck by the unpleasant objects
(anitthärammana), if proper reflection is absent, dosa and
domanassa will arise.
If proper reflection is not done on being struck by either
pleasant objects or unpleasant objects, akusala will arise.
This audience is very much afraid of akusala. Are you
not afraid of it? (We are afraid of it, Venerable Sir).
Is it not important to know how to make proper
reflection. (It is important, venerable Sir).
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How shall one reflect on being struck by a pleasant
object? When one meets these various pleasant objects
is it due to one being good or evil in the previous
existences? (One must have been good before, Venerable
Sir). Because one has accumulated good kusala kamma,
one is encountering its good effects now.
Is it not desirable to meet with pleasantness in the future
existences? (It is desirable, Venerable sir). Reaching the
noblest bliss of nibbäna is desirable. Hence, one must
reflect that kusala deeds should be done.
Due to being good in the past, one is encountering the
good effects now. As soon as one reflects to be good
in the future till attaining nibbäna, one must perform
kusala deeds. Will not kusala arise spontaneously?
(Kusala will arise, Venerable Sir). Yes, proper reflection
makes kusala arise.
On encountering unpleasant sense-objects: if seeing un-
pleasant objects; having unpleasant sounds; having to stay
with unpleasant companions, how should one reflect? Is
one good or evil in the previous existences which makes
one meet with such unpleasantness? (One must have been
evil, Venerable Sir). Would not one become at ease as
soon as one reflects that meeting such unpleasantness
must have been due to one’s previous akusala kamma?
(One becomes at ease, Venerable Sir). How can one
overcome such unpleasant results? Only the kusala deeds
can make one overcome these unpleasant results. Hence,
as soon as one reflects that kusala deeds must be
performed more than before, will not kusala arise at
once? (Kusala will arise at once, Venerable Sir).
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Resultant (vipäka) always gives the effect as it should.
Whereas as one reflects that meeting such unpleasantness
is due to the unwholesomeness that has been done
before, kusala can arise. Does not kusala javanas arise?
(Kusala javanas arise, Venerable Sir). There is a saying
of the ancient sages, “Vipäka is always true, javanas
may be otherwise.” Is not this saying appropriate? (It
is appropriate, Venerable Sir). Vipäka comes as it
should. Due to akusala, unpleasantness arise. As one
makes proper reflection, the kusala javanas arise. Is it
happening in reverse? (It is, Venerable Sir). Hence, is
not the proper reflection important? (It is important,
Venerable Sir) Yes, it is important.
Sometimes one can reflect properly. At other times, the
objects are so strong that proper reflection cannot be
done any more. Occasionally on encountering very pleas-
ant objects, it may be difficult to reflect properly.
Similarly, on encountering very unpleasant or very gross
objects, one may not be able to reflect properly. It is
better in meeting pleasant objects, which can be reflected
to a certain extent, but in meeting unpleasant, gross
objects one cannot control one’s mind any more. Proper
reflection, “Yoniso manasikara” cannot overcome it.
How can one overcome this, if proper reflection cannot
be done? One must note to overcome this. Noting is
the best way to overcome this difficulty.
Yes, noting is the best remedy. Wherever it is noted,
if noting can be done, dosa and domanassa cannot arise.
As the noting objects are unpleasant and dosa and
domanassa are about to arise, as soon as one notes,
“seeing, seeing”, the seeing becomes mere seeing and so
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dosa and domanassa cannot arise. Or on seeing various
visual objects passing away fleetingly, dosa and domanassa
cannot arise. On comprehending the passing away of eye-
consciousness one by one, can dosa and domanassa
arise? (They cannot arise, Venerable Sir).
If one cannot note at the eye, where else should the
noting be done. It must be noted in the body (käya).
Ignore the objects and while standing, if one can note,
“standing, standing”, will not the disturbances be cut off?
(They can be cut off, Venerable Sir). As soon as there
is noting, can dosa and domanassa arise? (They cannot
arise, Venerable Sir).
While sitting, as soon as one can note, “sitting, touching,
rising, falling”, dosa and domanassa are no more evident.
Are they not being cut off? (They are being cut off,
Venerable Sir). Yes, they are being cut off.
While walking, as soon as one can note, “left foot
forward, right foot forward; lifting, dropping; lifting,
pushing, dropping”, as the noting has been done, dosa
and domanassa have no chance to arise. Is not vipassanä
meditation, the best remedy? (It is the best remedy,
Venerable Sir). As soon as noting is done, kusala javanas
arise. Dosa and domanassa do not arise or have a
chance to arise. Vipassanä meditation is the best remedy.
Hence, vipassanä meditation has to be practised. When
vipassanä meditation is established, it can take one right
up to nibbäna, the extinction of all sufferings, as
vipassanä kusala is the best kusala.

When one is about to practise vipassanä meditation, is
it not necessary to know where to start noting in the
series of a vïthi? (It is necessary, Venerable Sir).
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Reflection must be done at javanas. Does not one have
to reflect at javanas where the objects are first being
aware of? (It is to be reflected there, Venerable Sir).
On practising vipassanä meditation, where does one start
noting? It must be done at the eye-consciousness
(cakkhuviññäûa). After atïta bhavanga, bhavanga calana,
bhavanga upaccheda and pañcadväravajjana,
cakkhuviññäûa occurs. At this very moment of arising
eye-consciousness, or when there is the striking of the
visible object on eye-sensitivity, noting must be made. As
the preceding mind moments of atïta bhavanga, bhavanga
calava, bhavanga upaccheda and pañcadväravajjana
have passed, cakkhuviññäûa arise and at the very
moment of arising of eye-consciousness, is the noting of
“seeing, seeing” to be practised? (It has to be practised
thus, Venerable Sir). Yes, “seeing, seeing” has to be
noted. When the power of noting “seeing, seeing” is
strengthened to a certain extent, the seeing becomes mere
seeing. This audience and the yogis who have the basic
foundation of vipassanä meditation, first of all, must note
the seeing as mere seeing.
In the beginning, the Buddha had expounded on mere
seeing in Päli thus:
Ditthe ditthamataÖ bhavassati

Ditthe = on the vissible object to be seen; ditthamataÖ=
mere seeing; bhavassati = shall arise or must note to
see as mere seeing.
Iti = thus; bhagavä = the Buddha; avoca = expounded
with wisdom led by compassion.

Sädhu! Sädhu! Sadhu!
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When seeing can be noted as mere seeing, due to being
struck by pleasant objects, lobha does not arise anymore.
Craving (lobha) on visible objects cannot arise anymore.
When the objects are unpleasant also, dosa and domanassa
will not arise anymore. To note seeing as mere seeing
is not very difficult for this audience yogis. As for
ordinary individuals it will be very difficult. They even
ask, “Once it is seen everything has been seen and hence
how can one note the seeing as mere seeing?”
For this audience yogis, it is not very difficult. While
a yogis is practising walking meditation and noting lifting,
pushing, dropping; the lightness in lifting, the lightness in
pushing, the heaviness in dropping are being experienced
due to good noting. At that time someone passes by.
When the yogi was asked, “who passed by? Is the
person who passed by a man or a woman?” The yogi’s
reply is, “I do not know. All I am aware of is that
someone passed by. I do not know who that person
is,” that might be the reply. (The yogi might reply as
such, Venerable Sir). Seeing is mere seeing. As attention
has been paid seriously to noting, does not the seeing
become mere seeing? (Seeing becomes mere seeing,
Venerable Sir). In the same manner, hearing becomes
mere hearing; smelling becomes mere smelling; tasting
becomes mere tasting and so on.
Where must the noting be done when the objects enter
the respective avenue of the five dväras? It is to be
noted at the manodvära. The objects enter at the five
dväras, but the noting is done at manodvära. Where is
the noting done? (At the manodvära, Venerable Sir). Yes,
it is to be noted at manodvära.
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Ordinary individuals would say, Oh, the impinge is at one
place, the noting is at another place. Is it possible?, that
is how they might be wondering and arguing. The
possibility of noting at manodvära when five objects
struck at the five dväras respectively is explained by the
commentary teachers.
As an example, the instance of birds perched on a tree
top is used in the explanation. At noon when birds perch
on a tree top, are not their shadows cast on the ground?
(The shadows are cast on the ground, Venerable Sir).
No sooner than the birds perch on the tree top, are
not their shadows cast on the ground at once? (They
are cast at once, Venerable Sir). In the same manner,
at the five dväras on being struck by the five objects,
likened to the birds, the impression, likened to the birds’
shadows is felt at the manodvära. Can you consider that
it happens at once? (It can be considered thus, Venerable
Sir). For example, let us recite the motto.

(Aôôhasalinï 114)

Motto:Likened to birds perched on a tree top
At once, cast are their shadows on the ground.
The striking of the five objects on the sense doors
Is known at the mind-door immediately.

The five sense doors are likened to the tree top. The
five objects are likened to the birds. When striking
happens, the objects are felt at the manodvära can be
likened to the birds’ shadows seen on the ground. Is
it not felt like that? (It is felt like that, Venerable Sir).
Because of that one can note, “seeing, seeing, hearing,
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hearing; smelling, smelling; tasting, tasting” and so on. If
it is not felt like this, can one note as such? (It cannot
be noted as such, Venerable Sir). Let us recite the motto
that shows the comparisons.

Motto:As an example,
The birds are likened to five sense objects,
The tree top is likened to five sense doors,
The ground is likened to bhavanga, and
The human beings are likened to javanas.

For example, there is a tree growing on the ground.
Under that tree is a man. The man is sitting or lying
down on the ground under the tree. At noon, the birds
come and perch on the tree top, hence, are not their
shadows cast on the ground is seen by the man? (It
is seen thus, Venerable Sir). Does not the man know
that, “Oh! the birds are resting?” (He knows thus,
Venerable Sir).
Similarly, the birds are likened to five objects. The five
objects are likened to the birds flying to land. Are they
not likened to the birds? (They are, Venerable Sir).
The tree top is likened to the five dväras. The sensitivities
of eye, ear, nose, tongue and body are likened to the
tree top. Do not the five objects strike at the five
dväras? (They do strike, Venerable Sir). As the birds’
shadows are cast on the ground, the striking of the five
objects is felt at bhavanga. The ground is likened to
bhavanga. Bhavanga exists throughout the entire life
span, likened to the earth.
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Bhavassa angaÖ bhavangaÖ

Bhavassa = of life; angaÖ = the cause; bhavangaÖ=
is the cause of life.
It is the cause to have a life, such as the ground (earth)
is for the tree to exist.
Throughout the entire life, there exists bhavanga. Other
consciousnesses can change over from one form to
another. Bhavanga does not change. Bhavanga exists
always as a base for a life, that is, to continue the
formation of life-stream incessantly till death. Other
consciousnesses can depend or rely on it. Since con-
ception, bhavanga existed. The consciousness at concep-
tion is paôisandhi citta, at present (pavatti) it is bhavanga
citta, at death it is cuticitta. It is the bhavanga citta
in different forms. Only the functions change, bhavanga
citta is the same.
Through out the entire life, the consciousness that existed
is bhavanga citta. Is not this likened to the ground? (It
is likened thus, Venerable Sir). Yes, it is likened to the
earth. Depending on this bhavanga the formation of javanas
is likened to the human beings. Does not the man on the
earth knows when the birds come to rest? (He knows,
Venerable Sir). The shadows are known. Javana citta is
likened to the man who can perceive the objects.
When the five objects strike at the five dväras, the
impression is formed at bhavanga, is it not known by
the javana citta? (It is known, Venerable Sir). Hence,
as it is known one can note, “seeing, seeing; hearing,
hearing; smelling, smelling; tasting, tasting; touching, touch-
ing,” and so on. Since it can be noted thus, the noting
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27.7.08

is done at only one door called manodvära. The objects
known at the five sense doors are being watched and
noted at manodvära only.
Due to this kind of noting, there were instances of people
attaining noble dhamma, during the life time of the
Buddha. The striking by the objects at the five dväras
are being watched and noted at manodvära only, as if
the five dväras are closed and only watched by and
noted at one dvära, the manodvära. Due to this type
of noting, there were quite a few instances of people
attaining noble dhamma distinctly, during the time of the
Buddha. The most well-known instance is about Ashin
Poôôhila.

At one time, the Buddha was residing at Jatavana
monastery in Savatthi. There was a chief known as Ashin
Poôôhila who taught Scriptures and presided over 18
major sects of 500 learned monks. He was expounding
the dhamma, extracted essence from the three Piôakas.

He revered the Buddha very much and very often visited
Him to pay homage. Every time Ashin Poôôhila bowed
down to pay respect, the Buddha said in Päli: Ehi
tuccha Poôôhila, vanda tuccha Poôôhila, nisïda tuccha
Poôôhila, yahi tuccha Poôôhila, and so on. He said
“tuccha, tuccha” repectedly. “Tuccha Poôôhila means
useless Poôôhila; ehi, come; tuccha Poôôhila, useless
Poôôhila; vanda, bow down to pay homage; tuccha
Poôôhila, useless Poôôhila; nisïda, sit down; tuccha Poôôhila,
useless Poôôhila; yähi, go away”.
The Buddha said, “Useless Poôôhila, come, bow down,
sit and go away”. As the Buddha was addressing him
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as, “Useless Poôôhila, useless Poôôhila”, he pondered.
“Why is it so? I am busy and tirelessly teaching the
scriptures to the 500 sanghas every day, and presiding
over 18 major sects of learned monks and yet the
Buddha was calling me, useless Poôôhila, useless Poôôhila,
why?” Did not he pondered thus? (He pondered thus,
Venerable Sir). Being a wise person, on pondering over
the matter, did not he realize that the Buddha said so
because he had not attained the noble dhamma, magga,
phala and nibbäna yet? He came to realize that this is
the reason why the Buddha was saying as such and so
he retired to the forest as a recluse, in search of
dhamma.

He prepared the robes, alms-bowl, requisites and without
letting the 500 sanghas know, he went to a forest
monastery 120 yojanas away. There were 30 sanghas
and all of them, right down to the samanera, were
arahants.

First of all, he approached the eldest thera and said,
“Venerable Sir, with compassion, please be my refuge.
Please teach me how to meditate”. The eldest thera
replied, “Venerable Ashin Poôôhila, Sir, what are you
asking for? You are a distinguished monk in the säsana
who is expounding the dhamma, thoroughly extracting the
essence, from the three Piôakas.

“Ashin Poôôhila, we have to ask you for the method of
meditation. I am sorry, I cannot teach you how to
meditate”. Then Ashin Poôôhila requested again, “Vener-
able Sir, please do not ignore me without compassion.
May I take you as my refuge?” Even then the eldest
thera declined to comply.
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Ashin Poôôhila prided himself upon knowing the Scriptures
well. If a person had pride, can he attain dhamma? (He
cannot attain dhamma, Venerable Sir). Knowing that he
(Ashin Poôôhila) could not gain dhamma, the eldest thera
rejected him and said, “Please go to the next senior-
most thera”. The thera who was second in seniority, also
rejected the same request and asked him to approach
the third thera in seniority. The third thera also rejected
the request.
He was rejected by all the theras successively down to
the last one, the seven-year old arahant samanera.
Respectfully with cupped hands, he requested, “Venerable
samanera, please be my refuge and teach me how to
meditate kammaôôhäna dhamma”. The samanera replied,
“Venerable Sir, what are you talking about? It is certainly
extraordinary. You are the senior thera, well-versed in the
Scriptures and who can recite the three Piôakas. I should
be the one who shall ask you for the method of
practising kammaôôhäna dhamma.

I am young in age as well as vassa. I do not know
the Scriptures. So I should be the one who is asking
you for the method of practising kammaôôhäna dhamma.
What are you saying? Venerable Sir”. This is how the
samanera also rejected him. He was rejected so as to
make him abandon his pride. Then Ashin Poôôhila
requested again, “Dear samanera, now I have no one
to rely on except you. The 29 monks have rejected me,
you are the only one left, Samanera Sir”. How many
monks have rejected him? (29 monks Venerable Sir). As
he said, “You are the only one left to be my refuge,
Sir”, the samanera took pity on him.
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Ah! the thera must have swallowed his pride to a certain
extent and the samanera asked him, “Venerable Sir, will
you be able to follow my instructions completely?” “I
will follow your instructions completely. If you samanera
wishes me to jump into a bonfire, I will do so at once,”
replied the thera. “There is no bonfire, but over there
is a big pond. You must get into that pond with the
new robes you are wearing now”, said the samanera.
At this first command, he got into the pond and when
the rim of his robes got wet, the samanera ordered him
to come back. “Venerable Sir, please return now.” At
once he came back.
The samanera said, “Now I will give you the method
of practising kammaôôhäna dhamma, Venerable Sir. Please
pay attention and listen carefully. In a forest, there is a
mound with six openings. Inside the mound lives a lizard.
When a man wants to catch the lizard, he has to close
the five openings and wait at the last one”, said the
samanera.

“Venerable Sir, also in your santäna, there are six doors
(dväras), namely, the doors of eye, ear, nose, tongue,
body and mind. Like the catching of lizard, you are to
close the five of them and note at the remaining one”,
explained the samanera on the practice of kammaôôhäna
dhamma. Ashin Poôôhila was very pleased with the
explanation given by the samanera and said, “Dear
samanera, just with this explanation, your instruction on
kammaôôhäna is complete.”
Since the thera was well-versed in the three Piôakas, is
not this instruction complete? (It is complete, Venerable
Sir). Eye, ear, nose, tongue, body and mind  are known
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as dväras in Päli and doors in English.
Eye is the eye-door;
Ear is the ear-door;
Nose is the nose-door;
Tongue is the tongue-door;
Body is the body-door and
Mind is the mind-door.

How many doors are there altogether? (There are six
doors, Venerable Sir). Are not these like the mound?
(They are, Venerable Sir). Yes, they are like that. To
catch the lizard in the mound, how many holes have to
be closed? (Five holes have to be closed, Venerable Sir).
Likened to waiting by a man at the last hole to catch
a lizard, the five doors of eye, ear, nose, tongue and
body are to be closed and to note at the last one, the
mind-door. The thera was very pleased with the instruc-
tion. Is not the noting the same or different as the one
practised by this audience? (It is the same, Venerable
Sir). Yes, it is the same. In saying that the five doors
(dvävas) are to be kept closed, can one close them with
material things? (Cannot be done so, Venerable Sir). It
is not meant to close them like this. It has to be kept
closed by noting.
When a visible object (rúpärammana) impinges on the
eye-sensitivity, if noting is done so that lobha or dosa
does not arise, it is termed closing the door. When the
sound (saddärammana) impinges on the ear-sensitivity, if
noted so that no lobha or dosa arise respectively due
to pleasant or unpleasant sound, it is called closing the
door.
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When a visible object (rúpärammana) impinges on the
eye-sensitivity; a sound (saddärammana) on the ear-
sensitivity, a smell (gandhärammana) on the nose-sensi-
tivity; a taste (rasärammana) on the tongue-sensitivity; a
touch or a tangible object (phoôôhabbärammana) on the
body-sensitivity, not to have lobha or dosa arise, does
not one have to wait and note at the mind-door
(manodvära)? (One has to wait and note at the mind-
door, Venerable Sir). Noting this way is said to be
closing the five doors. Isn’t it like a man who is catching
the lizard by waiting at a hole? (It is like this, Venerable
Sir). Is not the instructions for kammaôôhäna practice
given by the samanera and the method given by the
Buddha, which this audience is practising, the same or
different? (It is the same, Venerable Sir). How appro-
priate it is! One has to keep on noting like this. Ashin
Poôôhila noted according to the method given by the
samanera and very soon he gained four stages of magga
and phala and became an arahant.

As he (Ashin Poôôhila) was an individual who knew the
three Piôakas, thoroughly, as soon as he understood the
method and liked it, he contemplated. As he had the
basic samädhi ñäûa to a certain extent and the mature
päramita, he became an arahant. In noting, the same
method, which can make one to become an arahant is
being used by this audience. Out of the six objects and
the six doors, when the five objects impinge on the five
doors respectively, one has to wait and note at the last
door (mind-door). All the time, without a break, what
has to be noted mainly is the body.
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The striking of a visible object at the eye-sensitivity is
very subtle. The visible object as well as the eye-
sensitivity are like small pieces of cotton wool. The
striking taking place between two small pieces of cotton
wool is very subtle. Will there be any sound? (There
will be no sound, Venerable Sir). Yes, there is no sound.
Since it is so subtle, only the one with considerable
samädhi ñäûa can note it. When one’s samädhi ñäûa
is weak, one cannot note it yet at that moment.
Similarly the sound (saddärammana) impinges on the ear-
sensitivity. Both the sound and the ear-sensitivity are
likened to pieces of cotton wool. Since the sound is a
derived rúpa (upädarúpa), a secondary material property,
it cannot exist by itself, its existence has to depend on
the mahäbhútas and hence it is very subtle. When these
two kinds of subtle rúpas strike one another, it is not
evident. Only when one has a very strong samädhi, one
can note it as “hearing, hearing”.
In the same manner, when the smell (gandhärammana)
strikes at the nose-sensitivity, both the smell and the
nose-sensitivity are likened to two pieces of cotton wool
and their touch on one another is very subtle. Hence,
it cannot be noted easily. The same applies for the taste
and the tongue-sensitivity.
What does phoôôhabbärammana, which strikes at the
body-sensitivity, resemble to? Phoôôhabbärammana means
the three mahäbhatas (pathavï, tejo and väyo). This
tangible object (phoôôhabbärammana) is likened to a big
hammer. The body-sensitivity is likened to a small piece
of cotton wool placed on a big anvil.
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The body-sensitivity existing on a big anvil is likened to
the four great elements of pathavi, tejo, väyo and äpo.
Isn’t it? (It is, Venerable Sir). Body-sensitivity is a
derived matter (upädärúpa), Upädärúpa has to depend
on mahäbhutäs for its existence. What is
phoôôhabbärammana likened to? It is likened to a big
iron hammer weighing one viss. Body-sensitivity
(käyapasäda) is likened to the small piece of cotton wool
on a big anvil. When the big hammer strikes the cotton
wool on the anvil, will it stop at the cotton wool? (It
will not stop there, Venerable Sir). Will the hammer strike
the anvil at once? (It will strike the anvil at once,
Venerable Sir). As the hammer strikes the anvil, a sound
may even be produced.
Hence, it is evidently noticed when phoôôhabbärúpa
strikes at the käya-sensitivity. The strike on the hammer
on the cotton wool will not stop at the cotton wool.
So also the strike of the phoôôhabbärúpa will not stop
at the käya-sensitivity but it will pound on the mahäbhútas.
Will it be evident? (It will be evident, Venerable Sir).
As the strike is at the mahäbhútas likened to the anvil,
it will be evident. When it is evident, isn’t it easy to
note? (It is easy, Venerable Sir).
The phoôôhabbärúpa from outside is likened to a big,
one-viss iron hammer. The käya-sensitivity in the inside
is likened to the small piece of cotton wool on the anvil.
When the big hammer strikes at the cotton wool on the
anvil, it will not stop at the cotton wool but will hit the
anvil and produce a sound. In the same manner, when
phoôôhabbärúpa strikes at the kaya-sensitivity, it will not
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stop at käya-sensitivity but will strike at the four
mahäbhútas and it becomes very evident.

(Aôôhasalinï - 304)
Since it is evident, can this audience note it? It can be
noted, Venerable Sir). Which ever place on the body
is touched, can note as “touching, touching”? (One can
note, Venerable Sir). When the body and the outside
material such as floor or mat are touching, can one note
as, “touching, touching”? (One can note thus, Venerable
Sir).
When different parts of the body are touching each other,
such as the hand touching the hand, the leg touching the
leg or the different parts of the body touching each other,
can one note as “touching, touching”? (One can note,
Venerable Sir). Rising, falling, sitting, touching are also
touchings. Rising means, the wind in the abdomen is rising
stage by stage, pushing and touching the abdomen to
make it rise and so noting on the touching shall only
be done.
Cannot the touchings of the pushing of the wind element
on the bigger and lesser parts of the body (anga manga
nusare väyo) from inside be noted as “touching, touch-
ing?” (It can be noted thus, Venerable Sir). Cannot the
phenomenon of pushing of the wind element at the tips
of ears, toes and fingers be noted as “touching, touch-
ing”? (It can be noted thus, Venerable Sir). Yes, it is
very evident. Like the iron hammer striking at the cotton
wool and striking at the anvil, the touching sensations on
the body are very evident.
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Touching can be noted in three ways:
- When the touching between the body and the

external materials occurs, it can be noted as
“touching, touching”;

- When the touching between the body parts
occurs, it can be noted as “touching, touching”;

- When the touching due to pushing of the
internal wind element, the nature of internal
touching or pushing can be noted as “touching,
touching” or “pushing, pushing”.

When the samädhi ñäûa develops to a certain extent,
cannot one note at various parts of the body? (It can
be noted, Venerable Sir). Cannot the state of random
movements in the head, face, lips, eartips, toes and
fingers be noted? (They can be noted, Venerable Sir).
Now one can note the subtle rúpas. Afterwards one can
note the näma dhammas which are more subtle than the
rúpas.

By virtue of listening to the dhamma talk on Anantara
Paccayo of Paccayaniddesa from Paôôbhäna Päli Text
and the method of practising, may you be able to follow,
practise, cultivate and put effort accordingly, may you be
able to swiftly realize the noble dhamma and attain the
bliss of nibbäna, the extinction of all sufferings, that you
have aspired for with ease of practice.
(May we be endowed with the blessings, Venerable Sir).

Sädhu! Sädhu! Sädhu!
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Translator’s note on Anantara PaccayoAnantara PaccayoAnantara PaccayoAnantara PaccayoAnantara Paccayo

(1) Manodhätu consists of pañcadväravajjana citta and
sampaôicchena dvi citta, which are just adverting and
receiving consciousnesses. They are mere knowing
consciousnesses and hence are known as manodhätu.

(2) Pañcaviññäûa dvi (10 consciousnesses) can perceive
the five objects: visible object, sound, smell, taste
and touch and so it is called pañcaviññäûadhatu.

Except pañcaviññäûa dvi (10 consciousnesses)
and manodhätu (3 consciousnesses) the remaining 76
cittas are known as manoviññäúadhatu. Unlike manodhatu
which is mere knowing and pañcaviññaûadhätu which is
knowing slightly, the remaining 76 cittas can know the
objects distinctly and by discerning.
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(3) Alternative translations for PäliPäliPäliPäliPäli and Myanmar
words

Anantara Paccayo = Proximity condition
= Contiguity condition
= Immediary condition

cetasika = mental factor
= mental concomitant

vïthi = cognitive process
= mental process
= thought process

gandha = odour
= smell
= olfactive object

rasa = taste
= sapid object
= gustative object

uppa+thï+bhan = uppäda, thïti, bhanga
= arising, presence, dissolution
= nascent, static, dissolving
= genetic instant, existing instant,

dissolving instant.
aus;Zl;jyKonf = supporting, maintaining and devel-

oping
= conditionally related
= conditioning



Anantara Paccayo
Mottos in this book

The preceding eight and the end two are abyäkatas,
The middle seven are truly either kusalas, or akusalas
or abyäkatas.

Bhavangas, adverting, seeing, receiving,
investigating, determining, seven javanas
and two tadäramanas.

Kusala deeds while performing them
Are truly free of faults.

Contemplating and noting
Result in kusala.

Akusala deeds while performing them
Are truly producing faults.

Not contemplating and not noting
Result in akusala.

When good or bad effects do not arise
The abyäkatas are truly produced.

Likened to birds perched on a tree top
At once, cast are their shadows on the ground.
The striking of the five objects on the sense-doors
Is known at the mind-door immediately.

The birds are likened to five sense-objects,
The tree top is likened to five sense-doors,
The ground is likened to bhavanga, and
The human beings are likened to javanas.
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Pat.t.ha–na and Vipassana–     (5)

Sahaja–ta Paccayo and

Aññamañña Paccayo
(Conascence Condition and Mutuality condition)

Ashin Ashin Ashin Ashin Ashin KuûdaläbhivamsaKuûdaläbhivamsaKuûdaläbhivamsaKuûdaläbhivamsaKuûdaläbhivamsa

Today is the new moon day of the month of Wagaung
1353 M.E. (8.9.91). According to the serial order of the
Paôôhäna desanä in Päli, the dhamma that should be
delivered this afternoon is on Samanantara Paccayo
(Contiguity Condition) from Paôôhäna Päli Text expounded
by the Buddha.
Samanantara Paccayo has the same nature as that of
Anantara Paccayo. Hence, Samanantara Paccayo will not
be expounded but Sahajäta Paccayo (Conascence
Condition) will instead be discoursed.
Anantara Paccayo and Samanantara Paccayo are of the
same nature in dhamma and yet why the Buddha had to
expound the Samanantara Paccayo again after Anantara
Paccayo is to satisfy the wishes of different individuals
(puggalajjhäsaya).
When the Buddha expounded Anantara Paccayo, some
individuals understand it in taking the mental aggregates
(nämakkhandhä) as conditionally related to each other
without a gap. However other individuals could not
understand the dhamma yet when expounded as Anantara
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Paccayo, but can understand the dhamma only when the
Buddha expounded again as Samanantara Paccayo.
Some individuals understand it only when it was expounded
that the preceding mental (näma) dhammas are conditionally
well-related to the succeeding näma dhammas without
having any gap.
Anantara Paccayo was explained by an analogy which
mentioned that when the Universal Monarch passed away,
the eldest son succeeded the throne at once. In the same
manner as soon as the preceding citta disappears, the
succeeding citta arises.
It is the same for Samanantara Paccayo as well. The
explanation is that as soon as the Universal Monarch
becomes a monk and goes forth to a homeless life, the
eldest son becomes the Monarch at once with no other
monarch having the chance to appear in between the reigns.
Thus, conditioning is done by the force of Samanantara
Paccayo in the same way. Samanantara Paccayo explains
the conditioning of preceding cittas to make the succeeding
cittas arise without having a gap. Only this difference arises
between Anantara Paccayo and Samanantara Paccayo.

Now I shall give a discourse on Conascence Condition
(Sahajäta Paccayo ). Sahajäta consists of two parts, saha
+ jäta. Saha means together, and jäta means arises. The
condition that brings about the conditioning state (paccaya)
and the conditioned state (paccayuppana) to arise
simultaneously is known as Conascence Condition
(Sahajäta Paccayo).

The conditioning state is the cause and the conditioned
state is the effect. The way this audience and all ordinary
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individuals understand the relation of cause and effect is
that the cause arises first followed by the effect later.
Only in the infinite knowledge or the Omniscience of the
Buddha, it is evidently known that in Sahajäta Paccayo,
the conditioning state and the conditioned state arise
simultaneously.
This is not evident to the ordinary individuals but is evident
only in the Omniscience of the Buddha. Now the audience
are to recite the dhamma which is evident only in the
Omniscience of the Buddha, and study to comprehend it.
This is the profound, difficult and subtle dhamma. Also in
Sahajäta Paccayo, one has to understand beforehand the
conditioning state (paccaya) and the conditioned state
(paccayuppana). Paccaya is the cause and paccayuppana
is the effect. Hence, by this explanation, on recitation, one
can comprehend that this is the cause and that is the
effect.
Even by knowing this much, is it not greatly beneficial to
the one who is reciting? (It is greatly beneficial, Venerable
Sir). Later on, the discourse concerning Sahajäta Paccayo
is given with emphasis on rúpa dhamma and näma
dhamma, such as “Rúpïno dhammä arúpïno dhammä”
and so on.
Arúpïno dhammä means näma dhamma. Rúpïno
dhammä or the great primaries, (mahäbhútä) and so on
mean rúpa dhamma. Here it has been expounded with
emphasis on rúpa dhamma and näma dhamma.

Now it shall be expounded on the conditional relation in
Sahajäta Paccayo. As paying homage to the Buddha, this
audience shall recite the conditional relation once after
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me, and afterwards, Sayadaw shall give the meaning of
the Päli words and explain them.
Where are these phenomena occurring? They are arising
in the santänas of this audience, and this and that
individuals, while listening to this dhamma discourse, if
one considers that the Buddha was expounding the
phenomena occurring in one’s santäna, one will remember
and appreciate more.
After explaining the phenomena, as the audience consists
of vipassanä meditation yogis, what facts are the noting
objects and what other facts are not the noting objects
will be made known, and how to meditate on the suitable
objects will be included in this discourse. Now the Päli
text will be discoursed. Repeat after me.

Sahajäta Paccayoti—

Cattäro khandhä arúpino aññamaññaÖ sahajätapaccayena
paccayo.

Cattäro mahäbhútä aññamaññaÖ sahajätapaccayena
paccayo.

Okkantikkhaûe nämarúpaÖ aññamaññaÖ  sahajätapacca-
yena paccayo.

Cittacetasikä dhammä cittasamuôôhänänaÖ rúpänaÖ
sahajatapaccayena paccayo.

Mahäbhútä upädärúpänaÖ sahajätapaccayena paccayo.

Rúpïno dhammä arúpïnaÖ dhammänaÖ kiñcikäle
sahajätapaccayena paccayo.

Kiñcikäle na sahajätapaccayena paccayo.
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Sahajätapaccayoti = Conascence condition means; cattäro
= four kinds of; arúpïno = mental (näma); khandhä =
aggregates; aññamaññaÖ (aññamaññassa)  = each other;
sahajatapaccayena = by the force of Conascence
Condition; paccayo + upakärako = conditioning; hoti =
is.
Cattäro = four kinds of; mahäbhútä = great primaries;
aññamaññaÖ + (aññamaññassa) = each other; sahajäta-
paccayena = by the force of Conascence Condition;
paccayo + upakärako = conditioning; hoti = is.
Okkantikkhaûe = at the moment of conception in five
aggregate abode; nämarúpaÖ = mental (näma) and
material (rúpa) aggregates; aññamaññaÖ +
(aññamaññassa) = each other; sahajätapaccayena = by
the force of Conascence Condition; paccayo + upakärako
= conditioning; hoti = is.
Cittacetasikä = consciousness and mental factors; dhammä
= dhammas are; cittasamuôôhänänaÖ = that arise due to
mind; rúpänaÖ = mind-produced matter (rúpa) or kamma-
produced matter at the moment of conception;
sahajätapaccayena=by the force of Conascence Condition;
paccayo + upakärako = conditioning; hoti = is.
Mahäbhútä = four great primaries; upädärúpänaÖ =
derived matter (rúpas) produced by the primaries;
sahajätapaccayena = by the force of Conascence
Condition; paccayo + upakärako = conditioning; hoti =
is.
Rúpïno = material state (rúpa); dhammä = the heart base;
arúpïnaÖ =   mental state (näma); dhammänaÖ = at the
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moment of conception in the five-aggregate abode;
kiñcikäle = at  some  moments  of  conception;
sahajätapaccayena=by the force of Conascence Condition;
paccayo + upakärako =conditioning; hoti = is. Kiñcikäle
=  at  some  other  moments in  one’s  lifetime;
sahajätapaccayena =by the force of Conascence Condition;
paccayo + upakärako = conditioning; na = not so. Iti =
thus, bhagavä = the Buddha; avoca = expanded with
wisdom led by compassion.

Sädhu! Sädhu! Sädhu!

In “cattäro khandhä arúpino”, arúpino = mentality
(näma); cattäro = the four; khandhä = aggregates. How
many aggregates of mentality are there? There are four
aggregates of mentality (nämakkhandhä).
In this audience, some people are familiar with Paôôhäna,
but some people are not. For every body to be able to
answer the questions, the Sayadaw will explain once: ve
= vedanakkhandhä: sañ = saññakkhandhä; saÜ =
saÜkhärakkhandhä; viñ = viññänakkhandhä. Now answer
the following questions. What is ve? Ve is
vedanakkhandhä, Venerable Sir). What is sañ? (Sañ is
saññakkhandhä; saÜ = saÜkhärakkhandhä, Venerable Sir).
What is viñ? (Viñ is viññänakkhandhä, Venerable Sir).
In “Cattäro khandhä arúpïno”, there are four mental
aggregates (4 nämakkhandhäs) and as vedanakkhandhä,
saññakkhandhä, saÜkhärakkhandhä and viññäûa-khandha.
Now one knows that cattäro means four and there are
four mental aggregates (nämakkhandhäs).
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According to the term “arúpino”, mentality, how many of
them are there? There are 89 consciousnesses (citta) and
52 mental factors (cetasikas). These are evidently the
conditioning state.
When one views the term “aññamaññaÖ = mutuality”, it
means that the conditioning state and the conditioned state
are mutually related to one another. Hence, does not one
get the same dhammas again for the conditioned state.
(One gets the same again, Venerable Sir).  What is ve?
(Vedanakkhandhä, Venerable Sir). What is sañ?
(Saññakkhandhä; Venerable Sir). Next, SaÜ is.........?
(SaÜkhärakkhandhä, Venerable Sir). Viñ ...........?
(Viññänakkhandhä, venerable sir). Are not these 89 cittas
and 52 cetasikas the same for the conditioning state as
well as the conditioned state? (They are the same,
Venerable Sir).
Sahajäta = Conascence or arising together means the
conditioning state and the conditioned state are arising at
the same time. To the ordinary individuals, will this
phenomena of arising together of the conditioning state
and the conditioned state in their santänas be evident? (It
will not be evident, Venerable Sir).  It is evident in the
Omniscience of the Buddha and because of that, this
audience has the chance to know about it now.
What mutuality (aññamañña) means is that the relationship
is mutual. For instance, if vedanä is the conditioning state
(paccaya), then saññä, saÜkhära and viññäûa are the
conditioned state (paccayuppana). If vedanä and saññä
are the conditioning state (cause), then saÜkhära and
viññäûa are the conditioned state (effect). If vedanä, saññä
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and saÜkhära are the conditioning state (cause), then
viññäûa is the conditioned state (effect). This kind of
relationship between one another is known as mutuality
condition.
Here are the relationship between one nämakkhandhä to
three nämakkhandhäs; two nämakkhandäs to two näma-
kkhandhäs; three nämakkhandhäs to one nämakkhandhä.
Can it not be said that they are mutually related to one
another? (It can be said so, Venerable Sir). Now one
knows that meaning of mutuality and this is the type of
Mutuality Condition of näma to näma.

Motto: Näma conditioning näma to arise
By means of Sahajäta Paccayo.

The first example of conditioning by Conascence Condition
(Sahajäta Paccayo) has been mentioned. The second
example of conditioning by Sahajäta Paccayo is the
conditioning process regarding cattäro mahäbhútä shall be
given.
Cattäro = four kinds of; mahäbhútä = great primaries;
aññamaññaÖ + aññamaññassa = each other;
sahajätapaccayena =by the force of Conascence Condition;
paccayo + upakärako = conditioning; hoti = is.
In the conditioning state which comprises of the four great
primaries (mahäbhútä), pa = pathavï, earth element;
ä =äpo, water element; te = tejo, fire element and
vä = väyo, wind element.
For those who are not familiar with Paôôhäna and
Abhidhamma, answer the questions once again in order
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to remember them, namely, the great primaries. Pa is ...?
(pathavï, Venerable Sir); ä is ... ? (äpo, Venerable Sir);
te is … ? (tejo, Venerable Sir); vä is … ? (väyo,
Venerable Sir). How many elements are there? (Four,
Venerable Sir), what is that “four” called in Päli? They
are called cattäro in Päli. Now one understands the Päli
word cattäro. When expounded in Pali, one will understand
that it means four.
AññamaññaÖ + aññamaññassa means mutually related
to one another. That is the conditioned state
(paccayuppana) the cause is also of the same four
elements: pa is pathavï, ä is äpo, te is tejo and vä is
väyo. Are they the same or not? (They are the same,
Venerable Sir). Paccaya and paccayuppana are the same.
Now the audience has also understood the term sahajäta
which means arisen together and related. People have
recited Paôôhäna for quite a long time without knowing
the meaning. Now that Paôôhäna is recited, fully knowing
the meaning, it is more beneficial.
Mutually related to each other means, when pathavï is
the conditioning state (paccaya), äpo, tejo and väyo are
the conditioned state (paccayuppana); pathavï and äpo
are paccaya, tejo and väyo are paccayuppana and vice
versa. If pathavï, äpo, tejo, the three of them are paccaya,
then väyo is the paccayuppana. They are functioning
mutually in rotation. If tejo and väyo are paccaya then
pathavï and äpo are paccayuppana. They are related to
one another alternatively or in rotation.
What is it called when one mahäbhútä is conditioning
three mahäbhútäs; two conditioning two; three conditioning
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one in turn? It is called aññamañña, mutually related. Is
not the meaning of aññamañña known? (It is known,
Venerable Sir).
As a conventional vocabulary, the term aññamañña has
been widely used.  From where is the term aññamañña
taken to be used? It is most likely taken from Paôôhäna
Päli Text. What is it called when one is helping the other
and vice versa? (It is called aññamañña, Venerable Sir).
Yes, it is called aññamañña or mutually helping each other.

Motto: Rúpa conditioning rúpa to arise
By means of Sahajäta Paccayo.

The four mahäbhútäs mentioned in cattäro mahäbhútä
are of the nature of materiality (rúpa dhamma). The four
mahäbhútäs mentioned in aññamañña are also rúpa
dhamma. Is not this phenomenon agreeable to the above
motto? (It is agreeable, Venerable Sir). The four great
primaries, rúpa dhamma are to arise by the force of
Sahajäta Paccayo.

Okkantikkhaûe nämarúpaÖ aññamaññassa sahajäta
paccayena paccayo.

Okkantikkhaûe = at the moment of conception in five
aggregate abode; nämarupaÖ = mental (näma) and
material (rúpa) aggregates; aññamaññaÖ + aññamaññassa
=  each  other;  sahajätapaccayena = by  the  force  of
Conascence Condition; paccayo +upakärako= conditioning;
hoti = is.
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The phrase “at the moment of conception in the five
aggregate abode (pañcavokära paôisandhi khaûa)” is
mentioned here. Cattuvokara bhumi means the abode
where there are only mentality (näma), and which cannot
have the paôisandhi khaûa. The abode where there are
both rúpa and näma is known as pañcavokära bhumi. In
the term “nämarúpaÖ”, näma means 15 nämakkhandhäs(1)

at the moment of conception in the five aggregate abode;
rúpaÖ means the heart base (hadaya vatthu). How many
kinds are there in terms of näma? (15 kinds, venerable
sir) rúpa means _ _ _? (The heart base, Venerable Sir)
Hence, at the moment of conception they are related to
each other mutually.
At the moment of conception in the five aggregate abode,
15 mental aggregates bring about the arising as well as
the existence of the heart base. In the same way the heart
base is responsible for the arising and existence of the 15
mental aggregates. When does it take place? This takes
place at the very moment of conception.
As the heart base and the mind, consciousness
(pañcavokära paôisandhi citta) at the moment of conception
in the five aggregate abode arise simultaneously, they are
related to each other as well as mutually involved.
According to näma, 15 nämakkhandhäs at the moment
of conception in the five aggregate abode and according
to rúpa, the heart base are mutually related to one another.
The rebirth linking consciousness (paôisandhi citta) at the
moment of conception in the five aggregate abode is näma
and the heart base is rúpa. Here, it is the case of näma



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw206

and rúpa (2 kinds) are mutually related to both näma
and rúpa (2 kinds).

Motto: Nämarúpa conditioning nämarúpa to arise
By means of Sahajäta Paccayo.

Here is the case of both näma and rúpa bringing about
the arising of näma and rúpa.

The relationship of näma to näma formation is one type;
the relationship of rúpa to rúpa formation is another, and
the relationship of nämarúpa to nämarúpa formation is
another type. Hence, how many type are there already?
(There are already three types, Venerable Sir). Yes, there
are three types.
Cittacetasikä dhammä cittasamuôôhänänaÖ rúpänaÖ
sahajätapaccayena paccayo.

Cittacetasikä = consciousness and mental factors; dhamma
= dhammas are; cittasamuôôhänänaÖ = that arise due to
mind;  rúpänaÖ =  mind-produced  matter  (rúpa);
sahajätapaccayena = by the force of Conascence
Condition; paccayo + upakärako = conditioning; hoti =
is.
The conditioning state is the consciousness (citta) and the
mental factors (cetasika). The conditioned state is citta
borne rúpa (cittajarúpa) and kamma borne rúpa at the
rebirth linking moment (paôisandhi-kammaja-rúpa). Here
mind (näma) is related to matter (rúpa) to arise
simultaneously by the force of Conascence Condition
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(Sahajäta Paccayo). Hence, this is the type where näma
influences the rúpa to arise and maintain it.

Motto: Näma conditioning rúpa to arise
By means of Sahajäta Paccayo

75 consciousnesses(2) plus 52 mental factors are responsible
for the arising of matter simultaneously by the force of
Conascence Condition. In whose santäna are these
appearing? The answer would be that they are appearing
in the santäna of this audience right at the time of listening
to the dhamma discourse. Later this phenomenon will
appear as the object of mediation. This is the scope for
mediation.
Mahäbhútä upädärúpänaÖ sahajätapaccayena paccayo.

mahäbhútä = four great primaries; upädärúpanaÖ =
derived matter (rúpas) produced by the primaries;
sahajätapaccayena =by the force of Conascence Condition;
paccayo + upakärako = conditioning; hoti = is.
The great primaries (mahäbhútä) consisting of pathavï,
äpo, tejo and väyo, the four rupas are responsible for
the formation of 24 derived matter (upädärúpa). There is
a total of 28 rupas, out of which 24 are derived from the
four great primaries. Hence, the four great primaries are
the conditioning state and the derived matters are the
conditioned state.

Motto:Rúpa conditioning rúpa to arise
By means of Sahajäta Paccayo
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The conditioning of great primaries on one another to
arise is one type of conditional relation of rúpa to rúpa.
The conditioning of great primaries on derived matter is
another type of conditional relation of rúpa to rúpa. Hence,
there are two types of conditional relation on rúpa to
rúpa: (1) “Cattäro mahä bhútä aññamaññaÖ” is one type
of conditional relation on rúpa to rúpa, (2) In “mahäbhútä
upädärúpänaÖ”, which is conditioning which? (Rúpa is
conditioning rúpa, Venerable Sir). So how many types of
conditional relation on rúpa to rúpa are there? (There are
two types, Venerable Sir). One has to take note of this
also.
Rúpino dhammä arúpïnaÖ dhammänaÖ kiñcikäle
sahajätapaccayena paccayo, kiñcikäle na
sahajätapaccayena paccayo.

Rúpino = material states (rúpa); dhammä = the heart
base; arúpïnaÖ =   mental states (näma); dhammänaÖ
= at the moment of conception in the five aggregate abode;
kiñcikäle  =  at  some  moments  of  conception;
sahajätapaccayena  =  by the  force  of  Conascence
Condition; paccayo + upakärako =conditioning; hoti = is.
Kiñcikäle = at some other moment in one’s lifetime;
sahajätapaccayena  =  by  the  force  of  Conascence
Condition; paccayo + upakärako = conditioning; na =
not so. Iti = thus, bhagavä = the Buddha; avoca =
expounded with wisdom led by compassion.

Sädhu! Sädhu!  Sädhu!
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The nature of conditioning state is the nature of heart
base or rúpa dhamma. The conditioned state is rebirth
linking näma aggregate (paôisandhi nämakkhandhä) or the
näma dhamma.
In the five aggregate plane, at the very moment of
conception,  the  rebirth  linking  consciousness
(nämakkhandhä) and the heart base can arise
simultaneously. Hence, can they not support one another
mutually? (They can support, Venerable Sir). Yes, they
can support.
Just after the moment of conception, 15 or 16 bhavanga
cittas arise and later on life continuum consciousness
(bhavanga cittas) continue. Starting from the first
bhavanga, it is no longer the moment of conception, it
becomes one’s life time (pavattikhaûa) when the heart
base had arisen first and the mental aggregates
(nämakkhandhä) later. In one’s life time, the heart base
and the nämakkhandhäs can not arise simultaneously but
they support one another by the force of Prenascence
Condition (Purejäta Paccayo). That means heart base
arises first and is followed by the nämakkhandhäs later.
Hence, does not one have to say sometimes (kiñcikäle)?
(It has to be said kincikäle, Venerable Sir)
Conascence Condition can arise only at the moment of
conception, but it can not arise during one’s lifetime. The
rebirth linking consciousness also can arise only once, at
the very moment of conception and passes away after the
three sub-mind moments of (uppa) + (thï) + (bhan). Only
at this moment of conception can the heart base and the
rebirth linking consciousness, in the five aggregate plane
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arise simultaneously and conditionally  related to each other
by the force of Conascence Condition (Sahajäta Paccayo).
After this very moment of conception, as soon as  the
bhavanga citta starts to arise this Conascence condition
cannot take place any more.
In the phrase “kiñcikäle na sahajätapaccayena paccayo”,
kincikäle  = in one’s life time (pavattikäla), starting from
the first bhavanga; sahajäta paccayena  =by the force of
Conascence Condition; paccayo+upakärako=conditioning;
na hoti= cannot be or cannot be conditioning. This explains
the phrase “Okkantikkhaûe nämarúpaÖ”. Now, this
audience has understood this fact quite clearly, when
expounded, is this understood? (It is understood, Venerable
Sir). Yea, it is understood.
The relationship of näma to näma formation is of one
type; rúpa to rúpa formation is of second type; rúpa and
näma (2 kinds) to rúpa and näma (2 kinds) formation is
of the third type; näma to rúpa formation is of the fourth,
and rúpa to rúpa formation is of the fifth type. The
following passage is the explanation given for the third
type.
The third type is “Okkantikkhaûe nämarúpaÖ”. This
condition is only possible at the moment of conception by
conditioning each other mutually, that is , conditioning state
and conditioned state arise simultaneously. During one’s
life time, the conditioning state and the conditioned state
cannot arise simultaneously but mutually related to each
other in life by the force of Prenascence Condition (Purejäta
Paccayo), that is, this conditional relation can only take
place by the force of Purejäta Paccayo. This explanation
is fairly complete now.
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The Mutuality Condition (Aññamañña Paccayo)

Now, Mutuality Condition (Aññamañña Paccayo) will be
expounded. In Conascence Condition (Sahajäta Paccayo),
how many types are there which include mutuality
(aññamañña)? (There are three types, Venerable Sir.)
For these three types in Mutuality Condition, the phrase
“aññamaññaÖ” is no longer necessary to be mentioned.
Hence, it is expounded simply as “Aññamaññapaccayena
paccayo”. I shall expound this in Päli and all of you
repeat after me.
Aññamañña paccayoti-

Cattäro khandhä arúpino aññamaññapaccayena paccayo
Cattäro mahäbhútä aññamaññapaccayena paccayo.
Okkantikkhaûe nämarúpaÖ aññamaññapaccayena
paccayo

Aññamañña paccayoti = Mutuality Condition means;
arúpino = mental (näma); cattäro = the four; khandhä
=aggregates; aññamaññaÖ aññamaññassa = mutually;
aññamañña-paccayena = by the force of Mutuality
Condition; paccayo + upakärako = conditioning; hoti =
is.
Okkantikkhaûe = at the moment of conception in the
five-aggregate plane; nämarúpaÖ = näma and rúpa are;
aññamaññaÖ +aññamaññassa = mutually; aññamañña-
paccayena = by the force of Mutuality Condition; paccayo
+ upakärako = conditioning one another :hoti = is. Iti =
thus; bhagavä = the Buddha; avoca = expounded with
wisdom led by compassion.

Sädhu! Sädhu! Sädhu!
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The Mutuality Condition (Aññamañña Paccayo) is the
same as the Conascence Condition (Sahajäta Paccayo) in
the cases of conditional relationship between mental
aggregates (nämakkhandhäs); the great primaries
(mahäbhútäs) and the nämakkhandhäs at the moment of
conception to the heart base in the five aggregate planes.
The difference between Sahajäta Paccayo and Aññamañña
Paccayo is that in Conascence Condition (Sahajäta
Paccayo), the conditioning state and the conditioned state
can condition each other by (1) arising simultaneously and
can be mutually related to each other, and (2) arising
simultaneously though not mutually conditioning each other.
In Mutuality Condition (Aññamañña Paccayo) the
conditioning state and the conditioned state can condition
each other (1) only on arising simultaneously and are
mutually related to each other.
Hence in Aññamañña Paccayo there is only one
requirement, namely, they must be mutually related. Even
though they arise simultaneaouely and if they are not related
mutually, they cannot be considered as the states of
Mutuality Condition (Aññamañña Paccayo). Therefore, in
Aññamañña Paccayo, how many types are there? (There
are three types , Venerable Sir). Yes, there are only three
types.
Ancient Sayadaws explained the term “mutuality” by giving
an example of a wooden tripod (tidaûda). When these
three wooden sticks are standing, they support each other
and hence, they can be said to be mutually related to one
another by the force of Mutuality Condition.
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How they are related is the same as in sahajäta. In
Sahajäta Paccayo the arising is simultaneous and mutually
related. Hence, there are two requirements. In Aññamañña
Paccayo, they must be mutually related, they cannot fulfill
this condition only by arising simultaneously. To be related
to each other, it is the same as in Sahajäta Paccayo.
If vedanä is the conditioning state, saññä saÜkhära and
viññäûa are the conditioned state. If vedanä and saññä,
the two of them are in the conditioning state, saÜkhära
and viññäûa, the remaining two are in the conditioned
state. If vedanä saññä and saÜkhära, the three are in the
conditioning state, the conditioned state constitutes only
viññäûa. This is how they are mutually related to one
another. The same applies to mahäbhútäs as well. In
“Okkantikkhaûe nämarúpaÖ”, the conditional relations are
also the same as in Sahajäta Paccayo. Since these three
types are the same as in Sahajäta Paccayo, they are
expounded before as such.
“Cittacetasikä dhammä cittasamuôôhänänaÖ rúpänaÖ
sahajätapaccayena paccayo”. Here it cannot have the
Mutuality Condition (Aññamañña Paccayo). Mutuality
means the conditioning state can also be the conditioned
state and vice versa. Here, citta and cetasikas can make
the mind produced rúpa at the moment of conception
(paôisandhikammajarúpa). For example, citta and
cetasikas are like the trees. A tree can produce shade.
Can the tree cause a shade to form,? (It can Venerable
Sir).
“CittasammuôôhänänaÖ rúpänaÖ is likened to the shade
of a tree. Mind-borne matter (cittajarúpa) and kamma-
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produced matter at the moment of conception is likened
to the shade of the tree. The tree can cause the shade to
arise whereas is it possible for the shade to make the
tree to arise? (It is not possible, Venerable Sir). Yes, it
cannot be so, It certainly is not possible for the shade to
produce a tree. Since “Cittacetasikä dhammä =citta and
cetasika, the näma dhammäs, which are likened to a
tree; cittasamuôôhänanaÖ rúpänaÖ = rúpa dhamma
likened to the shade; can the shade be produced by the
tree? (It can be produced thus, Venerable Sir). Yes, the
näma dhamma and rúpa dhamma are related thus.
In “cittasamuôôhänänaÖ rúpänaÖ”, mind-produced matter
and the kamma-produced matter, at the moment of
conception, are likened to the shade. Can this shade
produce a tree which is likened to citta and cetasikas? (It
cannot produce, Venerable Sir). Yes, it is not possible.
Hence, it is only the condition of Conascence (sahajäta).
It cannot be mutual and so Mutuality Condition
(Aññamañña Paccayo) is not included here as it cannot
take place.
The same applies in “Mahäbhútä upädärúpänaÖ
sahajätapaccayena paccayo”. The four mahäbhútäs are
likened to a tree. What are the derived rúpas (upädärúpa)
likened to? They are likened to the shade. The four
mähabhútäs, likened to the tree can cause the derived
rúpas (upädärúpa), likened to the shade to arise. Can the
derived rúpa, likened to shade produce the four great
primaries, (mähabhätäs), likened to the tree? (It cannot
be produced, Venerable Sir).Yes, it cannot be produced.
Since they cannot be produced mutually, the condition
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can only be conascence and not mutually, which is very
evident. In this audience, those who have studied Paôôhäna
will not find it very difficult to understand, whereas those
who are not well versed in Paôôhäna, don’t they have to
follow and note attentively to remember? (They have to
follow and note thus, Venerable Sir). Yes, they shall follow
and note attentively.
“Mahäbhútä” means the four great primaries, pathavï, äpo,
tejo and väyo are very evident in the santäna of this
audience. These four great primaries are likened to the
tree, which can cast a shade, is it not? (It can, Venerable
Sir). 24 derived rúpas, known as upädärúpa are likened
to the shade of a tree. Can the shade produce a tree?
(No, it cannot, Venerable Sir). Therefore, they are not
mutually related
Rúpinodhammä arúpïnaÖ dhammänaÖ kiñcikale
sahajätapaccayena paccayo.
Kiñcikäle na sahajätapaccayena paccayo”.

Material states are related to mental states sometimes,
that is at the moment of conception, by the force of
Conascence Condition. Sometimes, that is, in one’s life
time they are not related by the force of Conascence
Condition.
The explanation is as above which is fairly complete. These
dhammas are the ones present in the santänas of this
audience.
The conditioning state is 89 cittas and 52 cetasikas, four
mahäbhútäs and the heart base. The conditioned state is
89 cittas and 52 cetasikas and all 28 rúpas. All these are
present in the santänas of this audience about which the
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Buddha had expounded. It is the exposition on the relation
brought about by the force of Sahajäta Condition.
This audience consists mostly of yogis who are mainly
incline on practising vipassanä meditation, and thus the
object of meditation shall have to the determined.
In “Cattärokhandhä arúpino”, the four mental aggregates:
vedanä, saññä, saÜkhära, viññäûa are the meditation
objects. Is not vedanä the object of meditation? (It is,
Venerable Sir). saññä, saÜkhära and viññäûa are also
meditation objects.
Vedanä can be contemplated by vedanänupassanä
satipaôôhäna cannot one contemplate cittänupassanä
satipaôôhäna on viññäûa? (One can contemplate, Venerable
Sir). Now, one has found the objects of meditation. The
only thing to do is to meditate.
As usual, the yogis of this audience shall contemplate the
vedanä.

The Buddha had expounded, in serial order on, pleasant
feeling (sukka vedanä), unpleasant feeling (dukkha vedanä)
and neither pleasant nor unpleasant feeling (upekkhä
vedanä). Hence, according to the serial order in the
discourse Desanakkama desanä given by the Buddha,
sukha vedanä comes first.
The yogis in this dhamma audience, on meditating, which
vedanä do you find first? (The unpleasant feeling (dukkha
vedanä) is found first, Venerable Sir). However in
practising, dukkha vedanä (paôipattikkama) is experienced
first. To be able to note dukkha vedanä and to overcome
it is very important. When one can overwhelm the dukkha
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vedanä one is definitely half sure of realising dhamma in
vipassanä meditation. If one had not overwhelmed the
dukkha vedanä yet, one had not progressed in dhamma.
One must practise to overwhelm the unpleasant feeling.
Grief (domanassa), anger (dosa or paôigha) dwells in
dukkha vedanä. Those who have much dukkha vedanä
cannot feel pleasant any more. One thinks that there are
so much unpleasantness and that one may not be able to
gain dhamma any more. Does not one feels unhappy?
(One feels unhappy, Venerable Sir). This unpleasant feeling
actually is grief (domanassa), anger (dosa or paôigha).
Dosa and paôigha are the same. Therefore, it can be
concluded that anger dwells in dukkha vedanä, can one
have progress in dhamma? (One cannot have progress in
dhamma, Venerable Sir). Can one gain dhamma? (One
cannot gain dhamma, Venerable Sir). Yes, one cannot
gain dhamma yet. One must be able to overwhelm the
dukkha vedanä, and how to overcome it is expounded in
Päli as follows:
“Dukkhä bhikkhave vedanä sallato daôôhabbä”.

Bhikkhave = O, dear sons and daughters who can forsee
the dangers of saÖsara; dukkhä = unpleasant; vedanä =
feeling; daôôhabbä = must be noted; sallato = as an arrow,
a dart or a stake. Iti =  thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu! Sädhu! Sädhu!

Dukkha vedanä must be considered as an arrow or a
dart lodged in the body and noted as such. What dwells
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in dukkha vedanä? (Anger dwells, Venerable Sir). The
following motto shall be included to recite.

Motto: Anger that dwells in unpleasant feeling
Must be truly abandoned.

Dosa and paôigha dwells in dukkha vedanä. It is said
that this dosa must be abandoned. How shall it be
abandoned? It shall be abandoned according to the Päli
verse expounded by the Buddha.”Dukkhä bhikkhave
vedanä sallato daôôhabbä”.

When dukkha vedanä arises in one’s santäna it must be
noted as an arrow or a stake until one really perceives it
as such. The individuals who went to the forest or to the
mountain to work, on getting their feet or hands pierced
by a stake, should remove the obstacle and continue to
work. If not, they will only get exhausted and the work
cannot be finished in time .On the other hand, when the
individual removed the stake before continuing to work,
the work can be done in time, and it is also like the
desired benefit be gained.
When dukkha vedanä arises in one’s khandhä it must be
abandoned, as one would remove the stake, by noting to
overwhelm it. Otherwise the dukkha vedanä will still be
evident and if one continues to note rising, falling, sitting,
touching, then the vedanä will become severe. Hence, the
noting mind cannot stay long on rising, falling, sitting,
touching, and it returns to the vedanä. Then, is not the
mind wandering?. (It  is wandering, Venerable Sir). Mind
wandering,(uddhacca)is happening and so the concentration
cannot develop. The anger will still be dwelling.
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On the other hand, if the vedanä can be overwhelmed by
noting, dosa and domanassa will not arise any more. How
to note the vedanä so as to overwhelm it has been heard
many times by the veteran yogis and this audience.
When one reaches sammasana ñäûa, vedanä usually
becomes evident. At this No.3 ñäûa,  is not there pain,
tingling, dull pain, aching pain, dizziness, ichiness, swaying,
nausea and so on? (There are such feelings, Venerable
Sir). On reaching this sammasana ñäûa, when these
dukkha vedanäs such as pain, tingling, tautness, dull pain
and so on arise, does not one have to keep in mind to
forbear it? (One has to keep in mind as such, Venerable
Sir). “Forbearance leads to nibbäna” is a saying very
much useful in vipassanä meditation. There are many
instances of reaching nibbäna due to having forbearance.
At one time, an Elder (thera) meditated for the whole
night because of wanting to attain nibbäna very much.
Due to meditating the whole night, he caught cold and
had colic trouble which could be fatal to him. He could
not stay standing. When he lieddown, he could not stay
still because of the colic trouble. He was very restless,
tossing to the right and then to the left which made the
robes disarrayed. The attendant-monks had to keep him
covered with the robes.
Later on, a knowledgable great Elder (mahä thera) known
as Piûdhapätïka visited him and said to him “O, monk,
the monks must bear the nature of forbearance”. The
ailing monk replied, “Sädhu, Venerable Sir”. Meaning that
“according to your advice, I shall be tolerant” and at
once became restful.
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When the ailing monk became quiet he started to note
the vedanä of his colic pain starting from the naval up to
the chest, then he became an anägämi and passed away.
If this monk did not forbear and keep on moving and
swaying will he be able to gain dhamma? (He will not,
Venerable Sir). As the Elder Piûdapätïka  had reminded
him, he remembered to forbear and note. How far did he
gain dhamma? (He gained dhamma, up to becoming a
non-returner (anägämi), Venerable Sir). Is it obvious that
“Forbearance leads to nibbäna”? (It is obvious, Venerable
Sir).
The dhamma audience must take heed of this, when a
yogi at near death, is suffering from severe pain, restless,
rolling with hands and legs moving and shouting don’t you
think you should remind him? (We should, Venerable Sir).
This reminder is a valuable dhamma gift. “O, yogi, yogis
are to have the nature of forbearance”. As soon as the
yogi heard this, he will calm down, which is very
appropriate for him and is not this moment can be a
good transition from this life? (It could be, Venerable Sir).
“Forbearance leads to nibbäna”. With the intention to
tolerate, one must note the vedanä. As the vedanä gets
severe, the yogi tends to tense up, having tension in body
and mind. One shall not take up this attitude, when the
vedanä gets worse, one should relax the body a little,
and also the mind.
After relaxing a bit, the noting mind must be placed
directly on the vedanä. Also one must not have the attitude
like will one has to suffer the whole hour, with an attentive
mind, one shall find out how is this vedanä affecting?
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How much paining is it? Is the pain on the skin or on the
flesh, or on the nerves or right down to the bone or the
marrow. After that one has to note the pain as it is right
down to the marrow, paining, tingling, dull pain and so
on, so as to know the nature of the pain. Does one have
to note to eliminate the pain or to know the pain? (One
has to note to know, Venerable Sir) This audience has
understood quite well. Generally, how are the yogis noting
the vedanä? (They are noting to eliminate the vedanä,
Venerable Sir).
DukkaÖvä vedanaÖ vedayamäno
dukkhaÖ vedanaÖ vedayämïti pajänäti.

DukkhaÖ = unpleasant; vedaÖvä = suffering also;
vedayamäno = on experiencing; dukkhaÖ = unpleasant;
vedanaÖ  = the suffering; vedayämïti = is experienced;
pajänäti = know or must note to know. Iti = thus;
bhagavä= the Buddha; avoca = expounded with wisdom
led by compassion.

Sädhu!  Sädhu!  Sädhu!

When dukkha vedanä arises, one must note to know it.
Who expounded that? (The Buddha, Venerable Sir). Did
He expounded that one must note to eliminate it? (No,
He did not expounded like that, Venerable Sir). This must
be noted especially. Yogis are generally noting to eliminate
it, and will the dhamma progress quickly? (It will not
progress quickly, Venerable Sir). Oh! the yogi has been
wanting to eliminate it quickly. Due to the desire to eliminate
it, will one be able to overwhelm it? (Will not be able to
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overwhelm it, Venerable Sir). If the vedanä cannot be
overwhelmed, can one abandon anger? (One cannot
abandon it, Venerable Sir). If anger cannot be abandoned,
will one gain dhamma? (One cannot gain dhamma,
Venerable Sir). Yes, one cannot gain dhamma. Oh! The
words of the Buddha are not remembered. It is not that
one does not heed the words but rather one does not
pay attention to it. The advice is to note to know, but
one is noting to eliminate it and so how can the dhamma
progress? Yes the dhamma cannot progress.
One must note to know the vedanä. How much is it
paining, on the skin or on the flash, down to the nerves,
right down to the bone or marrow? With an attentive
mind, one must pin-pont and note the vedanä as, “paining,
tingling, dull pain and so on” discerning stage by stage.
In the treatise on instructions for the practice of vipassanä
meditation by the Benefactor Most Venerable Mahasi
Sayadaw, it was mentioned that noting must be done by
discerning stage by stage. Some yogis, after reading this
instruction, did not understand it and asked, “What is
meant by discerning stage by stage Venerable Sir). First
of all try to know, with attentive mind, and then continue
to note stage by stage. Cannot this kind of noting be
called discerning to note stage by stage? (it can be called
thus, Venerable Sir).
Before knowing the vedanä by discerning it stage by stage,
if one start to note superficially, “paining, paining; tingling;
tingling; dull pain, dull pain and so on”. Will one be able
to overwhelm the vedanä? (One cannot overwhelmed it,
Venerable Sir). One will not know the increase or decrease
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in vedanä. Actually vedanä has overwhelmed the yogi’s
mind and he feels unpleasant. That is why, in noting the
vedanä one must be attentive and must know the increase
and decrease in it.
After focusing attentively to know, if one notes successively
for about five times as pain, tingling, dull pain and so on,
as the samädhi ñäûa develops, there is more intensity of
pain, tingling or dull pain which can increase to maximum.
Then in accordance with its own nature, these vedanäs
may subside eventually. May not that vedanä decrease?
(It may decrease, Venerable Sir).
When the vedanä starts to decrease, without letting one’s
attention slacken, continue to discern and note attentively,
for four or five times, such as pain, tingling, dull pain and
so on. One may find that with each noting, the vedanä
decreases or the vedanä moves to another location. It
has been experienced by the yogis themselves. Vedanä is
not giving pain uniformly all the time. It is also changing
all the time. Is not this fact known? (It is known, Venerable
Sir). When the changing or the impermanence nature of
vedanä is known, the yogi becomes more interested, and
will not the power of noting be getting better? (It will be
getting better, Venerable Sir).
On continued noting, as one’s samädhi ñäûa gets better
by another stage, as soon as one notes pain, tingling or
dull pain, the pain appears and disappears, appears and
disappears. The appearing and disappearing of the pain
are evident. The appearance is arising and the
disappearance is passing away. Is not the arising and
passing away evident? (It is evident Venerable Sir). One
has heard about “The arising and passing away” since a
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long time ago, now isn’t it being found in one’s santäna?
(It is being found, Venerable Sir). Yes, experiencing the
arising and passing away is very appropriate.
On continued noting, as one’s samädhï ñäûa matured and
strengthened to another higher stage and one attains
bhaÜga ñäûa the arising is no longer evident, but only the
passing away or dissolution is evident. On noting pain,
tingling or dull pain, the arising of it is not evident, but the
passing away of it is evident. At that time, the forms such
as head, body, leg and hand are not evident anymore,
and it is no more possible to locate where the pain is. It
is not possible to pin-point and say the pain is on the
back or at the side and so on because of indistinct nature
of the forms, and hence one does not have to abandon
the form especially.
As soon as one notes an object, it disappears at once.
When one notes the pain the disappearance of it is
experienced at once and the yogi gets more interested.
Now the dukkha vedanä has been overwhelmed by the
noting. Pain is no longer the major issue, however, its
disappearance or the passing away is.
Later on, when one’s samädhi ñäûa matures and
strengthens to next higher stage, as soon as one notes
pain, the pain passes away and also the noting mind that
notes the pain passes away too. The individuals whose
samädhi ñäûa is more strengthened, can perceive three
steps. When they note the pain, it passes away; the mind
that is knowing the pain also disappears; and the mind
that is noting the pain disappears or passes away. Hence,
does not one get advanced by three steps? (One does
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get advanced by three steps, Venerable Sir). Yes, one
gets advanced by three steps in noting.
The pain is not permanent, the mind that knows the pain
is also not permanent, and also the mind that is noting the
pain is not permanent. Impermanence is in English in Päli
it is .........? (anicca, Venerable Sir). The passings away
are so fast that it is like oppressing one. It is suffering.
Suffering is in English, in Päli it is ........? (dukkha,
Venerable Sir). How can one prevent these sufferings
arising due to dissolutions? There is no way to prevent
them. They can pass away on their own accord. It is
uncontrollable. Uncontrollability is in English, in Päli ...?
(anatta, Venerable Sir).
When one perceives vedanä as anicca, dukkha and anatta,
one has overwhelmed the vedanä. Is it like removing the
stake or the arrow? ( It is like this, Venerable Sir). When
one has overwhelmed the vedanä does it mean that he
has already abandoned anger? (He has, Venerable Sir).

Motto: Anger that dwells in suffering
Must truly be abandoned.

Now, one can abandon dosa, domanassa or patigha which
dwells in dukkha. How is it noted to abandon it? (It is
abandoning by noting it as an arrow, Venerable Sir). Yes,
by noting it as an arrow or a stake, one can overwhelm
and abandon it.
What usually dwells in sukha vedanä is räga or lobha.
When the yogi has reached udayabbaya ñäûa, he is feeling
pleasant, full of pïti, pleasant in body and happy in mind.
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Hence, in pleasant feeling (sukha vedanä) craving (räga
or lobha) dwells.

Motto: Craving that dwells in pleasant feeling
Must truly be abandoned

Whenever sukha vedanä appears, one feels pleasant. If
one is attached to and has craving for the pleasantness
that is räga, which can also be called lobha. How can
this lobha be abandoned?

Sukhä bhikkhave vedanä dukkhato daôôhabbä.

Bhikkhave = dear sons and daughters who can
forsee the dangers of saÖsara; sukhä = pleasant; vedanä
= feeling; dukkhäto = as suffering (dukkha); daôôhabä =
should be noted. Iti = thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu! Sädhu!  Sädhu!

When sukha vedanä appears, one must be able to note
it as suffering (dukkha). When suffering is experienced,
will there be any craving (lobha taûhä raga) for it? (There
will not be, Venerable Sir). Is it already been abandoned?
(It is already been abandoned, Venerable Sir).
How to note to realize dukkha is that, the yogi who has
reached udayabbaya ñäûa, on noting attentively can realize
dukkha, when the pleasantness in the body is evident,
one must note ‘pleasant pleasant’ in the body. If it is
evident that the mind is happy, one must note ‘happy,
happy’ in the mind. In vipassanä meditation, does one
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have to note whatever is evident? (One has to note
whatever is evident, Venerable Sir)
The yogi who is at mature udayabbaya ñäûa stage, on
noting ‘pleasant, pleasant’ perceives that the pleasantness
appears and disappears. Appearing is arising and
disappearing is passing away. Hence, the yogi at this stage
is perceiving the characteristics of udayabbaya  ñäûa, the
arising and passing away of noted objects. As much as
the samädhi ñäûa develops, one perceives the extremely
fast arising and passing away. Does this make one think
that it is oppressing? (It does, Venerable Sir). Arising and
passing away is happening so fast, and where is the
pleasantness? It is oppressing. Does one think that it is
suffering? (One thinks so, Venerable Sir). As soon as one
realizes this, craving (räga or lobha) has already been
abandoned.

Motto: When sukha arises
Must contemplate
To see it as dukkha.

In adukkhamasukha = upekkhä vedanä, what usually
dwells in it is delusion (moha) or avijjä.

Motto: Delusion that dwells
in equanimity
Must truly be abandoned.

Delusion dwells in equanimity (upekkhä vedanä). How to
abandan this delusion that dwells in equanimity has been
exponded in Päli Text by the Buddha.
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Adukkhamasukhä bhikkhave vedanä aniccato daôôhabbä.

Bhikkhave = dear sons and daughters who can forsee
the dangers of the saÖsara; adukkhamasukha = neither
upleasant nor pleasant; vedanä = feeling (equanimity);
aniccato = impermanence or to realize it as impermanence;
daôôhabbä = should note. Iti = thus; bhagavä = the
Buddha; avoca = exponnded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!

When equanimity feeling (upekkhä vedanä) arises it must
be noted to perceive it as impermanence (anicca). In
practising vipassanä meditation, the equanimity feeling is
evident only at the stage of sankhärupekkhä ñäûa. This
equanimity feeling is indistinct and in the Scriptures it was
explained by giving examples as in Migapadavaùakañsana
method, as follows: A deer goes over a stone slab, and
while doing so there was no one near by. Later when
someone comes along, he saw the footprints of the deer
going up and coming down from the slab. Hence, could
he not make out that a dear must have passed over the
stone slab? (He could, Venerable Sir).
Here, the footprints of the deer going up to the stone
slab can be compared to the pleasant feeling (sukha
vedanä) and those coming down can be compared to the
unpleasant feeling (dukkha vedanä), whereas the foot prints
on the stone slab is likened to the equanimity feeling
(upekkhä vedanä). At which ñäûa stage can this instance
be obvions is when one reaches sankhärupekkhä ñäûa.
The yogis who have reached sankhärupekkhä ñäûa stage,
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on noting rising, falling, sitting, touching yogis perceived
the noting mind as if it is noting the noted object
automatically and can note easily as if they are watching
the actions. Thus, noting with equanimity is upekkhä
vedanä.
When the equanimity (upekkhä vedanä) arises, the noting
becomes so easy that delusion (moha) may arise. The
passings away are no longer evident. The yogi keeps on
reporting, “It is good to note, it is good to note, Venerable
Sir”. Does good noting always mean one is having progress
in dhamma? (It does not, Venerable Sir). Delusion is not
good. What is dwelling? (Delusion is dwelling Venerable
Sir). Delusion (avijjä) is dwelling in the santäna of the
yogi. The yogi has reached quite a high level of ñäûa
and yet he could not advance and could not attain the
noble dhamma. Is it proper not to be able to attain noble
dhamma? (It is not proper, Venerable Sir).
How to eliminate, by noting, the delusion dwelling in
equanimity is, one must note respectfully and attentively.
The sankhärupekkhä ñäûa has already based on bhaÜga
ñäûa. As the noting is so easy, if it is not done seriously,
will not delusion enter? (Delusion will enter, Venerable
Sir). That must be taken into account and note attentively.
On noting the rising attentively, it appears and passes away
fleetingly. Also when the falling is noted, it disappears
fleetingly. On noting sitting or tonching, does not one
perceives the noting object passing away fleetingly? (One
does perceive thus, Venerable Sir).
Later, on noting rising, not only the action of rising but
also the fleeting passing away of the noting mind can be
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perceived. Similarly on noting falling, the action of falling
as well as the noting mind; on noting sitting the action of
sitting as well as the noting mind; on  noting touching, the
action of touching as well as the noting mind pass away
fleetingly and so one realizes that the noted objects (rúpa
dhamma) and the noting mind (näma dhamma) are not
permanent. Does not one realize that? (One does realize
thus, Venerable Sir). Once the impermanence is realized,
delusion (moha) is dispelled.It has already been abandoned.
Vipassanä ñäûa and moha are directly opposite to one
another. Is it not  the bhaÜga ñäûa, that can make one
realize the passings away, has abandoned the delusion
(moha)? (It is, Venerable Sir). Yes, moha that dwells in
upekkhä vedanä has been abandanded.

Motto: Delusion that dwells
In upekkhä vedanä
Must truly be abandoned

When upekkhä vedanä appears
Its impermanence
Must truly be noted

When the passing away can be perceived by noting, does
one know the impermanence? (One does know, Venerable
Sir). Hence moha (avijjä) is already abandoned and this
can make one realize the noble dhamma distinctly. The
explanation on the method of nothing dukkha vedanä,
sukha vedanä and upekkhä vedanä is fairly complete.
This dhamma audience has already known how to note
the mind (viññäûa). At the beginning of this meditation
practice, does not the mind wander here and there, to
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pagodas, monasteries and so on? (It wanders thus,
Venerable Sir). Then does not one have to note thinking,
planning, mind wandering and so on? (One does have to
note thus, Venerable Sir). What one is noting is viññäûa,
the mind. At the beginning of noting it is not very evident,
but when the samädhi ñäûa develops to a certain extent,
on noting four or five times, the passing away of these
thinking and planning and so on becomes very evident.
Next, when one’s samädhi ñäûa develops and strengthens
and on reaching bhaÜga ñäûa as soon as the yogi notes
thinking, thinking; planning, planning; the thinking mind or
the planning mind disappears fleetingly, and it will be
perceived thus. At each noting, it is perceived that not
only the preceding mind is passing away but the noting
mind also is passing away after it.
The object for noting is not permanent. Does not one
realize that the noting mind too is not permanent? (One
realizes thus, Venerable Sir). Impermanence is in English,
in Päli ...? (anicca, Venerable Sir). The passings aways
are so fast that they seem to be oppressing and so it is
suffering. Suffering is in English, in Päli ...? (dukkha,
Venerable Sir). How can one prevent the suffering of
oppressing disappearances? There can be no prevention
or control over it. It is passing away on its own accord
and so it is uncontrollable. Uncontrollability is in Englis, in
Pali ...? (anatta, Venerable Sir). Yes, these yogis can also
note the mind (viññäûa).

Now the yogis know how to note vedanä as
vedanänupassanä satipaôôhäna; the mind or citta or
viññäûa as cittänupassanä satipaôôhäna. Here these are
the two good objects for noting.
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In the second type, according to “cattäro mahäbhútä”,
the four great primaries are pathavï, äpo, tejo and väyo.
These can also be evident when one is practising
meditation. “Hardness means pathavï ” and sometimes
while sitting meditation, does not the yogi find hardness?
(The yogi does, Venerable Sir). This shows that pathavï
element is evident. Is not the roughness or hardness evident
sometimes? (It is evident, Venerable Sir). “Oh, it is so
hard as if there is a big hard rod underneath, Venerable
Sir”, been reported. Which element does the yogi found?
(Pathavï element has been found, Venerable Sir).
Sometimes one feels like sitting on a smooth and soft
surface, as if on a sofa, Venerable Sir), has been reported.
What element has been found? (Pathavï element, Venerable
Sir)
Hardness is pathavï dhätu, which is called strong pathavï
dhätu. Smoothness or softness is also pathavï dhätu, which
is called weak pathavï dhätu. Very often yogis reported
“sometimes lightness or heaviness is evident, it is so heavy,
Venerable Sir”. Do not they report like that? (They do
report thus, Venerable Sir). This is the nature of pathavï
dhätu which is evident.
Äpo can also be noted. Every now and then, how the
yogis report on äpo is “The nose is running automatically,
the tears are falling even though one does not want to
cry, Venerable Sir”. Did not they report like that? (They
did, Venerable Sir). What dhätu are they finding? (They
are finding, äpo dhätu, Venerable Sir). “Never before have
I sweated that much. I am sweating profusely”. Don’t you
have to note that? (It must be noted, Venerable Sir). Yes,
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one has to note “trickling, trickling”. What dhätu are you
contemplating? (Contemplation on äpo dhätu, Venerable
Sir) Yes, one is centemplating on the nature of äpo dhätu.
“Venerable Sir, sometimes it is hot”, reported a yogi.
“One spot is hot whereas another spot is cold”, said the
yogi. Is it not? (It is reported thus, Venerable Sir) what
dhätu is he contemplating? (Contempolation on tejo dhätu,
Venerable Sir) Yes, one is contemplating on the nature of
tejo dhätu.
The yogi can contemplate well. All of you also can
contemplate on pathavï, äpo, tejo and väyo dhätus. In
practising meditation, väyo dhätu is the most useful, most
evident and most contemplated object.

Motto: Supporting, tautening, also slackening,
Swaying and tending to have movement,
Towards its own goal, it does the pushing,
This is väyo dhätu, note it noble yogi.

Supporting, tautening and slackening are the characteristics
of väyo dhätu. When rising is noted, is not the tautness
evident? (It is evident, Venerable Sir). On noting falling, is
not the slackening or moving evident? (It is evident,
Venerable Sir). These are the characteristics of väyo dhatu,
which are “supporting, tautening and slackening.”
“Swaying, moving, displacing” means, can the yogis at
sammasana ñäûa control their swayings or bendings?
(Cannot do that, Venerable Sir). It gets worse on trying
to control it. Does the yogi gets displaced? (He gets
displaced, Venerable Sir).” Swaying, bending or displacing
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is not good to be seen by other people, shall I try to
control it, Venerable Sir, has been reported like this. Does
one have to tell him not to control? (It has to be told
thus, Venerable Sir).
Also one bends down. How far does one bend down?
(Down to the floor, Venerable Sir). The more one can
note, the quicker will be the progress. Does the progress
occur? (It dose occur, Venerable Sir). One has to note
bending, bending; falling down, falling down. If a yogi
can focus attentively to know the passing away of one
bending after another, and also to know that one bending
does not go up to the next bending, then very soon there
can be progress in the dhamma. When one’s mind is
inclined towards the passing away and after the nature of
passing away is perceived, the dhamma can progress
distinctly very soon.
“Swaying, moving, displacing” means, yogis may sometimes
be moved forward or displaced backward or sideways.
Is not there displacemsnts like that?(there are displacements
like that, Venerable Sir). How shall one take note? One
shall try to catch up each displacement and take note of
each passing away by inclining one’s mind towards the
passing away of displacements where one displacement
does not go up to the next one. When the yogi can note
each displacement and after finding the passings away of
the displacement there will be progress in the dhamma
very soon.
“Towards its own goal, it does the pushing”, means are
there pushings and pullings on their own accord? (There
are, Venerable Sir). One is pulled down backward or
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sideways. The nature of what dhätu is one experiencing?
(The nature of väyo dhätu, Venerable Sir). In walking
meditation also, the pulling can happen on their own
accord. Hence, the yogi reported that he cannot walk
straight, Venerable Sir. Does it happen according to one’s
desire? (It does not, Venerable Sir). The nature of the
dhätus is happening on its own accord. Is uncontrollability
obvious here? (It is obvious, Venerable Sir). Yogis have
to note the väyo dhätu mostly because it is so obvious
and it can be noted well.
Okkantikkhaûe nämarúpaÖ aññamaññaÖ
sahajätapaccayena paccayo.

At the moment of conception the foetus cannot note
vipassanä. At the moment of conception (paôisandhi) the
foetus is hardly conscious or the consciousness is very
very weak. Hence, there can be no practise of vipassanä
meditation at paôisandhi. Sofar, on how many points can
one note vipassanä meditation? (Two points, Venerable
Sir). Since the third point concerns the moment at
paôisandhi, and vipassanä meditation cannot be practiced.
“Cittacetasikä dhammä cittasamuôôhänänaÖ rúpänaÖ
sahajätapaccayena paccayo.”

The fact that consciousness (citta) and mental factors
(cetasikas) are conditioning the mind-borne matter
(cittajarúpa) this point is the scope for vipassanä
meditation. This point is evident in walking meditation and
also in noting the four postures.
The individuals like this audience who had basic samädhi
ñäûa, before standing up from sitting or standing up after
one session of sitting meditation, try not get up urgently.
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After waiting for a moment if they watch their mind, will
they not perceive that the intention to get up is evident?
(They will perceive thus, Venerable Sir). Yes, when the
intention to get up is evident, they shall note, “wanting to
get up, wanting to get up”. After noting thus, because of
the intention to get up, the wind element pushes the body
upward slowly stage by stage occurs. What is it called in
English when one’s body stretches up slowly stage by
stage? (It is called standing, Venerable Sir). One shall
note this as “standing, standing”.
In noting “standing, standing”, the forms of head ,body,
legs and hands must be ignored as much as possible,
whereas the series of stage by stage upward movement at
the present moment (santati paccuppana) must be noted
attentively as much as possible. Noting “intention to stand,
intention to stand”, is noting the mind (citta). Can this be
included in cittacetasikä? (It can be included, Venerable
Sir). One notes “standing, standing,” and because of the
intention to stand, the wind element pushes up the body
(mind-borne matter, cittajarúpa). This is noting the bodily
action. Hence, can this be included in “cittasamuôôhänänaÖ
rúpänaÖ”? (It can be included thus, Venerable Sir). Does
this phenomenon conforms to the explanation given in
Paôôhäna Päli Canon? (It conforms thus, Venerable Sir).
Oh, it is so appropriate to practise vipassanä meditation
because one is doing exactly as expounded by the Buddha.

By noting after being able to ignore the shapes of head,
body, legs and hands as much as possible and catching
up with the action of a series of upward movements will
one perceive distinctly the lightness accompanying the
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gradual upward movement? (One can perceive distinctly
thus, Venerable Sir). Noting “intending to get up, intending
to get up” conforms to noting in cittacetasikä dhammä.
Noting “standing up, standing up” conforms to noting in
cittasamuôôhänänaÖ rúpänaÖ. Is not the Paôôhäna Canon
being involved in vipassanä meditation? (It is involved
thus, Venerable Sir). Now one knows how to note in
cittacetasikä dhammä and cittasamuôôhänänaÖ.
After getting up and just before continue to walk away,
at that slight pause while standing, if one watches his own
mind, will the intention to walk be evident? (It will be
evident, Venerable Sir). Does one have to note, “intending
to walk, intending to walk”? (One has to note thus,
Venerable Sir). In noting the intention to walk, what is
one contemplating according to the Päli canon? (One is
contemplating the cittacetasikä dhammä, Venerable Sir).
 Later, because of the mind or the intention to walk, the
wind element in the body pushes the respective parts of
the body to move to form theaction of walking. Then “left
foot forward, right foot forward; lifting, dropping; lifting,
pushing forward or dropping” and so it is noted. What is
one contemplating according to the Päli Canon? (One is
contemplating cittasamuôôhänänaÖ, Venerable Sir).  The
wind element due to consciousness (citta) is conditioning
the mind-borne matter (cittajarúpa) to arise to form the
action of walking. It shall be noted as walking, walking.
It is so appropriate that the whole action conforms to
what is stated in the Päli Canon.
While walking and when one is about to stand, if one
especially watched his own mind, he will perceive that
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from one, two or three steps before standing, is not the
intention to stand becomes evident? (It becomes evident,
Venerable Sir). So does one have to note “intending to
stand, intending to stand”? (One has to note thus,
Venerable Sir). Which part of the Päli Canon does this
noting conform to? (It conforms to noting cittacetasikä
dhammä, Venerable Sir). Afterwards, the wind element
due to the mind pushes the body to make the action of
standing, and one has to note “standing, standing”.
In noting standing, standing, one must ignore the shapes
of the head, body, legs and hands as much as possible.
Due to the pressure of the wind element produced by the
mind, the tautness formed must be noted attentively as
much as possible. Then noting standing, standing is
conformed to noting which contemplation according to the
Päli Canon? (It conforms to noting cittasamuôôhänänaÖ
rúpänaÖ, Venerable Sir)
After standing and when about to sit down, if one pays
special attention to one’s mind, is the intention to sit down
becomes evident? (It becomes evident, Venerable Sir).
Since it is evident, does one have to note, “intending to
sit, intending to sit”? (One has to note thus, Venerable
Sir). According to the Päli Canon, what is one noting?
(One is noting cittacetasikä dhammä, Venerable Sir).
Afterwards, due to the intention to sit down, the wind
element pushes the body downwards, making the action
of sitting. Then one has to note, “sitting, sitting”.
In noting, sitting, sitting, the forms of the head, body, legs
and hands must be ignored as much as possible and the
action of stage by stage downward movement at the series
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of present moment (santati paccuppana) must be noted
as much as possible.When one can ignore the shapes of
the head, body, legs and hands and note the action of
stage by stage downward movement and also one can
catch up with the present, steady downward movement
as well, on noting, sitting, sitting, one will perceive not
only the steady stage by stage downward movement but
also the heaviness accompanying it will become evident.
According to the Päli Canon what is one contemplating?
(One is contemplating the cittasamuôôhänänaÖ, Venerable
Sir). Since one’s noting conform to what is stated in the
Päli Canon, can one say that one is noting by the correct
method? (One can say that, Venerable Sir). This practice
is the only way to realize nibbäna.

Ñäyassa adhigamäya nibbänassa sacchikiriyäya, yadidaÖ
cattäro satipaôôhäna.

Yadidam ye + ime cattäro satipaôôhänä  = these four
foundations of mindfulness, the käya, vedanä, cittä,
dhammä satipaôôhänas dhammas are: näyassa = ariya
magga and ariya phala which can close the door to
apäya: adhigamäya =  to attain, ekayano maggo = this
is the only way there is no other way; nibbänassa = to
reach nibbäna where all suffering ceased to exist:
sacchikiriyäya = to attain by realization; ekäyano maggo=
no forked way but this is the only way. Iti = thus,
bhagavä = the Buddha; avoca = expounded with wisdom
led by compassion.

Sädhu! Sädhu! Sädhu!



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw240

It is not easy in noting the derived matter formed from
the four great primaries (mahäbhútä upädärúpänaÖ). But
one can also note this if desired. Now the time is also
getting short for this discourse.
Here in Conascence Condition (Sahajäta Paccayo) all the
five aggregates are involved. Is not the matter aggregate
(rúpakkhandhä) being involved? (It is involved, Venerable
Sir). The four great primaries and the heart base are in
the conditioning state, all the 28 rúpas are in the
conditioned state. Hence, in this condition, the rúpa
dhamma as well as näma dhamma such as
vedanakkhandhä, saññakkhandhä, saÜkhärakkhandhä and
viññakkhandhä are involved
At one time, the Buddha was residing in a monastery on
the bank of the GaÜgä river. He expounded in Päli on
the nature of impermanence (anicca), suffering (dukkha).
uncontrollability (anatta) of the five aggregates (khandhäs)
by giving examples,
What is rúpa likened to? It is likened to a big portion of
foam or pheûapiûdhupanaÖ rúpaÖ in Päli. Rúpa =
matter is; pheûapiûdhupanaÖ = likened to a portion of
foam. Rúpa dhamma is likened to a big portion of foam.
In a big portion of foam there is nothing substantial, it can
disintegrate at once. When something is dropped on it,
can it disintegrate? (It can disintegrate, Venerable Sir).
The rúpa dhamma present in the santäna of this audience
is also like that. Starting from the foetus, it can disintegrate,
Due to various reasons can it disintegrate or pass away?
(It can pass away, Venerable Sir). This is the nature of
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impermanence  (anicca),  suffering  (dukkha)  and
uncontrollability(anatta). Even under favorable circumstances
it can last only till the end of one’s life span, and afterwards
will it pass away? (It will pass away, Venerable Sir).
During the Buddha’s days, the life span of humans was
just a hundred years and then one has to pass away. A
portion of foam may not disintegrate in the streams and
rivers, due to favourable circumstances, but it will definitely
be disintegrated or destroyed in the seas and oceans.
Does the piece of foam disintegrate when the waves hit
it? (It does disintegrate, Venerable Sir). The rúpa dhamma
of the body acts in the same way. Even though a foetus
may not disintegrate, due to favourable circumstances, one
must pass away when one’s life span is over. One bears
the nature of impermanence, suffering and uncontrollability,
and this has been expounded by the Buddha. Let us
include the motto and recite.

Motto: Rúpa is likened to
A foam
Its nature is anicca, dukkha and anatta.

What is vedanä likened to? Vedanä is likened to a bubble
or vedanä pubbäl

.

upamä in Päli. Vedanä =  feeling is:
pubbal

.

upamä = likened to a water bubble. The rain drops
or water bubbles falling on the surface of the water, just
after touching the surface, burst and disintegrate, burst
and disintegrate. So, also is the feeling (vedanä). As soon
as it appears, it disappears instantly. Can those yogis
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with mature samädhi ñäûa perceive this evidently? (They
can perceive this evidently, Venerable Sir).

Motto: Vedanä is likened to
A water bubble
Its nature is anicca, dukkha and anatta.

What is sañña likened to ? It is likened to a mirage or
marïcikúpamä saññä in Päli. Saññä  = perception is;
maricïkúpamä = likened to a mirage.Perception (saññä)
is likened to a mirage. During summer, when the sun is
burning very hot, in the rice fields or on the roads a
mirage can be seen. The mirage is so shining that can one
take it for a pool of water by mistake? (It can be taken
thus, Venerable Sir). This mirage has nothing substantial,
so also is the perception (saññä). Perceiving “you, I, man.
woman, white, red, multicolor” and so on is perceiving
the permanence (nicca), happiness (sukha), beautiful
(subha) and ego (atta), but it has noting substantial. Actually
it is impermanence (anicca), suffering (dukkha) and non-
self (anatta).

Motto: Saññä is likened to
A mirage.
Its nature is anicca, dukkha and anatta.

Perception (saññä) is likened to a mirage which has the
appearence of water but is very deceptive. A thirsty deer
thinking a mirage to be a pool of water tries to reach it
any where it appears. Can it finally die with an ache for
thirst? (It can die thus, Venerable Sir).
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The individuals or the people in this world are also like
that. They consider this is white, black, multicolor, pleasant,
beautiful and so on and because of these attachments
one’s round of rebirths has countless number of lives.
Why? It is because of wrong perception. This perception
of you, I, permanence (nicca), pleasantness (sukha),
beautiful (subha) self (ego) and so on is so wrong that
there is no end to suffering from ageing, ailing and death.
What is saÜkhära likened to? It is likened to a trunk of
a banana tree or sankhära kadalúpamä in Päli. SaÜkhärä=
formations; kadalúpamä = likened to a trunk of a banana
tree. There are 50 kinds of saÜkhära dhamma (cetasikas)(3)

which is likened to the trunk of a banana tree. Are there
many layers in the trunk of a banana tree? (There are
many layers, Venerable Sir). Is there a hard core in that
trunk? (There is no hard core, Venerable Sir). Can one
build a house using those banana tree trunks? (Cannot
build with them, Venerable Sir). So also is the sankhära
dhamma which is entirely useless, arising and passing away,
arising and passing away, all are impermanent dhammas.
One type of dhamma is different from the other, each
with its own characteristics but all are changing and passing
away.

Motto: SaÜkhära is likened to
A trunk of a banana tree,
Its nature is anicca, dukkha and anatta.

What is viññäûa likened to? It is likened to illusion
produced by magic or mäyupamañca in Päli. Viññäûa =
consciousness is likened to; mäyupamañca = illusion
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produced  by magic. Iti = thus; ädiccabandhunä = the
Buddha, friend of the Sun; desitä = expounded correctly.

Sädhu! Sädhu! Sädhu!

Consciousness (viññäûa) is likened to illusion produced
by magic. A magician, holding some small pieces of brick
or stone and say, “look, look”. Then at once, he can
change them into a big gold nugget. Can he not? (He
can, Venerable Sir). He changed it so quickly that people
did not realize what he was doing. He was holding a
glass marble and said again, “look, look”. Then he changed
it quickly into a big piece of diamond. Because the
magicians can change things so quickly does not the people
get wrong perceptions? (People get wrong perceptions,
Venerable Sir).
In the same manner, viññäûa is likened to the illusion
created by a magician. Does not one think that one is
walking with this body (rúpa), standing with the same
body, walking with this mind (consciousness), standing with
the same mind? (One has this illusion, Venerable Sir). It
happens so fast that does it not act like a magic spell or
illusion? (It does, Venerable Sir). Actually for this dhamma
audience who is well experienced in the vipassanä practice,
knows that one is walking with one consciousness, and
standing with another consciousness. Consciousness can
only arise one at a time. As the arisings are happening so
swiftly that one may think it is the same consciousness,
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similar to a magic spell or illusion, is it not? (It is similar,
Venerable Sir).

Motto: Viññäûa is likened to
An illusion produced by magic.
Its nature is anicca, dukkha and anatta.

By virtue of listening to the discourse on Sahajäta Paccayo
and Aññamañña Paccayo together  with the method of
vipassanä meditation practice , may you be able to follow,
practise and develop accordingly , and may you be able
to realize the noble dhamma and bliss of nibbäna, the
extinction of all sufferings that you aspire for, swiftly and
with ease of practice.
 (May we be endowed with the blessings, Venerable Sir).

Sädhu! Sädhu!  Sädhu!
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(1) 15 nämakkhandhäs at paôisandhi innämakkhandhäs at paôisandhi innämakkhandhäs at paôisandhi innämakkhandhäs at paôisandhi innämakkhandhäs at paôisandhi in
pañcavokära pañcavokära pañcavokära pañcavokära pañcavokära abode.
15 paôisandhi cittas in pañcavokära abode are:

Upekkhä sanôirana citta = 2
Mahävipäka citta = 8
Mahaggatavipäka citta

(exempting 4 arúpavipäka citta)=   5
15

15 pañcavokära paôisandhi cittas and the corresponding
respective cetasikas constitute the 15 nämakkhandhäs at
paôisandhi in pañcavokata abode.

(2) 75 consciousnessses
Exempting (4 arúpavipäka cittas + 10 pañcaviññäûa dvi)
14 from the total of 89 cittas = 75

(3) 50 kinds of sankhära dhammasankhära dhammasankhära dhammasankhära dhammasankhära dhamma

Exempting the two cetasikas (vedanä and saññä) from
the total of 52 cetasikas = 50 citasikas. These 50
cetasikas constitute saÜkhära dhamma.
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Mottos

Anger that dwells in unpleasant feeling
Must truly be abandoned

Craving that dwells in pleasant feeling
Must truly be abandoned.

Delusion that dwells in equanimity
Must truly be abandoned.

Rúpa is likened to a foam
Its nature is anicca, dukkha and anatta.

Vedanä is likened to a water bubble
Its nature is anicca, dukkha and anatta.

Saññä is likened to a mirage
Its nature is anicca, dukkha and anatta.

SaÜkhara is likened to a trunk of a banana tree
Its nature is anicca, dukkha and anatta.

Vññäûa is likened to an illusion produced by magic
Its nature is anicca, dukkha and anatta.
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Nissaya Paccayo
(Dependence Condition)

Ashin Ashin Ashin Ashin Ashin KuûKuûKuûKuûKuûddddd..... aläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsa

Today is the 8th waxing day of the month of Tawthalin
1353 Myanmar Era (16.9.91) and the dhamma discourse
that will be delivered this afternoon is on Dependence
Condition (Nissaya Paccayo) from Paôôhäna desanä.
This Paôôhäna desanä is from Abhidhamma desanä.
Abhidhamma desanä is said to be the paramattha
desanä or it is the exposition on the nature of the
evidently found dhamma. That is, it is not about the
dhamma which does not exist distinctly. Even though
it is said as such, it is not about the paññatti
dhamma which can be seen with the natural eye, but
it is about the paramattha dhamma which can only
be grasped with a comprehensive mind. Hence in
listening to the Paôôhäna dhammas one must
contemplate to know an extensive insight into what
it means.
The dhamma of conditional relations (Paôôhäna
Paccayo) expounded now does not exist elsewhere, it
is existing in the santänas of this audience or all other
individuals. While listening to the dhamma, if the
audience can reflect that the dhamma expounded at this



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw248

very moment is about the dhamma existing in their
santänas, they will remember it better.
Before expounding Nissaya Paccayo, what are the
dhammas existing in the santänas of this audience will
be discoursed first.
Nissaya Paccayo comprises two kinds, viz., Conascence-
dependence Condition (Sahajäta-nissaya Paccayo) and
Prenascence-dependence Condition (Purejäta-nissaya
Paccayo). Sahajäta–nissaya Paccayo is discoursed with
Sahajäta Paccayo. Even though it is said that Sahajäta-
nissaya Paccayo is the same as Sahajäta Paccayo but
there is one difference. The last fact stated as “Kincikäle
sahajäta paccayena paccayo. Kincikäle na sahajäta
paccayena paccayo” is present only in Sahajäta Paccayo
and is absent in Sahajäta-nissaya Paccayo. Why is it
so? Because in Nissaya Paccayo both Sahajäta-nissaya
Paccayo and Purejäta-nissaya Paccayo are included.
At the moment of conception, kamma-borne mind
(paôisandhi citta) and heart base (hadaya vatthu) are
mutually related to one another by means of Sahajäta-
nissaya Paccayo.  In one’s life time (pavatti) the heart
base is conditioning the rebirth-linking mental aggregates
(paôisandhi nämakkhandhas) by means of Purejäta-
nissaya  Paccayo. Since both types of conditioning are
included, is the term “kincikäle” need to be mentioned?
(It is not needed, Venerable Sir).
Kincikäle means it is true in some cases and not in
some other cases. That is, the condition is true only
at the moment of conception and not true during one’s
life time. Now the condition Sahajäta-nissaya Paccayo
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is present at the moment of conception and the condition
Purejäta-nissaya Paccayo is present in one’s life time.
Hence, as it is present in both cases, kincikäle need
not be included anymore.
Now Purejäta-nissaya Paccayo will be expounded. The
conditioning states and the conditioned states of Purejata-
nissaya Paccayo are not arising elsewhere but are
present in the santänas of this audience. It shall be
instructed that one shall reflect on one’s own santäna
initially.
In the santänas of this audience there are eyes, ears,
nose, tongue, body and heart (hadaya). What will be
expounded now is about things present in the santäna
of this audience. In an eye there are two kinds of
element, viz., eye-sensitivity and eye-consciousness. How
many kinds are there in each eye of this audience? (There
are two kinds, Venerable Sir.). In the santäna of this
audience there are two kinds in the ear, namely, ear-
sensitivity and ear-consciousness; in the nose, nose-
sensitivity and nose-consciousness;  in the tongue, tongue-
sensitivity and tongue-consciousness; in the body, body-
sensitivity and body-consciousness. Does one know the
touch? (One knows it, Venerable Sir.) Knowing the
touch is body-consciousness.
Is not there a heart known as hadaya in each member
of this audience? (There is, Venerable Sir). Isn’t there
the heart base and mind-element (manodhätu) and mind-
consciousness element (manoviññäûa dhätu)? (There
are, Venerable Sir). When  the objects impinge on the
hadaya  vatthu,  the  mind  door  (manodvära),
consciousnesses arise.
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Purejäta-nissaya conditioning state functions as a
dependence base will be explained by giving the earth
as an example. The earth exists before the arising of
trees, forest, hills and so on, and they had to depend
on the earth for their existences. Similarly, Purejäta-
nissaya conditioning states, namely, the six sensitivities
(the six rúpa vatthus) exist before the arising of six
consciousnesses which are the conditioned state. Each of
these six consciousnesses had to depend on their respective
six sensitivities.
The conditioning states of Purejäta-nissaya Paccayo,
namely, the six sensitivities (six rúpa vatthus) and the
conditioned states, namely six consciousnesses (viññäûas)
are present in one’s santäna  and in all other individuals.
While listening to this discourse, if one reflects that these
dhammas are present in one’s santäna, one can understand
it better.
The conditioning states of Purejäta-nissaya Paccayo
(causes), namely, the six rúpa vatthus are:

1.  Eye-sensitivity = Cakkhu vatthu ;
2.  Ear-sensitivity = Sota vatthu;
3.  Nose-sensitivity = Ghäna  vatthu;
4.  Tongue-sensitivity = Jivhä  vatthu;
5.  Body-sensitivity = Käya vatthu;  and
6.  Heart base = Hadaya vatthu.

The conditioned states of Purejäta-nissaya Paccayo
(effects), namely, the six consciousness (viññäûas) are:
1. Cakkkhuviññäûa = eye - consciousness;
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2. Sota viññäûa = ear - consciousness;
3. Ghäna viññäûa = nose - consciousness;
4. Jivhä viññäûa = tongue - consciousness;
5. Käya viññäûa = body - consciousness;   and
6. Mano viññäûa = mind - consciousness.

All the above will be expounded in Päli terms. Since
Sahajäta-nissaya Paccayo is the same as Sahajäta
Paccayo, it will not be repeated again. Only Purejäta-
nissaya Paccayo will be initially expounded. Repeat
after me once.

Nissaya paccayoti -

CakkhäyatanaÖ cakkhuviññäûa dhätuyä taÖsam-
payuttakänañca dhammänaÖ nissayapaccayena
paccayo.

SotäyatanaÖ sotaviññäûa dhätuyä
tamsampayuttakänañca dhammänaÖ nissayapaccayena
paccayo.

GhänäyatanaÖ ghänaviññäûa dhätuyä taÖsam-
payuttakänañca dhammänaÖ nissayapaccayena paccayo.

Jivhäyatanam jivhäviññäûa dhätuyä taÖsampayuttakä-
nañca dhammänaÖ nissayapaccayena paccayo.

KäyäyatanaÖ käyaviññäûa dhätuyä taÖsam-
payuttakänañca dhammänaÖ nissayapaccayena paccayo.

YaÖ rúpaÖ nissäya manodhatu ca manoviññäûadhätu
ca vattanti,

TaÖ rúpaÖ manodhätuyä ca manoviññäûadhätuyä ca
taÖsampayuttakänañca dhammänaÖ nissayapaccayena
paccayo.
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Nissaya paccayoti = Nissaya Paccayo means;
CakkhäyatanaÖ = the eye-sensitivity (cakkhu vatthu)
is (the conditioning state);
cakkhuviññäûa dhätuyä ca = the two eye-conscious-
nesses (cakkhuviññäûa) an also (taÖsampayuttakänaÖ) =
that arise together with the eye-consciousnesses;
(dhammänañca) = the seven universal mental factors
(sabbacittasädäraûa cetasikas),(1) the conditioned state;
nissayapaccayena = by the force of Purejäta–nissaya
Paccayo; paccayo+upakärako = conditioning; hoti = is.
SotäyatanaÖ = the ear-sensitivity (sota vatthu) is
sotaviññäûa dhätuyä ca = the two ear-consciousnesses
(sotaviññäûa) and also (taÖsampayuttakänaÖ)= that
arise  together   with   the   ear-consciousnesses;
(dhammänañca) = the seven universal mental factors
(sabbacittasädäraûa cetasikas), the conditioned state;
nissayapaccayena = by the force of Purejäta–nissaya
Paccayo; paccayo+upakärako = conditioning; hoti = is.
GhänäyatanaÖ = the nose-sensitivity (ghäna vatthu)
is (the conditioning state); ghänaviññäûa dhätuyä ca
= the two nose-consciousnesses (ghänaviññäûa) and
also (taÖsampayuttakänaÖ)= that arise together with
the nose-consciousnesses; (dhammänañca) = the seven
universal mental factors
(sabbacittasädäraûa cetasikas), the conditioned state;
nissayapaccayena = by the force of Purejäta–nissaya
Paccayo; paccayo + upakärako=conditioning; hoti = is.
JivhäyatanaÖ = the tongue-sensitivity (jivhä vatthu) is
(the conditioning state); jïvhäviññäûa dhätuyä ca = the
two tongue-consciousnesses (jivhäviññäûa) and also
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(taÖsampayuttakänaÖ)= that arise together with the
tongue-consciousnesses; (dhammänañca) = the seven
universal mental factors
(sabbacittasädäraûa cetasikas), the conditioned state;
nissayapaccayena = by the force of Purejäta–nissaya
Paccayo; paccayo+upakärako = conditioning; hoti = is.
KäyäyatanaÖ = the body-sensitivity (käya vatthu) is (the
conditioning state); käyaviññäûa dhätuyä ca = the two
body- consciousnesses (käyaviññäûa) and also (taÖsam-
payuttakänaÖ) = that arise together with the body-
consciousnesses; (dhammänañca) = the seven universal
mental factors (sabbacittasädäraûa cetasikäs), the
conditioned state; nissayapaccayena = by the force of
Purejäta–nissaya Paccayo; paccayo + upakärako =
conditioning; hoti = is.
YaÖrúpaÖ  = on this hadaya vatthu rúpa; nissaya =
by depending; manodhätu (2) ca = the mind-element
and also manoviññäûa dhätuyä (3) ca = the mind-
consciousness element; ime = these dhammas; vuttanti =
arise; taÖrúpaÖ = the heart base; manodhätuyä ca =
the three mind-elements; manoviññäûa dhätuyä ca = the
72 mind-consciousness elements; taÖsampayuttakänaÖ =
that arise together with these manodhätus and
manoviññäûa dhätus; dhammänañca = and also 52
cetasikäs; nissayapaccayena = by the force of
Prenascence–dependence Condition (Purejäta-nissaya
Paccayo); paccayo + upakärako = conditioning; hoti =
is. Iti = thus; bhagavä = the Buddha; avoca =
expounded with wisdom led by compassion.

Sädhu! Sädhu! Sädhu!
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This  is  the  translation  of  Päli  into  English.
CakkhäyatanaÖ means eye-sensitivity known as cakkhu
vatthu which is a Päli term. As a nissaya conditioning
state, it is most proper to be referred to as vatthu.
Vatthu means the thing to be depended upon. In Päli
term it is called cakkhäyatanaÖ and in English eye-
sensitivity.
CakkähayatanaÖ consists of two words, cakkhu and
äyatana. Cakkhu means eye-sensitivity; äyatana is the
conditioning state, the cause. Whose cause is it? It is the
cause for the arising of eye-consciousness(cakkhuviññäûa).
In the conditioning state isn’t it stated in Päli as
Cakkhuviññäûa  dhätuyä  taÖsampayuttakänañca
dhammänaÖ? (It is stated as such, Venerable Sir).
Eye-sensitivity is the cause for the arising of eye
consciousness (cakkhuviññäûa). How does this eye-
consciousness arise? Eye-sensitivity is the one to be
depended upon (nissaya) and it is also existing
beforehand (purejäta). Does the eye-sensitivity exist
before the eye-consciousness arise? (It does, Venerable
Sir). Eye-consciousness has to depend on eye-sensitivity
for its arising. In the absence of eye-sensitivity, eye-
consciousness cannot arise.
Cakkhumhi nissitaÜ  viññäûaÖ  cakkhuviññänaÖ
Cakkhumhi = on eye-sensitivity; nissitaÜ = that arises
by  depending;  viññäûaÖ  = the  consciousness
cakkhuviññänaÖ = is known as eye-consciousness. At
the eye-sensitivity the consciousness that arises by
depending on it is known as eye-consciousness.
Eye-consciousness has to depend on eye-sensitivity for
its arising. Therefore, the eye-sensitivity is known as
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cakkhu vatthu. Eye sensitivity is existing beforehand and
also the eye-consciousness is depending on it. Hence, this
condition is known as Prenascence-dependence condition
(Purejäta-nissaya Paccayo).
Pure means before, nissaya means a thing to depend
upon. Eye-sensitivity is existing beforehand. Eye-
consciousness arises, when a visible object strikes at
the eye sensitivity. In other words, eye-sensitivity is
already existing beforehand and when visible object
impinges on it, eye-consciousness arises in a flash. Is
it the eye-sensitivity existing before and acting as a
thing to be depended upon as well? (It is acting thus,
Venerable Sir). Yes, it is the thing to be depended upon
for the eye-consciousness. This eye-consciousness cannot
depend on something else. Can eye-consciousness arise
in the ear? (It cannot, Venerable Sir). Yes, it cannot
arise at ear-sensitivity as a thing to depend upon. Eye-
consciousness can arise only at eye-sensitivity (cakkhu
vatthu) as a thing to depend upon. As cakkhu vatthu
has arisen beforehand, it is called prenascence (purejäta).
Since eye-consciousness depends on cakkhu vatthu, can
it also be called a thing to be depended upon (nissaya)?
(It can be called thus, Venerable Sir). Yes, it is clearly
understood now.
When  the  term  cakkhäyatanaÖ  is  understood,
sotäyatanaÖ can also be understood. SotäyatanaÖ
denotes ear-sensitivity, sota vatthu. Sota = ear-sensitivity;
äyatana = the cause, whose cause is it? It is the cause
for the arising of ear-consciousness. Veteran yogis, this
audience and the individuals who have studied Paôôhäna
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understood this. For those who are not familiar with
paôôhäna, it has to be discoursed elaborately.
In ghänäyatanaÖ, ghäna is nose-sensitivity, äyatana is
the cause. If asked, whose cause it it? It is the cause
for the arising of nose-consciousness. Nose-sensitivity
is the conditioning state (paccaya) and the nose-
consciousness is the conditioned state (paccayuppana).
In jivhäyatanaÖ, jivhä is tongue-sensitivity and äyatana
is the cause. Whose cause is it? It is the cause for the
arising of tongue-consciousness.
 In käyäyatanaÖ, käya is body-sensitivity and äyatana
is the cause, whose cause is it? It is the cause for the
arising of body-consciousness.
YaÖrúpaÖ nissäya taÖrupaÖ means the heart-base
(hadaya vatthu). Here in hadaya vatthu, the word
äyatana is not included, but still it is signified as a thing
to be depended upon. Hadaya vatthu is the conditioning
state (the cause) of 3 manodhätus, 72 manoviññäûa
dhätus and 52 cetasikäs, the conditioned state (the
effect). In whose santänas are these arising? They are
arising in the santänas of the individuals.
According to cakkhäyatanaÖ, eye-sensitivity is the cause,
the conditioning state (paccaya). Cakkhuviññänadhätúyä
tamsampayuttakänañca dhammänaÖ means two kinds of
eye-consciousnesses accompanied by the seven universal
cetasikäs which are the effect, the conditioned state
(paccayuppana).
According to sotäyatanaÖ, ear-sensitivity is the cause, the
conditioning state (paccaya). Sotaviññäûadhätuyä
tamsampayuttakänañca dhammänaÖ means two kinds of
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ear-consciousnesses accompanied by the seven universal
cetasikäs which are the effect, the conditioned state
(paccayuppana).
According to ghänäyatanam, nose-sensitivity is the cause,
the  conditioning  state  (paccaya). Ghänaviññäûadhatuyä
tamsampayuttakänañca dhammänaÖ means two kinds of
nose-consciousnesses accompanied by the seven universal
cetasikäs which are the effect, the conditioned state
(paccayuppana).
According to jivhäyatanaÖ, tongue-sensitivity is the cause,
the  conditioning  state  (paccaya). Jivhäviññäûadhätuyä
tamsampayuttakänañca dhammänaÖ means two kinds of
tongue-consciousnesses accompanied by the seven
universal cetasikäs which are the effect, the conditioned
state (paccayuppana).

According to KäyäyatanaÖ, body-sensitivity is the cause,
the  conditioning  state  (paccaya). Käyaviññäûadhätuyä
tamsampayuttakänañca dhammänaÖ means two kinds of
body-consciousnesses accompanied by the seven universal
cetasikäs which are the effect, the conditioned state
(paccayuppana).

According to yaÖ rúpaÖ nissäya taÖrupaÖ the heart
base is the cause, conditioning state (paccaya).
According to manodhätuyäca manoviññäûa dhätuyäca
tamsampayuttakänañca dhammänaÖ, the three
manodhätus, 72 manoviññäûa dhätus and 52 cetasikäs
are the conditioned state (paccayuppana). In whose
santäna is it arising?  It is arising in the santäna of this
audience.
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When do these consciousnesses arise? They arise only
when the objects impinges on the door (dvära). When
a visible object impinges on the eye-sensitivity, what
consciousness arise? (Eye-consciousness arises,
Venerable Sir). When the sound strikes at the ear-
sensitivity, what consciousness arise?(Ear-consciousness
arises, Venerable Sir). When the smell impinges on
the nose-sensitivity, what consciousness arise? (Nose-
consciousness, Venerable Sir). When the taste impinges
on the tongue-sensitivity, what consciousness arise?
(Tongue-consciousness, Venerable Sir). When the
tangible object (phoôôhabbärammana) impinges on the
body-sensitivity, what consciousness arise? (Body-
consciousness arises, Venerable Sir). When the mind-
object impinges on the mind-sensitivity, i.e, heart base,
what consciousness arises? Mind-consciousness which
is manodhätu and manoviññäûa dhätu arise. To
express simply, it is just the knowing consciousness.
When the objects impinge on the respective dväras, the
six consciousnesses of eye, ear, nose, tongue, body and
mind arise respectively, when there is no impinging
between the object and the respective dvära, no
consciousness can arise.
At this very moment of striking, vipassanä meditation has
to be practiced. Here in “CakkhäyatanaÖ cakkhuviññäûa
dhätuyä tansampayuttakänañca dhammanaÖ nissaya-
paccayena paccayo,” eye-sensitivity is the conditioning
state (paccaya). The conditioned state paccayuppana is
the two eye-consciousnesses and seven universal cetasikäs.
The two eye-consciousnesses must be understood clearly.
Are there two eye-consciousnesses because an individual
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has two eyes? (It is not so, Venerable Sir). The veteran
yogis and this audience who has studied Paôôhäna can
answer at once. There are two eye-consciousnesses not
because of having two eyes. It is due to having
wholesome resultant (kusala vipäka) that an eye-
consciousness arises and having unwholesome resultant
(akusala vipäka) that another eye-consciousness arises.
In previous existences, this audience have done
wholesome deeds as well as unwholesome deeds. Due
to ignorance, the individuals have done various käya
kamma, vicï kamma and mano kamma in the previous
existences. These käya kamma, vicï kamma and mano
kamma are known as sankhära. Because of these
sankhära or käya kamma, vicï kamma and mano
kamma that were done by an individual, in this
existence, one has eye-consciousness, body consciousness
and mind-consciousness.
When kusala kamma sankhära has the chance to give
effect, kusala vipäka or good eye-consciousness arises.
One can have pleasant sight such as seeing the persons
one wants to see, the reverential sights such as monasteries,
Buddha images, cetiyas and so on. This is due to the
effect of wholesome deeds done. Because one has
done wholesome deeds in the previous existences now
one has the pleasant consciousness. This is one type
of eye-consciousness, is it not? (It is, Venerable Sir).
Does one also have unpleasant sights? (One has also
unpleasant sights, Venerable Sir). One has to look at
objects which one does not want to look at, and one
has unpleasant sights which one does not want to see.
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This is due to which kind of kamma one had done in
the previous existences? (Due to akusala kamma one had
done, Venerable Sir). Akusala kamma is giving such
unpleasantness. As this eye-consciousness due to the
result of akusala kamma (akusala vipäka) it is different
from the other eye-consciousness. How many types of
consciousnesses are there now? (There are two types,
Venerable Sir). Are there two types of consciousnesses
because one has two eyes? (It is not so, Venerable Sir).
Kusala vipäka cakkhuviññäûa is one type of eye-
consciousness, and akusala vipäka cakkhuviññäûa is
another type of eye-consciousness. The individuals who
have studied Abhidhammaca Sanghaha know at once
what  is  meant  by  seven  universal  cetasikäs
(sabbacittasädharaûa). These seven universal mental
factors (cetasikäs) arise together with all the
consciousnesses.
In the same manner, “SotäyatanaÖ sotaviññäûa dhätuyä
tansampayuttakänañca dhammänaÖ” also has the same
meaning as above. There are two types of ear-
consciousness and the same seven mental factors. It is
not due to having two ears that one has these two
types of ear-consciousnesses. One must take heed of
this properly, otherwise one can have the wrong
understanding.
Similarly for ghäna, jivhä and käya, there are two
types of consciousnesses in each case. According to
“Sankhärapaccaya viññänaÖ”, because sankhära kamma
had been done in various past existences (the
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conditioning state), one has pleasant consciousness as well
as unpleasant consciousness (the conditioned state).
In manodhätu and manoviññäûa dhätu, it is not
subdivided as above. Even then it has pleasantness as
well as unpleasantness. Here how many points shall
one note in practicing vipassanä meditation? (There
are six points, Venerable Sir). All these six points can
be noted in vipassanä meditation. In the former five
points, only Prenascence-dependence Condition
(Purejäta-nissaya Paccayo) is involved. In the last
point, “YaÖrúpaÖ nissaya taÖrúpaÖ manodhätuyä
manoviññäûa dhätuyä”, both Prenascence-dependence
condition (Purejäta-nissaya Paccayo) and Base-object-
prenascene dependence condition (Vuttärammana-
purejäta-nissaya Paccayo) are involved. In these two
conditions Vuttärammana-purejäta- nissaya Paccayo is
very profound, deep and subtle.
When the objects impinge on the respective doors, the
consciousnesses arise. The eye-sensitivity is one cause
and the visible object is another cause for the arising
of eye-consciousness. Without these two main causes, no
eye-consciousness can arise.
Eye-sensitivity known as cakkhäyatana, is the most
fundamental cause for the arising of eye-consciousness.
Can one whose eye-sensitivity is impaired or in other
words is blind have eye-consciousness? (He cannot
have, Venerable Sir). The visible objects can have no
effect on the impaired eye-sensitivity. Hence, eye-
sensitivity and visible object are the two basic causes.
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But, to have an eye-consciousness, four factors must be
present, and they are: eye-sensitivity, visible object, light
and attention. Only when these four factors are present,
eye-consciousness can arise. There must be eye-sensitivity
beforehand, then a visible object must impinge on it. Light
must be there and also attention must be paid, then only
eye-consciousness will arise.
If a visible object impinges on the eye-sensitivity in
darkness, will there be eye-consciousness? (It will not
be there, Venerable Sir). Without light it cannot arise.
Even with light if there is no attention paid, eye-
consciousness will not arise. If one is paying attention
on some other matters, if some one passes by, one
does not realize who that person is. Is there any eye-
consciousness? (It is not there, Venerable Sir). Yes, there
is no eye-consciousness. How many factors are required
for the arising of eye-consciousness? (Four factors,
Venerable Sir). Yes, four factors are required for the
arising of eye-consciousness.
Here, according to dependence conditioning state (nissaya
paccaya), eye-sensitivity is mentioned as the factor for
the arising of eye-consciousness. Actually, to be complete,
how many factors are required? (Four factors, Venerable
Sir). From the Abhidhamma point of view and to be
able to explain to others, and to have sound basic ideas,
let us include the motto and recite it.

Motto: Eye-sensitivity, visible object, light and attention
Are the four causes
For eye-consciousness to arise.
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Also for ear-consciousness to arise, the four factors are
required. Let us recite the motto first.

Motto: Ear-sensitivity, sound, space and attention
Are the four causes
For ear-consciousness to arise.

Ear-sensitivity, sound and space (medium) are necessary
factors required for the arising of ear-consciousness.
There must be space (medium) in between. When one
is inside a sound-proof room, no matter how loud the
calling from outside is made, can one hear the sound?
(One cannot hear it, Venerable Sir). Space (medium)
is one of the factors required for the ear-consciousness
to arise. Unless, one is paying attention, one cannot
hear. Sometimes if one is paying attention only to his
contemplation, one does not hear the sound of someone
banging, hammering or talking. Can one hear when one
is not paying attention and only noting. (One cannot hear,
Venerable Sir). Hence, there must also be paying attention.
In the same manner, there are four factors required
for nose-consciousness to arise.

Motto: Nose-sensitivity, smell, air element and attention
Are the four causes
For nose-consciousness to arise

Ghäna means nose-sensitivity, gandhä means smell. Air
element is also necessary. Is not the air one breathes in
is air element? (It is, Venerable Sir). There must be in-
breath and out-breath. When one is not breathing will
one sense the smell? (One will not sense the smell
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Venerable Sir). Then there can be no nose-consciousness.
For the nose-consciousness to arise, there must be air
element, ie, in- and out-breath, as well as attention.
Without attention, nose-consciousness cannot arise. Here
also there must be four factors present.
Also there are four factors required for tongue-
consciousness to arise.

Motto: Tongue-sensitivity, taste, liquid element and
attention
Are the four causes
For tongue-sensitivity to arise.

Jivhä means tongue-sensitivity, rasärammana means
taste. The taste has to impinge on the tongue-sensitivity
and there must also be moisture (liquid element).
When the tongue is very dry, it cannot sense the taste.
Can the taste be known? (The taste cannot be known,
Venerable Sir). When the tongue has no moisture and
very dry, the taste cannot be known. If there is no
taste there will be no tongue-consciousness. Also
paying attention is necessary to know the taste. So
how many factors are required there? (Four factors,
Venerable Sir).
There are four factors required for body-consciousness
to arise.

Motto: Body-sensitivity, tangible object, solid element
and attention
Are the four causes
For body-consciousness to arise.
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Käya means body-sensitivity and phoôôhabbärammana
means tangible object. Body-sensitivity, tangible object,
attention and solid element are necessary to produce
body-consciousness. Only when the tangible object touches
the body-sensitivity, body-consciousness can arise. Without
the touch, there will be no body-consciousness. Also
solid element must be present. Unless there is solid
element (pathavï dhätu), body-consciousness will not
be evident. In the absence of solid element, will body-
consciousness be evident immediately? (It cannot be
evident immediately, Venerable Sir). Attention is also
essential. When these four factors are complete, body-
consciousness can arise. At the very moment of arising
of body-consciousness, noting or practicing of vipassanä
meditation has to the carried out.
Also there are four factors required for mind-
consciousness to arise. Shall we recite the motto first.

Motto: Mind-continuum, mind-object, heart base and
attention
Are the four causes
For mind-consciousness to arise.

Bhavanga means mind-continuum. Mind-object must
impinge on the heart base (hadaya vatthu) and there
must be bhavanga and also attention. Hence, it means
that these four factors must be present for the mind-
consciousness to arise.
The bhavangas: vibrating bhavanga (bhavanga calana)
and arresting bhavanga (bhavangupaccheda) must be
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there. Mind-object must impinge on bhavanga which is
depending on heart base. Now how many factors are
there? Three factors. There must also be attention, then
only mind-consciousness can arise. Altogether these four
factors are required for mind consciousness to arise. Now
one knows how mind-consciousness arises.
Here in “Yam rupaÖ-nissäya taÖrupaÖ”, Vatthu-purejäta-
nissaya and Vatthärammana-purejäta-nissaya Conditions
are involved. Vatthu purejäta Condition means that as
stated above, heart base has arisen first. Manodhatu and
manoviññäûa dhätu arise later. Where are these
consciousnesses depending on? They are depending on
the heart base. Hence, it can be called Vatthu-purejäta-
nissaya Condition.
Heart base is a vatthu and also a thing to be depended
upon. Does the heart base arise before hand? (It does
arise beforehand, Venerable Sir). Before the mind-
objects impinge on the heart base, the heart base is
already there. Hence, it can be called. Prenascence
(Purejäta) Condition. On what do these manodhätu and
manoviññäûa dhätu depend on to rise? They have to
depend on heart base to arise. Hence, depending on
something to arise is called Nissaya Condition.
Depending on something means.....? (nissaya, Venerable
Sir). Purejäta means arisen beforehand. Heart base has
arisen before hand and it is also a thing to depend upon
for manodhätu and manoviññäûa dhätu. With these two
conditions heart base is conditioning manodhätu and
manoviññäûa dhätu to rise.
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Here, it can be called Vatthu-purejäta Paccayo as well
as Vatthärammana-purejäta Paccayo. Vatthärammana
means a thing to depend upon and also an object. This
heart-base is a thing to depend upon and also an
object. This heart-base is a thing to depend upon and
also is conditioning to make manodhätu and
manoviññäûa dhätu arise, while also conditioning as
an object. Hence, there are two conditions. Conditioning
as a thing to depend upon which is the same as
Purejäta condition, and conditioning by taking the
heart-base again as an object to acquire wholesome
deeds (kusala) as well as unwholesome deeds (akusala).
It is Vatthärammana-purejäta condition.
If one clings to heart-base as one’s property, it becomes
craving (taûhä) In “EtaÖ ma ma”, etaÖ means this
heart-base; ma ma means, is my own property. When
one clings to heart-base as one’s own property, it becomes
craving. Considering as one’s property is craving.
In “Eso hamasami”, eso = this heart-base; ahaÖ =
me; asami = is. Considering the heart-base as my
capability is conceit (mäna). In “Eso me atta”, eso =
this heart base is; me = mine; atta = self.
What kind of clinging is this? It is clinging to the
wrong view (diôôhi). Reflection on heart-base as such,
these consciousnesses can arise.
Accepting heart-base as “my object” amounts to craving.
“My heart-base” is not an ordinary one, it has many
potentials. Accepting like this is conceit. This heart-
base is myself. Accepting like this is having the wrong
view. When all these clingings occur, reflecting on
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heart-base as an object, consciousness due to craving
(lobhamula citta) can arise. Or in other words, starting
from heart-base and reflecting on it as an object, it
can be a conditioning state for craving (lobhamula citta)
to arise.
Some individuals have this sort of clingings. Does not
someone cling to the idea that this is my heart-base
and my mind-sensitivity? (There are such ideas,
Venerable Sir). Let us recite the motto.

Motto: Accepting this (heart-base)
As my object
Is truly the craving (taûhä).

In “EtaÖ ma ma”, EtaÖ = this heart-base; ma ma=
is mine (object). Does one cling to it as my object?
(One clings to it, Venerable Sir). What clinging is
this? (It is craving (taûhä), Venerable Sir).
In “Eso hamasami,” Eso = this heart-base; ahaÖ = me;
esami = is. My heart-base is very powerful. There can
be no one who can have a heart-base as powerful as
mine. What clinging is this? (It is conceit (mäna),
Venerable Sir). “I am the brightest”, when the heart-
base is good, is not one bright? (One is bright, Venerable
Sir). In accepting oneself as the brightest, what type of
clinging arise? (Conceit arises, Venerable Sir).

Motto: Accepting this (heart-base)
As my competent capability
Is truly conceit (mäna)
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In “Eso me atta,” Eso = the heart-base is; me = my;
atta = self. This is myself, my atta, my ego. What
is this clinging? (It is the wrong view, Venerable Sir).

Motto: Accepting this (heart-base)
As my self
Is truly wrong view (diôôhi)

If one has got this kind of clinging, it amounts to
heart-base conditioning the lobhamula citta to arise
by the force of Vatthäramamana-purejäta Condition.
Heart-base is a vatthu and also an object (ärammana),
existing beforehand and conditioning. Hence, it is
called Vatthärammana-purejäta Condition. Vatthu = it
is conditioning as a base dependence. Ärammana =
it is conditioning as an object. Purejäta = existing
beforehand and conditioning. This idea is a little
difficult to understand as some concepts are involved.
On what is lobhamula citta depending upon to arise?
It is depending on heart base, Hence, is it conditioning
as a physical base (vatthu)? (It is conditioning as a
vatthu, Venerable Sir).
After taking this heart base as an object, clinging
(taûhä), conceit (mäna) and wrong view (diôôhi) arise
again, with what force is this vatthu (heart base)
conditioning? It is conditioning by Ärammana satti.
Does this vatthu (heart base) arise before or after?
As it arises beforehand, is not the Purejäta condition
present? (It is present, Venerable Sir). Hence it is
conditioning by the force of Vatthärammana-purejäta
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Paccayo. The audience has already understood this
concept. To those individuals who did not know how
to reflect properly, unwholesome consciousnesses (akusala
citta) arise by the conditioning of physical base, hadaya
vatthu.
Kusala cittas can also arise. When meditating vipassanä,
noting on hadaya vatthu, its impermanence, suffering
and uncontrollable natures appear. These must he noted
as anicca, dukkha and anatta. Hence, cannot vipassanä
kusala arise? (It can arise thus, Venerable Sir).
On what does this vipassanä kusala depend upon to
arise? It depends on hadaya vatthu to arise. Since it
is contemplating on hadaya vatthu, to practice vipassanä
meditation, it can also be called an object (ärammana).
As this hadaya vatthu is appearing before the vipassanä
citta, it can also be called prenascence (purejäta). Hence,
it can be known as Vatthärammana-purejäta Condition.
When circumstances arise to listen, this audience has
to listen mindfully. Is it not? (One has to listen,
Venerable Sir). When there is no opportunity, one
cannot listen to this concept even when one desires
to do so. This concept is not very easy to understand.
As hadaya vatthu is contemplated as anicca, dukkha
and anatta, it becomes Vatthärammana-purejäta
Condition. These individuals who have a good
foundation of vipassanä meditation can reflect on their
own hadaya vatthu as anicca, dukkha and anatta.
Often yogis reported that, “When the notings are good,
the heart is pounding. How can it be noted, Venerable
Sir? Sometimes the heart is beating so fast that it is
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rather annoying" and it was reported thus. Is it not? (It
is reported thus, Venerable Sir). How to note is to note
as “beating, beating.”
Practicing vipassanä meditation means to note on something
which appears and is evident, but not to note on
something which does not appear and is not evident, and
by not looking for it. Will not looking for something to
note make the mind wander? (It will make the mind
wander, Venerable Sir). One will start to note whatever
appears distinctly. When the heart is pounding, note as
“pounding, pounding.” If the breast is heaving, note as
“heaving, heaving”.
Hadaya vatthu exists in the middle of the breast, and
inside the heart, there is a small cavity the size of
a punnäga (alexandrian laurel) seed. In this cavity
there is blood in abundance. The hadaya vatthu rúpas
are diffused in this blood, and are immediately
disappearing after appearing. Appearing is arising and
disappearing is passing away.
Later when one’s samädhi ñäûa becomes one step more
strengthened, developed and matured and on reaching
bhanga ñäûa as soon as one notes “beating, beating,”
the beating of the heart and its feeling passing away is
perceived. Does not one know that the passing away at
each noting indicates its impermanence? (Impermanence
is known, Venerable Sir), Impermanence is the word in
English, and in Päli it is---? (anicca, Venerable Sir).
The passings away are so fast that noting to catch up
with them is suffering. Suffering is the word in English
and in Päli---? (dukkha, Venerable Sir) How to prevent
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this torture of passing away? They cannot be prevented.
They are happening on their own accord and so they are
uncontrollable. Uncontrollability is the word in English and
in Päli it is---? (anatta, Venerable Sir)
Cannot the beating or the nature of the heart base be
noted? (It can be noted, Venerable Sir). As the noting
is reflecting on the heart base, will this heart base be
the object of noting in vipassanä meditation? (It will
be, Venerable Sir)
On what does the arising of the vipassanä citta is
depending? (It is depending on heart base, hadaya vatthu,
Venerable Sir). Hence, cannot this condition be considered
both as base (vatthu) as well as an object (ärammana)?
(It can be considered thus, Venerable Sir). Does hadaya
vatthu arise before vipassanä citta? (It does arise before,
Venerable Sir). Therefore, it is prenascence (purejäta).
When all these three are considered, has it become Base-
object-prenascence conditioning state (Vatthärammana–
purejäta paccaya)? (It has, Venerable, Sir).
If one understands now, later on also---? (One can
understand, Venerable Sir).  Here one has to listen
to understand properly. After studying the audience, the
individuals who deliver such deep and profound
dhamma, may be reluctant to talk. When the audience
do not have clear understanding, will it not be just
wasting time? (It will be, Venerable Sir). One has to
be careful of this. Now assuming that the audience
can understand the talk, it seems alright.
Base-object-prenascence (Vuttärammana-purejäta) must
be a base to depend on as well as an object, and
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must arise beforehand. How many factors are there?
There are three factors. As one is noting in vipassanä
meditation, vipassanä cittas have to depend on heart
base (hadaya vatthu) for their arising. Can this not
be called a base? (It can be, Venerable Sir). Is not
the heart base can also be called an object? (It can
be called thus, Venerable Sir). Has heart base arisen
before or after the vipassanä citta? (It has arisen
before Venerable Sir). As it has arisen before, it is
prenascence (purejäta). When these three sub-conditions
are combined to get one main condition, it becomes
Base-object-prenascence Condition. If this is understood,
the explanation given should be good enough.
Here, all are involved in the scope for vipassanä
meditation. “CakkhäyatanaÖ cakkhuviññäûa dhätuyä
taÖsampayuttakänañca dhammänaÖ purejäta paccayena
paccayo,” is the scope for vipassanä meditation. According
to Buddha’s desanä, in the sequence of noting, it has
to be started at the eye-base (cakkhäyatana). But in
actual practice of satipaôôhäna vipassanä meditation,
where should one start noting? It must be started at käya,
according  to  the  Päli  verse,  “KäyäyatanaÖ
käyaviññäûadhätuyätaÖsampayuttakänañca dhammänam
purejätapaccayena paccayo.” Is it at the body (käya)?
(It is so Venerable Sir). Yes, one has to start noting at
the body.
By starting to note at käya, one has to develop samädhi.
Only on reaching bhanga ñäûa, one can note at eyes,
or ears, or nose, or tongue, or mind. At present, the
audience has to start noting at the body (käya) to
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develop samadhi, since the body is the most prominent
object of meditation.
Also in this noting, it must be done at the very moment
of arising of consciousness (viññäûa). Without the
formation of consciousness, can one note? (One cannot
note, Venerable Sir). When does the consciousness arise?
It does arise only when the objects strike at the respective
bases (vatthu). At the very moment of arising of this
consciousness, it is noted at the eye as “seeing, seeing,”-
the ear “hearing, hearing,” -the tongue “tasting, tasting,”
-the body “touching, touching,” and the mind “knowing,
knowing”. How this viññäûa arises has been composed,
by giving an example in the motto. Let us recite it.

Motto: On playing the violin
With the bow
The sound is produced.
When an object (ärammana)
Strikes at the respective sensitivity
There arises consciousness (viññäûa)

The strings of the violin, the bow and the sound, how
many items are there? (Three items, Venerable Sir).
Only on playing the violin with the bow, the sound
is produced. The sound is neither  present in the
violin strings nor in the bow. Only when the violin
strings are played by the bow, the sound is produced.
In the same manner, consciousness (viññäûa) is
produced. Is the eye consciousness present in eye-
sensitivity, likened to the violin strings? (It is not
present, Venerable Sir). Is the eye-consciousness present
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in the visible object, likened to the bow? (It is not
present, Venerable Sir) When the visible object,
likened to the bow, strikes at the eye-sensitivity,
likened to the violin strings, the eye-consciousness is
produced in a flash. At the very moment of arising
of this eye consciousness, one has to make note in
vipassanä meditation.

The objects are visible objects (rúpärammana),  sound
(saddärammana) and so on. The sensitivities are eye-
sensitivity, ear-sensitivity and so on. When the object
strikes at the respective sensitivities, consciousnesses such
as eye-consciousness, ear-consciousness and so on are
produced.
At the very moment of the arisings of these
consciousnesses, is not the noting, such as “seeing,
seeing,” “hearing, hearing,” eating, eating,” touching,
touching,” have to be done? (It has to be done thus,
Venerable Sir). Käya-sensitivity is most evident and
so, this audience has to start noting at käya. Noting
“rising, falling” is noting the käya. There are many
varieties of sensation to be noted at käya, since it
is spread all over the body. Käya-sensitivity is present
in every place of the body, where the touch with a
needle can be felt, and these can be noted in
vipassanä  meditation.
Käya-sensitivity is not present at the ends of the strands
of hair and the tips of finger nails. At these places, the
noting cannot be done. At all other places in the body,
the noting can be done. While the concentration is weak,
one tends to look for where to note, since not all of
them are evident. Hence, the most Venerable Mahasi
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Sayadaw had instructed us to note at the most prominent
place, the abdomen and note as “rising, falling.” Is not
it? (It is instructed thus, Venerable Sir). This is noting
at käya.

Rising means, the wind element from inside the body pushes
up, stage by stage, touches the käya–sensitivity to form the
rising action. So noting “rising” is also noting the touch.
Noting  “falling” Is also noting the touch. When the wind
element inside the body contracts, the falling action is
formed. While it is happening, the wind element touches
the käya-sensitivity and because of knowing it, one can note
it as falling. If it is not known, it cannot be noted. Noting
“ rising, falling, sitting, touching, lifting, pushing forward or,
dropping” is noting the käya. One has to develop
concentration starting at käya because käya is the most
prominent object.
According to the commentary (aôôhäkathä) teachers'
explanation given with examples, the käya-sensitivity exists
at the four great primaries (mahä bhúta). The tangible
object from outside that comes into contact with it
is also the great primaries. For example, the tangible
object (phoôôhabbä rúpa) consisting of three mahä
bhútas, pathavï, tejo and väyo is like a one-viss iron
hammer (about one and half kilos). The käya-sensitivity
is like a piece of cotton wool. This kaya-sensitivity
is resting on a big anvil made up of four  great
primaries (mahä bhútas).
The tangible matter (phoôôhabbä rúpa) is likened to
one-viss iron hammer. The kaya-sensitivity is likened
to a piece of cotton wool resting on a big anvil made
up of four great primaries. When the one-viss big
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hammer strikes at the piece of cotton wool resting on
the anvil, will it stop just at the cotton wool? (It will
not just stop there, Venerable Sir), On striking the
anvil again and again, will the sound be produced?
(The sound will be produced, Venerable Sir).

(Aôôhasalinï–tha/304).
In the same manner, it is evident to note the kaya-
sensitivity. When the phoôôhabbä rúpa, likened to a
one-viss big hammer strikes at the käya-sensitivity
will it not stop there but will it strike the four mahä
bhútas likened to the anvil? (It will strike, Venerable
Sir). When it strikes, the impact is very evident. Since
it is so evident, cannot all individuals be able to note
this? (They will be able to note it, Venerable Sir).
When the samädhi ñäûa develops to a certain extent, on
noting wherever kaya-sensitivity is present, cannot one
perceive the touch, the push, the move, the displacement
and so on? (It can be perceived thus, Venerable Sir).
When one notes at the tip of nose or ear, can one perceive
the pushing and moving or pressure? (One can perceive
it, Venerable Sir). On noting intently at the tip of the
toe or fingers can one perceive the pressure, displacement,
pushing or touching? (One can perceive thus, Venerable
Sir). All these are käya. Hence, does not one has to start
noting at wherever it is most evident? (One has to start
thus, Venerable Sir). Yes, one has to start noting at
wherever it is most evident.
After being able to note the most evident four mahä
bhútas, later one can note at any place where the käya
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sensitivity is subtle or evident. There are three ways to
note the touch on käya-sensitivity.
When the käya-sensitivity touches the seat-covering or
shawls or the floor which are present outside of the
body, can one note “touching, touching?” (One can
note thus, Venerable Sir). When the body parts
touching each other: hand touching the hand or hand
and knee touching each other or leg touching the leg,
can one note “touching, touching?”. (One can note thus,
Venerable Sir). Yes, one can note thus.
There are phenomena of dhätus moving inside the
body. The wind element is pushing itself forward at
the tips of nose, lips or ears. The wind element
diffused in the body, pushing the subtle käya-sensitivity
is called angamangänusärï väyo. For the pushing of
the wind element, can one note as, “pushing, pushing;
touching, touching? (One can note thus, Venerable Sir).
The nature of dhätus moving inside can be noted.
Since, there are many aspects to be noted, does one
has to start developing samädhi at käya. (One has
to start developing thus, Venerable Sir).
Later, when one reaches bhanga ñäûa, whatever one
notes, one perceives the passing away of the
phenomenon. On noting “rising”, one perceives the
action of rising, passing away fleetingly. Also on
noting “falling” one perceives the action of falling,
passing away fleetingly. The shape of the abdomen or
the physical body is no more evident. At bhanga ñäûa
as soon as one notes, one perceives the passing away.
When this passing away is perceived, the meditator
has achieved a powerful (balavant) vipassanä ñäûa.
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The shape of the matter automatically disappears and the
paññatti is being abandoned on its own accord.
As one continues practising vipassanä meditation and
when the samädhi ñäûa becomes one step more mature
later, as one notes “rising”, one perceives the action of
rising, passing away fleetingly as well as the noting
mind that follows passing away fleetingly as well. On
noting “falling” one perceives not only the action of
falling passing away fleetingly but also the noting mind
that follows passing away fleetingly as well.
Hence, rising and falling are not permanent.
Impermanence is the word in English, in Päli it is
---? (anicca, Venerable Sir). The passing away are
taking place so fast and oppresssing that it is taken
as suffering.  Suffering is the word in English, in Päli,
it is ---? (dukkha, Venerable Sir). How can one
prevent these oppressing passings away, the sufferings?
They cannot be prevented in any way. They are
happening on their own accord and they cannot be
controlled. Uncontrollability is the word in English, in
Päli, it is ---? (anatta, Venerable Sir). At the ñäûa
where anicca, dukkha and anatta can be perceived
distinctly, this audience may be able to gain noble
dhamma according to one’s päramita.
When the noting of käya becomes successful, one can
note at the eyes, thus: when a visible object
(rúpärammana) strikes at the eye-sensitivity, the eye
consciousness arises. At that very moment it can be
noted as “seeing, seeing”. At the beginning, when the
samädhi ñäûa is still weak, “seeing, seeing” can be
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noted only as mere seeing or noting can be done only
at mere seeing.
Diôôhe diôôhamattaÖ bhavissati

Diôôhe  =  At  a  visible  object;   diôôhammattaÖ  =   the
consciousness of mere seeing;  bhavissati =  may arise or
must be noted to arise.  Iti = thus;  bhagavä = the Buddha;
avoca =  expounded with wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!

Later when samädhi ñäûa becomes strengthened, on
noting “seeing, seeing” the visible objects changing
fleetingly one by one and eye consciousness passing
away can be perceived. Those individuals whose
samädhi ñäûa is very strong, when one notes “seeing,
seeing” three kinds of passing away together with that
of the noting mind can be perceived.
In “sotäyatanaÖ sotaviññaûa dhatuyä taÖsampayuttka-
nañca dhammänaÖ purejäta paccayena paccayo” it also
is the same when the sound (saddärammana) strikes at
the ear-sensitivity, at the moment of the arising of ear
consciousness, does one have to note, “hearing, hearing?”
(One has to note thus, Venerable Sir). For some individuals,
as the samädhi ñäûa gets strengthened, they can note
hearing as mere hearing. At the beginning of meditation
practice, it is easier to note at the ear. Yogis reported
quite often that at the beginning of noting, one hears the
sound as if it is receding or coming nearer and nearer
or getting louder and louder and then getting blurred or
indistinct, Venerable Sir. Yes, it is correct. At first, because
it is not so evident, the sound seems to go further and
further away or getting nearer and nearer or getting blurred.



Pat hh
hh ht hh

hh hha–na and Vipassana– (6) Nissaya  Paccayo 281

If it is experienced so, the yogi will be able to note
at the ear very soon. When the yogi can note at the
ear, he has progressed quite far.
As one continues meditating and as the samädhi ñäûa
gets strengthened and matured, when one notes “hearing,
hearing,” it can be noticed that the sound is disappearing
one syllable after another and ear consciousnesses are
also disappearing one after another. To those whose
samädhi ñäûa is very strong and mature, when they
note “hearing, hearing”, they can also perceive the
passing away of the noting mind as well.
The sound is not permanent, the ear consciousness is
not permanent and the noting mind  noting the sound
also is not permanent.  Impermanence is in English and
in  Päli  it  is....?  (anicca,  Venerable Sir).  The
disappearances are occurring so fast that it makes one
feels oppressed and does not one think it is a
suffering? (One thinks so, Venerable Sir). How can
one prevent these disappearances which are sufferings?
They cannot be prevented in any way. They are
occurring on their own accord and are oppressing. It
is uncontrollable. Uncontrollability is in English and
in Päli, it is---? (anatta, Venerable Sir).
Similarly, one can note at the nose and at the tongue
in the above manner, especially for those who are at
the stage of strong bhanga ñäûa. At the beginning, it
cannot be noted as such because the objects striking
at the four respective sensitivities, namely, eye, ear
nose and tongue, are just like pieces of cotton wool
touching one another.
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Eye-sensitivity, ear-sensitivity and so on, are like pieces of
cotton wool, and they are the derived matter upädä rúpa
depending on the great primaries mahä bhúta, and they
cannot arise on their own accord. The visible objects, the
sound and so on are also derived matters depending on
other great primaries, and hence, they are very subtle
matters (rúpas). When these two kinds of subtle matters
strike one another, the phenomenon is not evident for
some time. One is not able to catch up with it for quite
a while in noting it.
Hence, one cannot note at the eyes for quite some time.
Some yogis cannot note at the eyes. Also one is not
able to note at the ear for quite a while. Later, when
the samädhi ñäûa develops, the noting can be done.
Since it is like pieces of cotton wool striking one another,
can there be any sound produced? (No sound can be
produced, Venerable Sir). Yes, it is not evident as there
is no sound.
This is why one must not start to note at the eyes or
ears. At the beginning, one must start to note at one’s
body (käya). Later, one will be able to note at the eyes,
ears, nose, tongue, body and mind. When the yogi can
note at all the six sense doors dvära, he is already
successful. When one can note only at one door, it is
not alright yet.
At the time of the Buddha, there was a dispute brewing
among the monks, each of whom note only at one door
of eye, ear, nose, tongue or body respectively.
At one time, the Buddha was residing at Jetavana
Monastery in Savatthi and the five monks were
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meditating together. One monk thought that the eye is
giving trouble to the individuals. When one cannot guard
the eyes, one is liable to get down to apäya niraya and
so he tried to guard the eye-faculty only. Also he started
to note at the eyes.
The second monk thought that the ear is giving trouble to
the individuals. Because of the ears one can get to apäya
niraya and hence he tried to guard the ear-faculty only. He
noted at the ears in practicing vipassanä meditation.
The third monk thought that the individuals suffer dukkha
due to the smell at the nose. Hence, he guarded the
nose-faculty securely. He noted at the nose only.
The fourth monk thought that the individuals suffer
because of the tastes at the tongue. Because of craving
for taste (rasa taûhä) the individuals suffer. Is not it?
(It is, Venerable Sir). Hence, he guarded the tongue-
faculty only. He noted at the tongue only.
The fifth monk thought that people get into trouble
because of the touch at the body, Due to wanting to
have a good touch, not thinking whether it is lawful or
not, people try to take it, do it or touch it and because
of that, they get into trouble. Hence, he guarded the
body-faculty securely. He noted at the body only.
One day, these monks hold a meeting and discussed
dhamma. Due to their different points of view on the
practice, they were not in agreement. One monk said that
the eye is important, and so it must be guarded securely.
The others said that the ear, the nose, the tongue and the
body respectively are important. Hence, they were not
in agreement.
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Since, these monks were not in agreement, they went
to the Buddha and reported, “Venerable Sir, we are
not in agreement over guarding different doors. Is the
way we were guarding correct?” The Buddha replied,
“It is correct to a certain extent, but each one of you
cannot realize dhamma just by guarding only at one
door (dvära). At one existence, all of you could not
guard the dvaras of eye, ear and so on and because
of that you all were eaten by the ogres”.Then He
related the story of their past.

Cakkhunä saÖvaro, sädhu sädhu sotena saÖvaro
Ghänena saÖvaro, sädhu sädhu jivhäya saÖvaro
Käyena saÖvaro, sädhu sädhu väsäya saÖvaro
Manasä saÖvaro, sädhu sädhu sabbatthasaÖvaro
SabbatthasaÖvuto bhikkhu sabbadukkhä pamuccati.

Cakkhunä = by the eye-door; saÖvaro = restraining
from having lobha, dosa and moha; sädhu = can send
one to the bliss of magga, phala and nibbäna and
it is marvellous.
Sotena = by the ear-door; saÖvaro = restraining from
having lobha, dosa and moha; sädhu = it is marvelous.
Ghänena = by the nose-door; saÖvaro = restraining
from having lobha, dosa and moha; sädhu = it is
marvelous.
Jivhäya = by the tongue-door; saÖvaro = restraining
from having lobha, dosa and moha; sädhu = can send
one to happiness of human, deva realms and the bliss
of nibbäna, it is marvelous.
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Käyena = by the body; saÖvaro = restraining from
having lobha, dosa and moha; sädhu = it is marvelous.
Vacäya = orally refraining from lobha, and moha;
sädhu = it is marvellous.
Manusä = mentally; saÖvaro = restraining from lobha,
dosa and moha; sädhu = it is marvellous because it
can send one to the bliss of magga, phala and nibbäna.
SabbatthasaÖvaro = guarding securely all the six
doors of eye, ear, nose, tongue, body and mind; sädhu
= it is marvelous because it can send one to the bliss
of magga, phala and nibbäna; sabbatthasaÖvuto =
who can guard all the six doors; bhikkhu = the noble
yogi who can foresee the danger; sabbadukkhä = from
all suffering; pamuccati = can be liberated; iti = thus;
bhagavä = the Buddha, avoca = expounded with
wisdom led by compassion.

Sädhu!  Sädhu! Sädhu!

One cannot realize dhamma, or in other words cannot
be free from the dangers of the round of rebirths saÖsarä
vatta just by guarding only one door. One must be able
to guard securely all the six doors. Since you cannot
guard securely at all the six doors in one of the previous
existences, you all were devoured by ogres, uttered the
Buddha. Then they wanted to know about their past,
they requested the Buddha to relate the story and the
Buddha expanded the following episode.
At one time, the Buddha-to-be was a young prince at
Baranasi. He had 999 elder brothers and he was the
youngest among the 1000 princes. Since he was a young
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prince, did not he want to become a king? (He did,
Venerable Sir). Yes, he wanted to become a king. He
pondered many times whether he can become a king at
Baranasi.
Since he had 999 elder brothers, he thought that it would
not be easy for him to become a king. He approached
Silent Buddhas (Pacceka Buddhas), who were more
knowledgeable than he was and asked them, “Venerable
Sir, in Baranasi, can I become a king or not? They
replied, “You cannot become a king in Baranasi, but there
is a city known as Takkasilä in Gandhära country where
you can become a king, provided that you can get yourself
there within seven days. It is not easy to get there at
all. The 50-yojana journey is infested with ogres, who
are very ferocious. To be able to go through such a
journey is very difficult.”
He said, “I shall go through that journey. I shall go
after taking the advice from you all and please chant
the the protective verses parittas for me.” After saying
so, he listened to the parittas, took the paritta-
consecrated strings and the advice of the Pacceka
Buddhas. The advice was given thus: you must be
able to securely guard your mind. If you can securely
guard your eye-, ear-, nose-, tongue-, body- and mind-
doors, you can reach Takkasilä city. After listening
to the advice and just before making the journey he
went to pay respect to his mother and king, the father.
After that he went to bid farewell to his followers.
“Dear followers, since I cannot become a king in
Baranasi, I am going to Takkasilä city in Gandhära
country and will be leaving you here”. On hearing
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thus, the followers responded: “O, your honour, if you
are going, we shall also follow you”.
“No, you cannot follow me. In the 50-yojana journey
there are many ogres who are ferocious. You will be
eaten by them. Don’t follow me”.
“O, we will listen to your admonishment so that we
will not get into danger. We will follow you”.
“All right, then you may come with me”.
So the five followers and the leader, all together six,
the prince and five others set out for the journey.
Soon after they entered the forest, the ogres tried to
allure them with pleasant visible objects. The ogres
took the form of beautiful devi and tried to entice
the six of them. One of them who had craving for
pleasant visible objects, tried to stay behind. When
the Buddha-to-be knew about that He turned back to
get him come with them.
“O, follower, why are you late?
“Sir, it is because I had pain in my leg”. Did he
tell the truth? (No, Venerable Sir). Did he lie because
of craving? (Yes, Venerable Sir).
“O, you have not given a satisfactory answer. Hurry
up and follow us”.
So, saying they proceeded. After a while, this follower
tried to stay behind again.
“O. follower, how is it? You are very far behind”.
“Sir, whatever happens, may I stay behind enjoying
these pleasant visible objects.”
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“All right, it is your own doing (kamma)”.
So saying he was left behind and the ogres allured him,
killed him and ate him up.
As they proceeded, they were allured with pleasant
sounds. One follower, who had a craving for sounds,
tried to stay behind. When the leader asked him to
follow, but to no avail.
“Sir, whatever happens, may I stay behind enjoying
these pleasant sounds.” Here, this follower was eaten
by the ogres. Why was he eaten up? (Because of the
sound in his ears, Venerable Sir.)
On continuing the journey, they were allured by
pleasant smells. Another follower who had a craving
for pleasant smell, tried to stay behind and was
devoured by the ogres.
Further on, they were allured with pleasant food. One
follower who had craving for good taste, tried to stay behind
as before. The leader could not say anything. He said,
“Sir whatever happens, may I stay behind enjoying
these pleasant tastes”.
He was left behind and eventually the ogres ate him up.
Still further on, they were allured with pleasant touch
(phoôôhabbärammana). The follower who had a craving
for pleasant touch, tried to stay behind and finally was
eaten up by the ogres. Who is left now? The Buddha-
to-be is the only one left.
When the Buddha-to-be was proceeding all alone, one
ogress wanted to eat, very much, such an intelligent
human being. She intended to eat him up before
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returning home and so followed the prince. She had taken
the form of a beautiful maiden, holding a small child, and
carrying the bundles.
As they got nearer to be Gandhära country, in a forest
grove, the workers who came to work in the forest
from the Gandhära country saw the Buddha-to-be
followed by a woman holding a child and carrying
the luggage. They asked the woman, “Who is the man
walking in front?” She replied, “He is my husband”.
They said scornfully, “This man is not all right. He
is not helping the woman with a child, carrying the
luggage with great difficulty.”
The Buddha-to-be replied,” She is not my wife. She
is not a human being, but an ogress.”
As a Buddha-to be, did he has the courage to tell
the truth? (He has the courage to tell the truth,
Venerable Sir). Yes, he has the courage to tell the
truth. The woman replied. “When the men are not
pleased with the women, they might, in ridicule, say
all the women ogresses”.
Whatever she may be saying, the Buddha-to-be did
not look back but continued taking the journey.
On reaching Takkasilä city in Gandhära country, he
stayed at a rest-house outside the town. The ogress,
assuming the form of a childless beautiful 16-year old
maiden, had to stay outside the rest-house.
However, she could not get close to the Buddha-to-be.
The Buddha-to-be was so powerful that the ogress had
to stay outside the building. At that particular time, the
king of Takkasilä went around the country in procession.
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When the King saw the woman as beautiful as a devi, he
admired her so much that he sent the couriers to ask her
whether she is married or not.
She replied, “Your honour, I am married. The man who
is sitting inside is my husband”.
Then the prince told the couriers, “She is not my wife. She
is not a human being, but an ogress.” The prince told them
the truth.
When the couriers related the incidence, the King, knowing
her to be unmarried, took her, put her on his elephant and
went back to the palace. At night, she called her ogre-
friends, and ate up everyone, including the king in the palace,
and so only the bones were left.
In the morning, when it was time for the palace doors
to open and as they were still shut, the people came
to enquire. They found out that everyone in the palace
was dead, because of the ogress, and they are without
a king in the country. They looked for someone
suitable to be the king and approached the Buddha-
to-be. They thought, “This man knows an ogress to
be on ogress. Our king did not know an ogress to
be an ogress, and he was eaten up by her. Let us
put him on the throne to be our king.”
So saying, the prince was crowned as their king.
When one could guard securely one’s mind, what did
become of him?  (He did become a king, Venerable Sir).
The five followers could not guard their minds, and so
they had to die. One, who had died because of not being
able to guard the eyes, became a monk. He was afraid
of the danger caused by the eyes. So did he not guard
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the eyes securely? (He did, Venerable Sir). The ones who
had died because of not being able to guard the ears,
nose, tongue and body respectively, on becoming monks,
each of them was guarding only one sense-door
respectively, expounded the Buddha in conclusion. On
hearing this discourse, the monks were full of remorse
(sense of urgency) for dhamma (saÖvega) and they
practised the meditation very diligently. Here the Buddha
expounded Janapada Kalayänï Sutta of Telapatta Jätaka.
At one time in the capital, a very beautiful dazzling
lady, who can make the distance of  18 feet around
her lighted with radiance and who was also a famous,
excellent dancer and singer was giving a performance.
The audience consisted of several thousand people.
At that time, there was a convict who had received a
death sentence. Since it was the time of having a festival,
the king did not want the convict to be killed, and so
the king said,
“I will command you a task. You are to go through the
crowd of Janapada Kalayänï’s dance-performance holding
an unlighted oil lamp filled to the brim with oil. Behind
you, will walk an executioner holding a sword. If you
can go through the crowd without spilling the oil lamp,
your life will be spared, but if a drop of oil is spilled
over, you will be beheaded at once. Can you do that?”
asked the king. The convict replied in affirmative. For
one who is about to die, can he go through this? (He
one can go through this, Venerable Sir).
Will it be easy or difficult for one to go through the
performance of Janapada Kalayänï, holding a lamp full
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of oil without spilling the oil? (It will be difficult, Venerable
Sir). There were many people in the audience. Also Janapada
Kalayänï sang and danced very well. If the man looked
at her, it was sure the oil will spill over. The Buddha asked
the monks. “Will it be easy or difficult?” The monks’ reply
was, “It will be very difficult, Venerable Sit”. But the
Buddha said, “Oh, it is not that difficult”. When one is
practicing Käyagatäsati Kämmaôôhäna, to gain noble
dhamma, noting without missing a note is more difficult.
Is it not difficult? (It is difficult, Venerable Sir). The sub-
commentary teachers have given this example to explain.

TalapattaÖviya käyagatäsati
                        (SaÖ-di- 2/482)

TalapattaÖviya = as an oil lamp;  käyagatäsati  =  the
käyagatäsati kämmaôôhäna; daôôhabbä = must be taken.
Käyagatäsati kämmaôôhäna practiced by this audience
must be taken as an oil lamp brimful of oil. To go about
without spilling the oil, to practice noting without missing
a note, is it not difficult? (It is difficult, Venerable Sir).

Motto: Käyagatä is
Truly likened to
An oil lamp.

Tassa pariharaûa puggaloviya vipassako

Tassa = this oil lamp with oil filled up to the brim;
pariharaûa puggaloviya = as the individual who
carried; vipassako = the meditator who practiced
vipassanä; daôôhabbo = must be taken.

.
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The comparison shows that a man with death penalty
carrying an oil-filled lamp is likened to an individual
practising vipassanä mediation.

Motto: An individual going about,
Holding an oil-filled lamp,
Is truly likened to a meditator.

Is not a man with death penalty, holding an oil filled
lamp, have to go about with great difficulty for his safety
in this very life only? (He has to go about thus, Venerable
Sir). Yes he has to be very careful in going about. For
this audience practising vipassanä meditation, it is not
only for this very life, but also for the future existences
as well, to be free from the dangers of aging, ailing and
death, do not they have to go on noting? (They have to
keep on noting, Venerable Sir). Is it not similar? (It is
similar, Venerable Sir). Yes it is very similar.

Janakäyäviya puthuttärammaûäni

Janakäyäviya = likened to spectators going about in
a show; puthuttärammaûäni = various objects;
daôôhabbani = must be contemplated as.
Many people coming to the performance of Janapada
Kalayänï is the cause for spilling the oil..
To attain nibbäna, totally free of aging, ailing and death,
this audience yogis are practising vipassanä meditation.
For them the presence of many objects is the cause for
not noting. Is it not similar? (It is similar, Venerable Sir).

Motto: Various objects
Are likened to
The spectators coming to a show.
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For a man holding an oil filled lamp, the people coming
to attend Janapada Kalayänï’s performance is the cause
for spilling the oil. Also for the audience and the
individuals who are practising meditation to attain magga
and phala, the presence of various objects is the cause
to miss the noting.

Asipurisoviya mano

Asipurisoviya = likend to the man holding a sword, mano
= the succeeding mind;  daôôhabbo = must be noted.
Is not the man holding the sword, behind the bearer of
the oil-filled lamp, always watching him to cut his head
off as soon as the oil is spilled over? (He has to watch,
Venerable Sir). Yes, he is watching. Also in the
consciousness of individuals who are practising vipassanä
meditation, the noting mind in front is known by succeeding
mind. As soon as a noting is missed, is not his missing
becomes known? (It is known, Venerable Sir). Yes, the
succeeding mind knows this, which is likened to the man
behind who is holding the sword.

Motto: the succeeding mind
Is likened to the man
Holding the sword.

Is not this man with a sword has to watch, all the time,
the bearer of the oil-filled lamp in front whether the oil
is spilled or not? (He has to watch, Venerable Sir). In
the meditators of vipassanä practice, the succeeding mind
knows the preceding mind which is noting in vipassanä
meditation. When a note is missed, is not the missing
known? “A note is about to be missed, about to be missed.”
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Is it not known like this? (It is known thus, Venerable Sir).
Is it not similar? (It is similar, Venerable Sir).

Telassa cajanaÖviya kilesuppädanaÖ

Telassa = likened to the oil lamp; cajanaÖviya = spilling
over; kilesuppädanaÖ =  the kilesa appearing in the
yogi; daôôhabbaÖ = must be noted.
While a man passing through a crowd of spectators and
looking at the performance of Janapada Kalayänï, the
oil being spilled is likened to the meditators noting
continuously when the kilesa intervened.

Motto: Spilling the oil
Is likened to
Kilesa arising.

The oil being spilled is likened to kilesa arising in a yogi.

SïsapätanaÖ viya ariya maggañäûasïsänuppatti.

SïsapätanaÖ  viya  =  like  being  beheaded;
ariyamaggañäûasïsänuppatti = the ariya magga ñäûa
likened to the head (being cut off) or not arising;
daôôhabbä = must be noted (or must be considered).
When the oil was spilled, is not the man holding the
lamp was beheaded by the sword man? (He was to
be beheaded, Venerable Sir). Likened to being beheaded,
is not the yogi who had missed the noting allowed
kilesa to arise, making the ariyamaggañäûa destroyed?
(It is likened thus, Venerable Sir).

Motto: Likened to being beheaded
Ariyañäûa
Truly will not arise.
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The comparison given in the explanations of sub-
commentary teachers is very appropriate. To attain the
bliss of magga, phala and nibbäna, should this audience
take the example by noting it very closely? (They should
note thus, Venerable Sir), What it is likened to is, he
is likened to an individual who has already received a
death sentence for this life only. But for this audience,
did not they have to try to escape aging, ailing and death
for the rest of their future existences or round of rebirths.
(They had to try, Venerable Sir). Is not this more
difficult? (It is more difficult, Venerable Sir). Yes, it is
difficult. When it was expounded thus, the monks
appreciated it so much that they tried to note diligently,
and they attained the noble dhamma.

By virtue of listening to this dhamma discourse on Nissaya
Paccayo of Paccayaniddesa Päli Text, including the
method of noting, may you be able to follow, practise,
cultivate and put effort accordingly and may you be able
to swiftly realize the noble dhamma, and attain the bliss
of nibbäna, the extinction of all sufferings that you have
aspired for with ease of practice.

(May we be endowed with the blessings, Venerable Sir)

Sädhu!  Sädhu! Sädhu!
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Translator’s note on Nissaya PaccayoNissaya PaccayoNissaya PaccayoNissaya PaccayoNissaya Paccayo

(1) Seven universal mental factors
   Sabbacittasädäraûa cetasikäs

1. Phassa = contact
2. Vedanä = feeling

  3. Saññä = perception
  4. Cetanä = volition
  5. Ekaggatä = one-pointedness
  6. Jivitindriya = vitality
  7. Manasikära = attention

(2) Mano dhätu = mind element
Pañcadväravaggana = 1
Sampaôicchana = 2

3

(3) Manoviññäûadhätu  = 72 mind consciousness
element.

Out of the total of 76 manoviññäûa dhatus,  4
arúpa vipäka cittas are exempted, which results in
72.



MOTTOS

Eye-sensitivity, visible object, light and attention
Are the four causes
For eye-consciousness to arise.

Ear-sensitivity, sound, space and attention
Are the four causes
For ear-consciousness to arise.

Nose-sensitivity, smell, air element and attention
Are the four causes
For nose-consciousness to arise
Tongue-sensitivity, taste, liquid element and attention
Are the four causes
For tongue-sensitivity to arise.

Body-sensitivity, tangible object, solid element and
attention
Are the four causes
For body-consciousness to arise.
Mind-continuum, mind-object, heart base and attention
Are the four causes
For mind-consciousness to arise.
Accepting this (heart-base)
As my object
Is truly the craving (taûhä).

Accepting this (heart-base)
As my competent capability
Is truly conceit (mäna)

Accepting this (heart-base)
As my self
Is truly wrong view (diôôhi)
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(Strong-dependence Condition)

Ashin Ashin Ashin Ashin Ashin KuûKuûKuûKuûKuûddddd..... aläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsa

Today is the fullmoon day of the month of Tawthalin,
1353 Myanmar Era (23.9.91). The dhamma talk that
will be delivered this afternoon is on Upanissaya
Paccayo (Strong-dependence Condition).
The word upanissaya consists of two parts, namely,
upa + nissaya. Upa means strong, nissaya means
dependence. Strong-dependence Condition is known as
Upanissaya Paccayo. Upanissaya Paccayo will be
expounded in terms of "9" states of minds, and in
doing  so, firstly as paying respect to The Buddha
it will be recited in Päli. Then the phenomenon in
Päli will be explained briefly.
These 9 types consist of 3 types in kusala, 3 types
in akusala and 3 types in abyäkata. The meaning in
Päli is not very difficult. It is just the preceding
kusalas are conditioning the succeeding kusalas by the
force of Upanissaya Condition and so on, which are
easy to understand. In reverence to The Buddha and
the noble dhamma,  may every one in the audience
repeat these 9 types in Päli after me once.
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Upanissaya paccayoti-

Purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ, kusalänaÖ dhammänaÖ upanissaya
paccayena paccayo.

Purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ akusalänaÖ dhammänaÖ kesiñci
upanissayapaccayena  paccyo

Purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ, abyäkatänaÖ dhammänaÖ upanissaya
paccayena paccayo.

Purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ, akusalänaÖ dhammänaÖ upanissaya
paccayena paccayo.

Purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ kusalänaÖ dhammänaÖ kesiñci upanissaya
paccayena paccayo.

Purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ abyäkatänaÖ dhammänaÖ upanissaya
paccayena paccayo.

Purimä purimä abyäkatä dhammä, pacchimänaÖ
pacchimänaÖ abyäkatänaÖ dhammänaÖ upanissaya
paccayena paccayo.

Purimä purimä abyäkatä dhammä, pacchimänaÖ
pacchimänaÖ kusalänaÖ dhammänaÖ upanissaya
paccayena paccayo.

Purimä purimä abyäkatä dhammä, pacchimänaÖ
pacchimänaÖ akusalänaÖ dhammänaÖ upanissaya
paccayena paccayo.
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UtubhojanaÖpi upanissayapaccayena paccayo.
Puggalopi upanissayapaccayena paccayo

SenäsanaÖpi upanissayapaccayena paccayo

The 9 types in Upanissaya Paccayo had been expounded
in Päli and now the meaning will be discoursed briefly.
Purimä purimä =the preceding, kusalä =wholesomeness;
dhammä = 20 kusala cittas, excluding the arahatta
magga citta, which are also known as nämakkhandhä;
pacchimänaÖ  pacchimänaÖ = the succeeding;
kusalänaÖ = wholesomeness; dhammänaÖ = 21 kusala
cittas(1), the kusala dhamma; upanissayapaccayena =
by the force of  Object-strong-dependence Condition
(Ärammanúpanissaya), Proximity-strong-dependence
Condition (Anantarúpanissaya) and Natural-strong-
dependence Condition (Pakatúpanissaya); paccayo
+upakärako = the conditioning of; hoti =takes place.
Let us go to the last verse.
UtubhojanaÖpi = the nutriment also; upanissaya
paccayo = by the force of Natural-strong-dependence
Condition; paccayo + upakärako = the  conditioning
of; hoti = takes place.
Puggalopi =people like the good friends also;
upanissaya paccayo = by the force of Natural-strong-
dependence Condition; paccayo +upakärako = the
conditioning of; hoti = takes place.
SenäsanaÖpi = a suitable dwelling place also;
upanissaya paccayo = by the force of Natural-strong-
dependence Condition; paccayo +upakärako = the
conditioning is; hoti = takes place.
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Iti = thus; bhagavä = the Buddha; avoca = expounded
with wisdom led by compassion.

Sädhu!  Sädhu! Sädhu!

In Upanissaya Condition there are three conditions, such
as Ärammaûúpanissaya, Anantarúpanissaya and
Pakatúpanissaya conditions. In Paccayanidesa, the
Buddha expounded all the above three conditions  together
because it has to be expounded neither in a lengthy
nor in a brief way.
At the occassion for discussion (pañhävära), each of the
three: Ärammaûúpanissaya, Anantarúpanissaya and
Pakatúpanissaya conditions are eleborately and
separately expounded.
In Päli, it is quite clear that there are 3 types each
in kusala, akusala and abyäkata. Now the nature of
kusala, akusala and abyakata will be discussed. This
audience had already heard about these before.

Kusalä anavajjasukhavipäka lakkhaûä

Kusalä = wholesome deeds; anavajjasukhavipäka
lakkhaûä = have the characteristics of being faultless or
in other words producing good results.
Kusala dhamma, while performing gives one no fault.
One who is dispensing däna or observing sïla cannot
be said by none to be making a fault. After performing
good deeds (kusala) good effects will accrue for one
starting from this very life till the time of attaining
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nibbäna. This is the characteristics of kusala. Let us
recite the motto on characteristics of kusala.

Motto: Kusala deeds
While performing them,
Are truly free of faults.

After performing kusala deeds
Only good effect
Shall truly be produced.

Now the nature of unwholesome deeds (akusala) will
be expounded.
Akusalä sävajjadukkha vipäka lakkhaûä

Akusalä =unwholesome deeds (akusala); sävajjadukkha
vipäka = have the characteristic of having faults or
in other words producing bad effects.
Akusala dhamma, while performing gives one faults.
When one is stealing other's property, while doing so,
does not one make a fault? (One does make a fault,
Venerable Sir). After performing thus, one will get bad
consequences in this very life and in future existences.
Serious unwholesome deeds will give bad effects up to
the time one attains nibbäna. Akusala will always
give bad effects, which is its characteristic. Recite the
motto on the characteristics of akusala.
Motto:Akusala deeds

While performing them,
Truly produces faults.

Akusala deeds
After performing them,
Only bad effects truly arise.
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After performing, akusala can make one go down to
apäya niraya. In every existence till the life where
one attains nibbäna, the bad effects will follow. It
is the characteristic of akusala dhamma.
Indeterminates (abyäkata) will neither give good effects
(kusala) nor bad effects (akusala). The dhamma
which does not give good or bad effects in this life
and future existences is called abyäkata.
Kusalä kusalabhävena akathitä

Kusalä kusalabhävena = either as kusala or akusala;
akathitä = it has not been expounded.
Let us recite the motto for abyäkata.

Motto:Neither good nor bad effects
Can  arise
In indeterminates (abyäkata)

Abyäkata does make neither good nor bad effects
arise. In future existences, neither good nor bad effects
will be produced by it. What is it called? It is called
abyäkata. Since people in  their daily lives may have
difficulty learning Päli Scriptures thoroughly, they do
not understand the meaning of abyäkata very well.
Very often, they ask Sayadaws about it. Now they
have understand this. Neither can abyäkata give good
nor bad effects. It is mere functional.
These abyäkata dhammas are present in the santäna
of this audience. These indeterminates (abyäkatas)
namely 36 resultant consciousnesses (vipäka citta)(2)

and 20 functional consciousnesses (kiriyä citta)(3). The
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36 vipäka cittas, which are indeterminates, can arise in
the santäna of arahants. In the santäna of this audience,
there are vipäka abyäkata and rúpa dhammas. 28 rúpa(4)

are also abyäkata. Do you not have them? (We have,
Venerable Sir). These indeterminates also are conditioning
states.
Now I shall expound and explain the 9 types. These
9 types of dhamma are in the santäna of this audience
and all other individuals. The dhamma that are arising
in the santäna of this audience and  the individuals are
being expounded by the Buddha, by explaining the
causes and the effects. While listening if the audience
reflect that how the dhamma on kusala, akusala and
abyäkata, as conditioning states are being expounded by
the Buddha, one will gain more kusala, as well as
remember them better. Cannot one remember them
better? (One can remember them better, Venerable Sir).
Now I shall expound on kusala.
In the verse for Upanissaya conditioning state in Päli,
"Purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ, kusalänaÖ dhammänaÖ upanissaya
paccayena paccayo", out of the three kinds of conditions
which are Ärammaûúpanissaya, Anantarúpanissaya and
Pakatúpanissaya conditions, Ärammaûúpanissaya condition
is similar to Ärammana condition and is also completely
the same as Ärammanädipati condition. Anantarúpanissaya
is exactly like Anantara condition which has been
expounded before. If Anantarúpanissaya condition were
to be expounded separately, it must be done exactly like
it was done in Anantara condition consisting of 7 types.
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Here Pakatúpanissaya condition will be expounded as a
major topic. In this condition, only 8 types of
Ärammaûúpanissaya condition are involved, whereas for
Anantarúpanissaya condition, only 7 types are involved.
In Pakatúpanissaya condition, all 9 types are included.
Hence, Pakatúpanissaya is the main topic. The explanation
which will be given to this audience will be mainly on
Pakatúpanissaya condition.
"Purimä kusalä dhamma" means the 20 kusala cittas,
excluding the arahattamagga citta. Why arahattamagga
citta has to be excluded is that, after this citta,
arahattaphala citta can arise. Arahattaphala is
indeterminate (abyäkata). Arahattamagga  citta cannot
be a conditioning state for another kusala citta to
arise. Hence, this citta is not a conditioning state.
After arahattaphala, no more kusala citta can arise.
There can only be  indeterminates (abyäkata). Therefore
arahattamagga citta cannot be a conditioning state.
Since it  has no conditioned state (paccayuppana), or
effect for it, it cannot be a conditioning state (paccaya).
So in the conditioning state, arahattamagga citta has
to be excluded.
According to "Pacchimänam pacchimänaÖ kusalänaÖ
dhammänaÖ", all 21 kusala cittas are involved.
Arahattamagga citta can be a conditioned state (effect)
since the preceding cittas are vipassanä cittas, or in
other words, kusala cittas. An individual, who is an
anägämi practises vipassanä meditation, gaining kusala
cittas so as to become an arahant. So can the
arahattamagga citta be a conditioned state
(paccayuppana)? (It can be, Venerable Sir). Yes, it
can. Hence, arahattamagga citta can be a conditioned
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state. Since arahattamagga citta can be a conditioned
state, all 21 kusala cittas can be involved.
Let us proceed to the second type or the second verse
on kusala which is "Purimä purimä kusalä dhammä,
pacchimänaÖ pacchimänaÖ akusalänaÖ dhammänaÖ
kesiñci upanissayapaccayena paccayo". The word
kesiñci is mentioned here. Kesiñci indicates that some
conditioned states cannot arise by the force of
Anantarúpanissaya Condition. Anantarúpanissaya
Condition means that the conditioning state is
conditioning for the arising of conditioned state without
having a gap. But kusala citta cannot be a conditioning
state for akusala to arise, without having a gap. There
is only kusala citta or akusala citta in the 7 impulsions
(javanas). In the sequence of these 7 javana, either
kusala or akusala, occur at a stretch. Hence, after kusala,
akusala cannot arise in  this sequence. Therefore, is not
kesiñci has to be mentioned? (It has to be mentioned,
Venerable Sir). Kesiñci indicates that after kusala,
akusala cannot arise without a gap. During a sequence
of javana, kusala citta cannot let akusala citta to arise.
Kesiñci indicates that kusala citta, as the conditioning
state, cannot have akusala as a conditioned state without
having a gap. Hence, kesiñci indicates that in some
cases, akusala citta cannot be the conditioned state by
the force of Anantarúpanissaya Paccayo. This fact is
included in the discourse.
In terms of previously accrued kusala, "Purimä purimä
kusalä dhammä", how many kusala cittas have being
accounted for is 17 kusala cittas(5) being accounted
for. These are lokiya cittas. Lokuttara cittas cannot
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be included here. So is it not obvious that lokuttara
kusala cittas cannot be the conditioning state for
akusala citta to arise? (It is obvious, Venerable Sir).
Lokuttara cittas are the four magga cittas. These
lokuttara magga cittas cannot make akusala cittas
arise. These four lokuttara magga cittas abandon and
destroy the akusala. Destroying means not allowing it
to arise. Hence, the four lokuttara kusala cittas are
not included in the conditioning state. That means the
17 lokiya kusala cittas can still be the  conditioning
state for the arising of akusala, the  conditioned state,
by the force of Ärammaûúpanissaya Condition and
Pakatúpanissaya Condition.
In this third type "Purimä purimä kusalä dhammä,
pacchimänaÖ pacchimänaÖ abyäkatänaÖ dhammänaÖ
upanissayapaccayena paccayo", according to "Purimä
purimä kusalä dhammä", all 21 kusala cittas can be
included in the conditioning state. According to
"pacchimänaÖ pacchimänaÖ abyäkatänaÖ dhammänaÖ",
the conditioned state consists of all 36 vipäka cittas
and all 20 kiriyä cittas. Hence, in this type, there
is nothing special to mention about. This is the
condition where kusala is  conditioning for the arising
of abyäkata. In later explanations, there are many
things to be said about on this topic. Let us proceed
to the fourth type (akusala)
In the fourth type, "Purimä purimä akusalä dhammä,
pacchimänaÖ pacchimänaÖ akusalänaÖ dhammänaÖ
upanissayapaccayena paccayo", the conditioning state
consists of 12 akusalä cittas. Here also there is
nothing special to mention about.
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In the fifth type, according to, "Purimä purimä akusalä
dhammä, pacchimänaÖ pacchimänaÖ kusalänaÖ
dhammänaÖ kesiñci upanissayapaccayena paccayo",
the preceding akusala cittas, the conditioning state
consists of all 12 akusala cittas, the succeeding kusala
cittas, the conditioned state consists of all 21 kusala
cittas.
Kesiñci means some of the Upanissaya Conditions are
not applicable. The ones which are not applicable are,
out of the three kinds of Upanissaya Conditions,
Ärammaûúpanissaya and Anantarúpanissaya Conditions
are not applicable. The fact that kusala does not
reflect distinctly on akusala as an object is controversial
to Ärammaûúpanissaya Condition.
In the continual sequence of akusala, kusala cannot
arise. During the moment of javana, either all 7
javanas are  kusala or all 7 javanas are akusala. So
in between akusala javanas, there can be no kusala
javana. Hence, Anantarúpanissaya Condition is not
applicable. So the word kesiñci has to be included
in the discourse. Therefore, both Ärammaûúpanissaya
and Anantarúpanissaya Conditions must be omitted.
Let us proceed to the 3rd case in akusala (The sixth
type). In the verse, "Purimä purimä akusalä dhammä,
pacchimänaÖ pacchimänaÖ abyäkatänaÖ dhammänaÖ
upanissayapaccayenä paccayo", the conditioning state
consists of all 12 akusala cittas. According to,
"pacchimänaÖ pacchimänaÖ abyäkatänaÖ dhammänaÖ"
the  conditioned state constitutes all 36 vipäka abyäkata
cittas plus all 20 kiriyä abyäkata cittas.
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Let us proceed to abyäkata. (The seventh type).
In the seventh type, this verse, "Purimä purimä abyäkatä
dhammä, pacchimänaÖ pacchimänaÖ abyäkatänaÖ
dhammänaÖ upanissayapaccayena paccayo", indicates
that the conditioning state consists of 36 vipäka cittas,
20 kiriyä cittas, 28 rúpas and nibbäna. That means
36vipäka cittas are abyäkatas, 20 kiriyä cittas are
abyäkatas, 28 rúpas are also abyäkatas and also
nibbäna is abyäkata. Those individuals who have studied
Abhidhammattha Sangaha can remember easily. In  this
audience there must be some individuals who have
studied this. Is it evident that nibbäna is indeterminate?
(It is evident, Venerable Sir). Yes, it is evident. These
36 vipäka cittas, 20 kiriyä cittas, 28 rúpas and nibbäna
are conditioning state to make 36 vipäka cittas, 20 kiriya
cittas to arise as conditioned state by the force of
Upanissaya Condition. It will become more evident in
the explanations.
In the eighth type, the verse, "Purimä purimä abyäkatä
dhammä, pacchimänaÖ pacchimänaÖ kusalänaÖ
dhammänaÖ upanissayapaccayena paccayo", according
to the phrase, "purimä purimä abyäkatä dhammä", there
are preceding 35 vipäka cittas excluding the arahatta
phala citta. Out of a total of 36 vipäka cittas, when
one citta (arahatta phala citta) is omitted, 35 of them
remain. Why is it so? One should know about this. When
one gains arahatta phala citta, one has attained
arahatship. After becoming an arahat, can any kusala
accrue? (No, but only abyäkata can arise. Hence,
arahatta phala citta cannot be the conditioning state
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for the arising of kusala but can only make abyäkata
arise. Therefore arahatta phala citta has to be omitted.
According to "PacchimänaÖ pacchimänaÖ kusalänaÖ
dhammänaÖ", all 21 kusala cittas are involved on
the kusala side. This fact must be considered with
emphasis.  After attaining arahatta phala and becoming
an arahat no more kusala arises in his santäna.
Hence, arahatta phala citta cannot be the conditioning
state for the arising of kusala. So on the side of the
conditioning state, does it have to be omitted? (It has
to be omitted, Venerable Sir). Yes, it has to be
omitted.
Let us proceed to the third case in abyäkata, (the ninth
type).
In the verse, "Purimä purimä abyäkatä dhammä,
pacchimänaÖ pacchimänaÖ akusalänaÖ dhammänaÖ
upanissayapaccayena paccayo", according to the phrase,
"purimä purimä abyäkatä dhammä", there can only be
32 lokiya vipäka cittas, since four lokuttara vipäka
cittas cannot be included. Lokuttara vipäka citta cannot
be the conditioning state for the arising of akusala.
They  can only extinguish or abandon them, i.e., cannot
make them arise. To extinguish akusala dhamma, the
lokuttara  citta makes it its purpose to do so. Since 4
lokuttara vipäka  cittas, 4 phala cittas cannot make
akusala arise,  shall they not be excluded? (They shall
be excluded, Venerable  Sir). Yes, they must be excluded.
20 kiriyä cittas also cannot be included because these 20
kiriyä cittas cannot make akusala arise. Kiriyä citta in
the santäna of an arahat cannot make akusala arise. 28
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rúpas are abyäkata dhammas. These 28 rúpas can make
akusala arise. Various akusala can arise due to the cravings
for visible objects (rúpärammaûa); sound (saddärammaûa);
smell (gandhärammaûa); taste (rasärammaûa)
and tangible object (phoôôhabbärammaûa). By making the
five sense-object or 6 sense-objects (ärammaûa) as
objects of thought, akusala can arise. Can all 12 akusala
cittas arise? (They all  can arise, Venerable Sir). Yes, they
can arise.
The Buddha expounded separately in Päli on
"UtubhojanaÖpi upanissayapaccayena paccayo.
Puggalopi upanissayapaccayena paccayo. SenäsanaÖpi
upanissayapaccayena paccayo". The explanation given
earlier on these Päli verses is fairly complete. Now the
discourse will continue on how pakatúpanissaya
conditioning state is functioning in the santäna of this
audience to produce pakatúpanissaya conditioned state.
Only the conditioning state of Natural-strongdependence
Condition (Pakatúpanissaya Paccayo) is mainly left to
be expounded. Object-strong-dependence Condition
(Ärammaûúpanissaya Paccayo) and Proximity-
strongdependence Condition (Anantarúpanissaya
Paccayo) have already been discoursed.
Ärammaûúpanissaya Paccayo is similar to Ärammaûa
Paccayo. Anantarúpanissaya Paccayo is the same as
Anantara Paccayo.
In the verse, "Kusalo dhammo kusalassadhammassa
upanissayapaccayena paccayo", Pakatúpanissaya
Paccayo is expounded eleborately, in Päli, thus:
"SaddaÖ upanissaya dänaÖ deti; sïlaÖ samädhiyati
uposathakammaÖ karoti; jhänaÖ uppädeti: vipassanaÖ
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uppädeti; maggaÖ uppädeti abhiññaÖ uppädeti;
samäpattim uppädeti". This Päli verse is Pañhävära,
the eleborate explanation.
Saddhä is the conditioning state; dispensing däna is the
conditioned state. Saddhä is wholesomeness (kusala
dhamma) and däna also is wholesomeness (kusala
dhamma). Is it not obvious? (It is obvious, Venerable
Sir).
SaddhaÖ = The saddhä dhamma; upanissaya =
depending on; silaÖ = sïla; samädiyati = is observed.
Saddhä dhamma is kusala and observing sïla is also
kusala. Saddhä dhamma is the conditioning state and sïla
kusala is the conditioned state. Does not this dhamma
arise in the santäna of this audience? (It does arise,
Venerable Sir). Is it not delightful to have upanissaya
conditioning state functioning in one's own santäna? (It
is delightful, Venerable Sir). It is appropriate to have
saddhä dhamma to be able to dispense däna. Saddhä
dhammä, the conditioning state of Upanissaya Paccayo
is functioning to allow the conditioned state of dispensing
däna as well as observing sïla to arise. Is it not evident?
(It is evident, Venerable Sir).
UposathakammaÖ karoti

UposathakammaÖ = the act of observing sïla; karoti
= is accomplished.
This statement is very appropriate for the individuals
who come to observe uposatha sïla today. What is
conditioning for the uposatha-keepers to acquire kusala?
Saddhä dhamma is conditioning by the force of
Pakatúpanissaya Condition.
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SaddaÖ upanissaya uposathakammaÖ karoti

Saddhä = The conviction and trust in Buddha,
Dhamma, Saûgha, Kamma and the effect of kamma;
upanissaya = upanissaya katvä = depending on;
uposathakammaÖ = the act of observing sïla;
karoti = is accomplished. Iti = thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu!  Sädhu! Sädhu!

Säddha which is present in the santäna of this audience
is upanissaya conditioning state, the cause. Kusala gained
by observing sïla is the effect. Is it not being gained now?
(It is being gained now, Venerable Sir). Is it not evident
that the Buddha had expounded on the saddhä present
in the santäna of this audience? (It is evident thus,
Venerable  Sir). Yes, it is evident.
SaddhaÖ = The saddhä dhamma; upanissaya =
depending on; jhänaÖ = absorption (jhäna); uppädeti
= is accomplished.
At the time of this audience, it is not evident. In the
olden days it was evident. One must have saddhä in
practising meditation to gain jhäna. To be able to practise
one must have faith with conviction. When one practises
hard enough, one is sure to attain jhäna. Dithadhamma
sukha vihära = by having saddhä or belief in this
very life, one  can gain the pleasantness,  the effect
of being able to live happily, does not one practise
to gain jhäna? (One practises as such, Venerable Sir).
Jhäna kusala is the conditioned state.
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SaddhaÖ upanissaya vipassanaÖ uppadeti.

SaddhaÖ = the saddhä dhamma; upanissaya =
depending on; vipassanaÖ = vipassanä meditation;
uppädeti = is practised.
Having saddhä dhamma, which is having conviction
and trust on the Buddha, dhamma, saûgha, kamma
and the effect of kamma, these five present in the
santäna of this audience is upanissaya conditioning
state, the cause. Practising vipassanä meditation is the
conditioned state, the effect. Is this audience practising
vipassanä meditation? (They are, Venerable Sir). As
Pakatúpanissaya Condition, what is prompting one to
practise meditation? (Due to saddhä, Venerable Sir).
Does one gain vipassanä kusala due to saddhä? (One
gains thus, Venerable Sir).
Saddhä dhamma is kusala. Vipassanä meditation is
also kusala. "Kusalo kusalassa", "Kusalo  dhammä
kusalassa dhammassa". "Purimä purimä kusalä dhammä
pacchimänaÖ pacchimänaÖ kusalänaÖ dhammänaÖ".
According to this Päli verse, the preceding saddhä is
conditioning the succeeding däna, sïla, uposatha kusala,
jhäna kusala and vipassanä kusala to arise. To have
such  an understanding  from Päli Text is very
appropriate.
If the question "In whose santäna are these conditioning
states taking place?, the answer will be "At this very
moment, the conditioning  states are taking place in the
santäna of this audience". The kusala dhamma, saddhä,
is a conditioning state to acquire däna kusala; sïla
kusala; uposatha kusala by observing precepts; and
vipassanä kusala the conditioned state. It cannot be
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said that jhäna dhamma is present in the santäna of this
audience.
SaddaÖ upanissaya maggaÖ uppädeti.

SaddaÖ = the saddhä dhamma; upanissaya = depending
on; maggaÖ = the attainment of magga dhamma:
sotäpatti magga, sakadägämi magga, anägämi magga
and arahatta magga; uppädeti = is accomplished. Iti
= thus; bhagavä = the Buddha; avoca = expounded
with wisdom led by compassion.

Sädhu!  Sädhu! Sädhu!

The kusala  dhamma, saddhä, present in the santäna
of this audience is conditioning the arising of the four
magga kusalas by the force of Pakatúpanissaya
Condition. Due to this conditioning, as vipassanä
meditation has been practised, will not magga kusala
dhamma arise on one of these days? (It will arise,
Venerable Sir). Magga ñäûa is sure to arise. Is it
wonderful to have saddhä dhamma in one's santäna?
(It is wonderful, Venerable Sir). This saddhä can
produce kusala which can close the door to apäya.
Saddhä dhamma is  kusala and also magga ñäûa is
kusala. Saddhä dhamma is most beneficial for this
audience as well as for all Buddhist individuals.
Hence, in the Scriptures, saddhä dhamma has been
expounded with high praise.
Sä hattha vitta bïjäniviya daôôhabbä

(Aôôhasälinï - ôôha - 163)

Sä = this saddhä; hattha vitta bïjäniviya = is likened
to the hand, or wealth or good seed for sowing;
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daôôhabbä = it shall be noted. Iti = thus; aôôhakathäcariyo
= commentary teachers; samvaûûeti = expounded
correctly.

Sädhu! Sädhu! Sädhu!

Saddhä present in the santäna of this audience is
likened to the hand or wealth or good seeds. How
can it be likened to the hand? The hand is the most
useful part of one's body. In the same way, saddhä
is the most useful dhamma for one's pleasant journey
through the saÖsarä and also for the attainment of
nibbäna. It means that saddhä is the most basic
dhamma.
The hand is most useful for one's body. With what does
one manage to keep oneself clean? (With hand, Venerable
Sir). Yes, one has to do only by using the hand. With
what does one have to put away things? (With hand,
Venerable Sir). Yes, with hand one has to put away
things. Even though some of the things are not valuable
but useful, with what does one have to put away these
things? (With hand, Venerable Sir). Also in putting away
moderately valuable things like clothings----? (With hand,
Venerable Sir). Also in putting away precious things....?
(With hand, Venerable Sir). Is it not the hand most
useful? (It is, Venerable Sir).
It means that as the hand is the most useful thing for
one's santäna, saddhä dhamma is the most useful one,
the best and the most basic dhamma for oneself.
Cannot one who has saddhä, likened to the hand also
dispense däna? (One can, Venerable  Sir). Hence, one
will also be able to get däna kusala. By believing



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw316

that, dispensing däna, in every future existence, one will
become wealthy with precious things in abundance and
one is able to further conduct kusala deeds as one
wishes till attaining nibbäna. Thus one can go through
the round of rebirths (saÖsara) comfortably and pleasantly
till attaining nibbäna. Since one believes that this kusala
is conducive to nibbäna, will not one dispense däna?
(One will dispense däna, Venerable Sir). With saddhä
likened to the hand, one definitely acquire däna kusala.
With the belief  that by observing sïla, one will have
good health and longevity, attain samädhi quickly in
practising vipassanä meditation in every existence,
will not one observe sïla? (One will observe, Venerable
Sir). With saddhä likened to the hand, one has
definitely procured sïla kusala.
Believing in saddhä and practising vipassanä meditation,
one can attain nibbäna quickly as one has aspired for.
Having saddhä cannot one practice vipassanä
meditation? (One can meditate, Venerable Sir). With
saddhä, likened  to the hand, one can definitely gain
vipassanä kusala. Hence, is it not likened to the hand?
(It is likened to the hand, Venerable Sir).

Motto:Saddhä is likened to the hand

Saddhä is also likened to wealth and precious things.
In this mundane world, the possessors of wealth can
buy and make use of a good many pleasant things.
They can buy and have many delicious food, wear
good clothings, live in big, spacious, comfortable
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houses, and use good vehicles as they like. Similarly, the
possessors of saddhä, likened to wealth, can acquire as
if they are buying all kinds of enjoyment such as luxuries
of human, deva and brahma and the bliss of nibbäna
in the same way as wealthy people can buy many
pleasant things. Cannot they buy them like this? (They
can, Venerable Sir).
By dispensing däna and observing sïla, one can get
the goodness of human or deva, just like buying things.
By practising samatha meditation till attaining jhäna,
one can get the luxury of brahma as if by purchasing
it. If one practises vipassanä meditation up to the
mark, cannot one get the bliss of nibbäna as if by
buying it? (One can get it, Venerable  Sir). Hence,
saddhä is also likened  to wealth.

Motto:Saddhä is likened to wealth.

Saddhä is likened to a good seed. A good seed has
two functions, one is for the roots to go down, and the
other is for shoots or branches to go up. A tree which
is complete with roots and branches will one day bear
valuable flowers and fruits. Likewise, saddhä, a good
seed, will bear flowers and fruits of magga, phala
and nibbäna.
To those who are endowed with saddhä, cannot they
observe sïla, likened to roots, and practise samatha
and vipassanä meditation, likened to shoots or branches?
(They can practise, Venerable  Sir). It means that when
one practises, one will be endowed with sïla, likened
to the roots; samatha and vipassanä likened to the
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shoots and branches. According to one's päramita, one
will be endowed with pleasantness, the fruits, which are
magga ñäûa, phala ñäûa and the bliss of nibbäna. Is not
it likened to a good seed? (It is. Venerable Sir). Yes, it
certainly is likened to a good seed.

Motto:Saddhä is likened to a good seed

Should not one be happy to have in one's santäna,
saddhä likened to the hand, wealth and good seed? (One
should be, Venerable Sir). One can observe sïla,
dispense däna and practise vipassanä meditation. Cannot
one accrue kusala? (One can, Venerable Sir). It is
evident that, saddhä dhamma, kusala is conditioning
by the force of Pakatúpanissaya Condition for the
arising of kusala. It is already fairly evident.
Let us proceed to the second case.
"Purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ akusalänaÖ dhammänaÖ
upanissayapaccayena paccayo"

The preceding saddhä dhamma is conditioning by the
force of Pakatúpanissaya Condition to make akusala
dhamma arise. When can this happen? In the Päli Text
it is expounded as "SaddhaÖ upanissaya mänaÖ
jappeti diôôhaÖ gaûhäti ".
SaddhaÖ  =  the saddhä dhamma; upanissaya =
depending on; mänaÖ = conceit; jappeti pavatteti =
make it arise; ditthaÖ = wrong view; gaûhäti = is held.
One who is endowed with saddhä may think "I am
the only one who can perform all these wholesome
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deeds; other individuals cannot perform such acts; who
can accomplish such wholesome deeds like me? Those
who do not know how to reflect or give consideration
properly may have conceit (mäna) like this. Is it not?
(It is, Venerable Sir). If one has thoughts like "I don't
think there can be anybody who has saddhä like me;
Nobody can accomplish such kusala dhamma like
me." If one has such thoughts, due to this saddhä, what
has being conditioned is that conceit is conditioned
to arise. Saddhä is kusala, mäna is akusala. Can this
kind of conditioning take place? (It can, Venerable
Sir).
Wrong view (diôôhi) can also arise. Saddhä is kusala
and diôôhi is akusala. Kusala can condition the arising
of akusala to arise. As this audience; has given
consideration fairly well and has practised  vipassanä
meditation, arising of mäna and diôôhi like this, due
to saddhä, will be almost negligible. Does not one
has to be trying not to let it happen like this? (One
does have to be trying Venerable Sir).
"Since I am complete with saddhä, I am the only one
who can practise like this". While meditating, if one
often has such ideas, from saddhä what has been
conditioned to arise. (Akusala dhamma has been
conditioned to arise, Venerable Sir). One should not
let this happen. This audience shall only reflect such
as, "The others shall also practise and I am also
practising; They can also gain kusala". Conceit is also
not good, it is akusala. Due to this saddhä, the
upanissaya conditioning state, mäna as well as diôôhi
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can arise. The Buddha had expounded only this much
on the arising of akusala due to saddhä.
In the Päli Text, the verse "Purimä purimä kusalä
dhammä, pacchimänaÖ pacchimänaÖ abyäkatänaÖ
dhammänaÖ upanissayapaccayena paccayo. SaddhaÖ
upanissaya attänaÖ ätäpeti paritäpeti pariyiôôhimulakaÖ
dukkhaÖ paccanuboti", is the description of kusala
conditioning the arising of abyäkata.
SaddhaÖ = the saddhä dhamma; upanissaya =
depending on; attänaÖ = oneself; ätäpeti = is made
to get scorched; paritäpeti = got completely scotched;
pariyiôôhimulakaÖ = which has its  origin is searching
for it; dukkhaÖ = suffering; paccanuboti = is experienced.
Because of having saddhä dhamma, one has to
perform kusala deeds. By doing so with effort, does
not one's khandhä get exhausted? (One does get
exhausted, Venerable Sir). The exhaustion in khandhä
is abyäkata. Saddhä dhamma is kusala dhamma.
Abyäkata is conditioned by kusala as such.
With dhamma as the cause, does not one has suffering
(dukkha) due to searching for it? (One has, Venerable
Sir). Is searching for it unpleasantness (dukkha) or
pleasantness (sukha)? (It is dukkha, Venerable Sir).
The dukkha of searching; dukkha of khandhäs suffering,
the indeterminate (abyäkata); and the dukkha originating
in searching for it is experienced.
Saddhä, which is kusala is conditioning for the arising
of dukkha. One makes oneself worry and  suffer. Is it
not? (It is, Venerable Sir). Yes, it is so. Due to kusala,
does not one have to suffer? (One has to suffer,
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Venerable Sir). To be able to perform kusala, the
conditioning state, is saddhä dhamma, while performing
kusala, experiencing dukkha is abyäkata. Saddhä
dhamma, the kusala dhamma, is conditioning for the
arising of suffering, the abyäkata. Now it is evident.
The explanation on three types of kusala has been
accomplished. Now the  three types of akusala will
be explained.
"Purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ akusalänaÖ dhammänaÖ
upanissayapaccayena paccayo".
The preceding akusala is conditioning the arising of
succeeding akusala. When does this happen? (in Päli).
RägaÖ upanissaya päûaÖ hanati, adinnaÖ ädiyati,
musä bhaûati, pisuûaÖ bhaûati, phrusaÖ bhaûati,
samphaÖ palapati.
RägaÖ = The greed (räga); upanissaya = depending
on (or) as upanissaya conditioning state; päûaÖ = the
living beings (sattavä); hanati = are killed.
Räga = lobha or greed is akusala; killing other beings
is also akusala. Is it not evident that akusala is
conditioning for the arising of akusala? (It is evident,
Venerable Sir). Due to too much greed, too desirous to
eat or too desirous to have desirable things, one kills
other beings. Greed (räga) the conditioning state is
also akusala. Taking others' life is also akusala.
RägaÖ upanissaya adinnaÖ ädiyati = depending on
greed (lobha) one steals others' property. Greed (räga)
is akusala. Stealing others' property is also akusala.
Hence, akusala is conditioning akusala to arise.
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RägaÖ = The greed (lobha); upanissaya = depending
on; musä = lies or words which are not true; bhanati
= are uttered.
The conditioning state, räga is akusala; lies (musä) is
also akusala. Is it not evident? (It is evident, Venerable
Sir).
RägaÖ = The greed (lobha); upanissaya = depending
on; pisunaÖ = the slandering words; bhanati = are
uttered.
The conditioning state, greed (rägä) is akusala.
Slandering is also akusala.
For clear understanding, the ancient sages have
explained the word pisuna in Myanmar language as
"making mischief between two persons".
The meaning of pisuna in Päli Text is piyasuñña. Piya
= loving; suñña = void of. Words that make the two
persons' love for each other void is known as
pinsuññaväcä.
When two persons are friendly and revering each
other, words that make them end their friendship is
called pinsuññaväcä. Is it kusala or akusala? (It is
akusala, Venerable Sir). Räga is akusala, and so also
is pinsuññaväcä. Hence, akusala is conditioning for
the arising of akusala by the force of Natural-strong
dependence Condition (Pakatúpanissaya Paccayo).
PharusaÖ bhanati

RägaÖ = the greed (lobha); upanissaya = depending
on (or) as  strongdependence conditioning state;
pharusaÖ = harsh words; bhanati = are uttered.
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Räga is akusala dhamma, the conditioning state.
Pharusaväcä = utterance of harsh words, is akusala,
the  conditioned state. Here it is evident that akusala
is conditioning for the arising of akusala. There are
two characteristics in the word "pharusaväcä". In one
type, words are harsh but the volition (cetanä) is not.
This is not considered as pharusaväcä. In the other,
words are however sweet but the volition is harsh.
This certainly is pharusaväcä. There are quite a few
instances to illustrate these characteristics.
At one time, a mother and  her son were living
together. Since these two persons had different point of
views, they were not in agreement, and quarrelled quite
often. The son did not want to stay in the mother's
house and said that he was leaving for another place.
The mother did not want him to go away, and so she
swore at him, "All right, if you go you will be gored
and be killed by a she-buffalo". The son replied, "whether
I get killed or not, I am going", and so saying he left
home. In the forest, as his mother had said, a she-buffalo
came charging at him. He had no way to escape. Then
he made a resolution.
"My mothers' words are harsh, but if she has no
volition for my death, may not this she-buffalo gore
me. If my mother has true volition for my death, let
the she-buffalo do as pleases". As soon as this
volition was made the she-buffalo, as if tied with a
string at the spot, became motionless. It did not
proceed, but turned back and left the place. Since the
volition is not harsh, does the words become
pharusaväcä? (It does not, Venerable Sir). Sometimes
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the parents had to say such harsh words to their children,
but the volition is not harsh. Then it does not amount
to pharusaväcä.
Even though the words are sweet, if the volition is
harsh, it becomes pharusaväcä. At one time, a king
was councelling with young princes and ministers. In
that country, there was a natorious bandit. The king
had issued an order that if that bandit was caught,
he must be brought at once before the king. At that
very time, the bandit was caught and brought straight
to the king. Since this was the most auspicious time
when the king was councelling with the distinguished
personnels, the king thought, it would not be proper
to utter harsh words.  So the king said, "Take him
into the forest  and let him sleep peacefully". These
words are very sweet. Are they not? (They are sweet,
Venerable Sir). The words are sweet but what did
the king order them to  do? The king ordered  that
the bandit be killed. Is the volition harsh? (It is harsh,
Venerable Sir). Therefore it is pharusaväcä.
SamphaÖ palapati = speaking fivolously is also
akusala. Räga or lobha, the  conditioning state is
also----? (akusala, Venerable Sir). Akusala is
conditioning akusala to arise. Thus, it was expounded
in the Päli Text. Let us proceed to the second case
of akusala. (The fifth type).
"Purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ kusalänaÖ dhammänaÖ kesiñci
upanissayapaccayena paccayo".
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This is the condition in which the preceding akusala is
conditioning the succeeding kusala to arise by the force
of Pakatúpanissaya Condition.
RagaÖ upanissaya dänaÖ deti, sïlaÖ samädhiyäti,
uposathakammaÖ karoti, jhänaÖ uppädeti, maggaÖ
uppädeti.
Däna is dispensed due to räga, lobha, the cause. Is
räga, lobha, kusala or akusala? (It is akusala,
Venerable Sir). That is, the conditioning state is
akusala. The conditioned state is dispensation of däna.
Is it kusala or akusala? (It is kusala, Venerable Sir).
Is it not evident that akusala is conditioning kusala
to arise?) It is evident, Venerable Sir). Can it be said
that this condition happens in the santäna of this
audience or not? (It can be said that it happens,
Venerable Sir).
Räga is the term, actually the meaning is greed
(lobha). Räga means lust, lobha also means lust.
Many synonyms are expounded to a great extent in
Päli Text. Due to lobha or lobha as the cause, does
not this audience dispense däna? (They do, Venerable
Sir). What kind of lobha is it? Is it the kind of lobha
that makes one dispense däna in order to make one
go through the round of rebirths (saÖsara) pleasantly?
(Dana is dispensed  with such expectation, Venerable
Sir). Wanting the pleasantness is räga, lobha. So is
akusala conditioning kusala? (It is, Venerable Sir).
RägaÖ = The greed (räga, lobha); upanissaya =
depending on; sïlaÖ = moral conduct; samädhiyäti =
is observed.
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Due to or depending on lobha, is not sïla being
observed? (It is observed, Venerable Sir). Wanting to
go through the round of rebirths (saÖsara) pleasantly
is räga, lobha. For wanting the pleasantness in bhava,
observing sïla is....? (kusala, Venerable  Sir).
UposathakammaÖ karoti = sïla is observed due to
the desire to get pleasant bhava or pleasantness in
one's existences. But does not one wants kusala? (One
does want that, Venerable Sir). In fact wanting or
desire is lobha. Now due to lobha, akusala is
conditioning to gain kusala of observing sïla known
as uposatha kamma. It is  evident.
JhänaÖ uppädeti = also it makes jhäna arise. Due
to greed, does not one practise to attain jhäna? (One
practises, Venerable Sir). Greed is the conditioning
state (paccaya), the cause. Jhäna kusala is the
conditioned state (paccayuppana), the effect.
RägaÖ upanissaya vipassanaÖ uppädeti.

RägaÖ = The greed; upanissaya = depending on;
vipassanaÖ = vipassanä meditation; uppädeti = is
practised.
There is a desire to gain vipassanä kusala. The desire
is lobha, the conditioning state. Practising vipassanä
and gaining vipassanä kusala is the conditioned state.
This is a case of Natural-strong dependence Condition
(Pakatúpanissaya Paccayo). Practising is done due to
desire. Is desire kusala or akusala? (Akusala, Venerable
Sir). As expounded by the Buddha, are these
phenomena not occurring in the santäna of this
audience? (They are occurring, Venerable Sir).
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Should one say whether or not this lobha is a good
lobha? This is a kind of lobha which should arise.
Are there two kinds of lobha, which should or should
not occur? (There are two kinds, Venerable Sir). For
lobha should not occur, must not one abandon it? (One
must abandon it, Venerable Sir). Yes, one must
abandon it. Due to lobha, one takes other's life.
Should not one abandon this kind of lobha? (One
should abandon, Venerable Sir). Yes, one should
abandon. Due to lobha, one practises vipassanä
meditation. Should not one have this kind of lobha?
(One should have, Venerable Sir).
RägaÖ upanissaya maggaÖ uppädeti

RägaÖ = The greed, lobha; upanissaya = depending
on; maggaÖ = the path, magga; uppädeti = is
attained.
Räga is causing sotäpatti magga, sakadägämi magga,
anägämi magga and arahatta magga to arise. Due to
the  desires for maggas, does not one has to practise?
(One has to practise, Venerable Sir). When practised,
one attains magga ñäûa. Magga ñäûa is kusala.
Desire to have something is lobha. Is it not evident
that due to akusala, kusala has arisen. (It is evident,
Venerable Sir). Let us proceed to the case where
akusala is conditioning abyäkata. (The sixth type)
"Purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ    abyäkatänaÖ    dhammänaÖ,
upanissayapaccayena paccayo.
Akusala dhammas are the conditioning state. Abyäkata
dhamma are the conditioned state. When does this
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happen? It happens when, as expressed in Päli, "RägaÖ
upanissaya attänaÖ ätäpeti paritäpeti pariyitthimulakaÖ
dukkhaÖ paccanuboti".
Due to greed, one tends to make oneself worry and
suffer. The dukkha that has its origin in searching is
made to arise. Due to greed, does not one acquire
dukkha? (One does, Venerable Sir). Yes, one does.
This is very evident.
Räga is the truth of the cause of suffering (samudaya
sacca). As much as there is samudaya sacca, is not
dukkha sacca produced? (It is produced, Venerable
Sir). This is  the conditioning taking place by the
force of Pakatúpanissaya Condition. Räga is akusala,
and dukkha is abyakata. Is it not evident? (It is
evident, Venerable Sir). Yes, it is evident. All types
on akusala have been explained.
Let us proceed to the section on abyäkata.
The first case in abyäkata (the seventh type) is given
in Päli as "Purimä purimä abyäkatä dhammä,
pacchimänaÖ pacchimänaÖ abyäkatänaÖ dhammänaÖ,
upanissayapaccayena paccayo".
The preceding abyäkatas are conditioning  the
succeeding abyäkatas to arise. When is it? (The
answer in Päli is as follows):
"KäyikaÖ sukhaÖ käyikassa sukhassa käyikassa
dukkhassa, phalasamäpattiyä upanissayapaccayena
paccayo"
UtubhojanaÖ senäsanaÖ kayikassa sukhassa,

Käyikassa dukkhassa, phalasamäpathiyä
upanissayapaccayena paccayo".
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This condition is rather wide spread. Kayikasukha =
having pleasantness in one's body (rúpakkhandhä), which
is abyäkata. Due to this abyäkata as a  cause, more
pleasantness in one's rúpakkhandhä continues to arise.
Since käyikasukha is conditioning (more) käyikasukha
to arise, it amounts to abyäkata conditioning abyäkata.
Käyikasukha which is abyäkata can also be a
conditioning state for käyikadukkha which is also
abyäkata. After experiencing käyikasukha, not to let
these disappear or more käyikasukha to appear, work
must be done.  Due to wanting sukha, does not one
have to undergo dukkha? (One has to, Venerable  Sir).
This dukkha is also abyakata. Hence, is it not evident
that abyäkata is conditioning abyäkata? (It is evident,
Venerable Sir).
In the phrase starting with phalasamäpattiyä, it means
that phalasamäpatti arises depending on sukha. Sukha
is abyäkata, and phalasamäpatti is also abyäkata.
Temperature (utu) is also abyäkata. Utu can be a
conditioning state for käyikasukha or käyikadukkha to
arise. Nutriment (bojana) is also abyäkata, Bojana can
condition the arising of käyikasukha or kayikadukkha.
Nutriment is a  conditioning state. By  consuming good
nutriment, one can have pleasantness in the body.
Nutriment, abyäkata is the cause. Having pleasantness,
the effect is also abyäkata, when the nutriment is
inferior, it can cause suffering (dukkha) in the body
(käyikadukkha). On consuming poor food does not one
has to face suffering (dukkha)? (One has to face
suffering, Venerable Sir). Poor nutriment causes
suffering, such as poor health. Nutriment is abyäkata.
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So also is suffering. Nutriment causing suffering in one's
body is the  case of abyäkata conditioning abyäkata to
arise.
Monasteries for lodging are also abyäkatas. As this
abyäkata is conditioning käyikasukha, which is also
abyäkata. Lodging which is abyäkata can be a conditioning
state (paccaya) for phalasamäpatti, which is also
abyäkata. When inferior lodging is the  conditioning
state, because the lodging is not good, can suffering
(dukkha) in the body arise. (Suffering can arise,
Venerable Sir). This suffering in the body is called
käyikadukkha. Monasteries (senäsama) the abyäkata
can be  the conditioning state for suffering in the body
(käyikadukkha) to arise. The Buddha had expounded
eleborately on this topic. Here the explanation on
abyäkata conditioning state is fairly complete.
Let us proceed to the second case in abyäkata. (The
eighth type).
"Purimä purimä abyäkatä dhammä, pacchimänaÖ
pacchimänaÖ kusalänaÖ dhammänaÖ,
upanissayapaccayena paccayo"
When does this happen means: (in Päli) KäyikaÖ
sukhaÖ upanissaya dänaÖ deti. Due to having pleasant
existence in this life, to exist pleasantly in future
existences as well, does not one dispense däna? (One
does, Venerable Sir). Existing pleasantly is abyäkata.
Dispensing däna is kusala. Is it not evident that this
is the case of abyäkata conditioning kusala to arise?
It is evident, Venerable Sir).
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KäyikaÖ sukhaÖ upanissaya sïlaÖ samädhiyäti. On
existing pleasantly, does not one consider observing
sïla? (One does, Venerable Sir). While one is well
and happy, one should consider dispensing däna and
observing sïla. Does this audience have such attitude?
(They have, Venerable Sir). Yes, they have. This is
the case of abyäkata conditioning what? (Conditioning
kusala to arise, Venerable Sir). While one is well and
happy, does not one consider observing sïla and
observes it? (One does observe sïla, Venerable Sir).
KäyikaÖ sukhaÖ upanissäya uposathakammaÖ karoti.

KäyikaÖ sukhaÖ = The pleasantness in the body;
upanissaya = depending on; uposathakammaÖ = the
act of observing sïla; karoti = is done. Iti = Thus;
bhagavä = the Buddha; avoca = expounded with
wisdom led by compassion.

Sädhu!  Sädhu! Sädhu!
While one is well and happy one wishes to observe
sïla. Does not this kind of attitude arise in the santäna
of this audience? (It does  arise, Venerable Sir).
Observing uposatha sïla today is the case of
käyikasukha conditioning uposatha kusala to arise.
Käyikasukha is abyäkata  dhamma. Observing uposatha
sïla is kusala dhamma. The dhamma present in the
santäna of this audience has just been expounded. Is
it true or not? (It is true, Venerable Sir). Yes, it is
true. While one has pleasantness one observes uposatha
sïla. Pleasantness in the body (käyikasukha) is
abyäkata. Observing uposatha sïla is kusala. Is it not
evident that abyäkata is conditioning kusala to arise?
(It is evident, Venerable Sir). Yes, it is evident.
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KäyikaÖ sukhaÖ upanissäya jhänaÖ uppädeti.

While one is pleasant physically, one practises till
attaining jhäna. Pleasantness physically is abyäkata.
Jhäna is kusala.
KäyikaÖ sukhaÖ upanissäya vipassanaÖ uppädeti.

KäyikaÖ = pleasantness physically; upanissaya =
depending on or as a cause; vipassanaÖ = vipassanä
meditation; uppädeti = is practised.
While one is still healthy and the body is still fit
and strong, one must practise vipassanä meditation. It
will be proper for one to practise vipassanä meditation.
Does not this audience reflect on this kind of intention?
(They do, Venerable Sir). Pleasantness in the body is
abyäkata. When vipassanä meditation is practised,
gaining vipassanä kusala is kusala. Is it not evident?
(It is evident, Venerable Sir). Yes, it is evident. In
whose santäna is it arising? (In our santäna, Venerable
Sir). If one is healthy, is it proper to have the
intention to practise? (It is proper, Venerable Sir).
This kind of intention or consciousness, which is
abyäkata, is conditioning for the arising of vipassanä
kusala.
KäyikaÖ sukhaÖ upanissäya maggaÖ uppädeti.

KäyikaÖ sukhaÖ = The pleasantness in the body;
upanissaya = depending on (or) as strong-dependence
conditioning state; maggaÖ = the path (magga);
uppädeti = is attained.
While one is feeling pleasant in the body, one intends
to practise so as to attain magga ñäûa and practised
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it. Attaining magga ñäûa is kusala. Pleasantness in the
body is abyäkata. Is it not evident that abyäkata is
conditioning for the arising of kusala? (It is evident,
Venerable Sir). Yes, it is evident.
There are a good many instances to talk about on
this topic, therefore it has to be done quickly. Do
you understand it or not? (We understand it, Venerable
Sir). If you understand, it is alright. If you don't
understand it yet, if you are following the discourse, it
is not proper. In Pakatúpanissaya Condition, there are
many things to talk about that concerns this audience.
The talk on second  characteristic of abyäkata is fairly
complete.
Abyäkata is conditioning for the arising of kusala.
They are acts of: dänaÖ deti = dispensing däna;
sïlaÖ samädhiyati = observing sïla; uposathakammaÖ
karoti = observing uposatha sïla; jhänaÖ uppädeti =
practising to attain jhäna; vipassanaÖ uppädeti =
practising vipassanä meditation; and maggaÖ uppadeti
= practising to attain magga ñäûa. Pleasantness in the
body (käyikaÖ sukhaÖ), the conditioning state, is
abyäkata. The  conditioned state is däna, sïla, samatha,
vipassanä kusala and magga kusala. Now, it has been
evident.
The ninth type.

"Purimä purimä abyäkatä dhammä, pacchimänaÖ
pacchimänaÖ akusalänaÖ dhammänaÖ,
upanissayapaccayena paccayo"
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Where is this last case, the ninth type taking place? The
answer in Päli is: KäyikaÖ sukhaÖ upanissäya paûaÖ
hanati, adinnaÖ ädiyati; musä bhaûati, pisuûaÖ bhaûati,
pharusaÖ bhaûati, samphaÖ palapati.
KäyikaÖ sukhaÖ = The pleasantness in the body;
upanissaya =depending on; paûaÖ = the others' life;
hanati = is taken. ÄdinnaÖ = what is not given by
the owner; adiyati = is stolen. Musä = words which
are untrue or lies; bhaûati = are spoken. PisuûaÖ =
slandering or words to cause disharmony; bhaûati =
are spoken. PharusaÖ = harsh words; bhaûati = are
uttered, and samphaÖ = frivolous speech; palapati =
is spoken.
Depending on the pleasantness in the body (käyika
sukha) and in order not to lose it, one kills another
living being. Due to the desire to have pleasant living,
one kills other beings. This can also happen. Can it
not? (It can, venerable Sir). Pleasantness in the body
is abyäkata. Killing others is akusala.
Wanting to be well off or comfortable, one steals
other people's property. Comfort in the body is
abyäkata. Stealing others' property is akusala.
KayikaÖ sukhaÖ upanissäya musä bhaûati.
To be just comfortable in the body, untrue words are
used. Comfort in the body is abyäkata, telling lies
is akusala. It is evident now. This audience has
already understood the case of abyäkata conditioning
for the arising of akusala.
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UtubhojanaÖpi upanissayapaccayena paccayo.
UtubhojanaÖpi = The suitable nutriment also;
upanissayapaccayena = by the force of strong-dependence
condition; paccayo + upakärako = the conditioning of;
hoti = is accomplished.
Good temperature (utu) or climate is conditioning for the
arising of kusala. Suitable nutriment is also conditioning
for the arising of kusala. This is a strong Pakatúpanissaya
power (satti). It becomes more evident while one is
practising vipassanä meditation. Due to good climate or
right temperature, when cold and heat are equitable, the
individuals who meditate vipassanä can gain vipassanä
kusala quickly in dhamma, that is, good  climate is
conditioning for the quick attainment of dhamma by the
force of Pakatúpanissaya Condition.
Nutriment (bojana) is  also conditioning by the force of
Pakatúpanissaya Condition. When this audience practise
vipassanä meditation, if they are accessible to right
nutriment, they can experience, progress and attain noble
dhamma quickly because bojana is conditioning by the
force of Pakatúpanissaya Condition.
Puggalopi upanissayapaccayena paccayo.
Puggalopi = The good friends also; upanissayapaccayena
= by the force of Pakatúpanissaya Condition; paccayo
+ upakärako = the conditioning of; hoti = is
accomplished.
It is more evident while one is practising vipassanä
meditation. Also dwelling  together with compatible
fellow-meditators who note attentively and closely or
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acquiring a conditioning state for the attainment of
dhamma by  the force of Pakatúpanissaya Condition.
Hence, does not one has to dwell with compatible
individuals while meditating? (While meditating one
has to dwell thus, Venerable Sir). Yes, one has to
meditate by dwelling thus.
SenäsanaÖpi = The suitable monastery for lodging also;
upanissayapaccayena = by the force of strong
Pakatúpanissaya Condition; paccayo + upakärako =
the conditioning of; hoti = is accomplished.
By dwelling at the suitable monastery for lodging,
practising vipassanä meditation is the conditioning for
the quick experiencing of dhamma, progressing in
dhamma swiftly and attaining noble dhamma quickly,
by the force of strong Pakatúpanissaya Condition.
Hence, when one practise vipassanä meditation, it
should be practised at a suitable place where the
climate is equitable, at a suitable time and by having
suitable nutriment, moreover dwelling together with
suitable individuals. Also, does not one have to
choose a suitable monastery for lodging to practise
vipassanä meditation? (One has to do thus, Venerable
Sir). Yea, one has to meditate thus.
Strong-dependence conditioning state (upanissaya
paccaya) can produce the effect in all the three
periods, namely, past, present and future. There are
many instances on the effect due to the prevailing
cause (kälavimutta), and by expounding them, this
dhamma discourse will be concluded.
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BojanaÖ = the conditioning by nutriment; senäsama =
monastery and so on; puggalo = compatible individuals
are also the support for attaining the dhamma. The
instances, where the help given by nutriment (bojana) and
individual (puggala) as conditioning states are evident, will
be depicted.
At one time, the Buddha was residing at Jatavana
monastery in Savatthi city. One day, when it was
close to the days of rains-retreat, 60 monks came to
the Buddha to ask for vipassanä meditation instructions
and went  away to practise. They arrived at the large
Kosala country. The name of the village is Mätikä.
The headman of that village is Mätikä, and his mother
is called Mätikämätä. These 60 monks passed through
the Mätikä village.
Since they were the monks who have already received
the instructions to practise meditation, they walked along
mindfully. When Mätikämätä saw them, she revered them
so much that she invited them to her house and offered
alms-food. Then she asked them, "Venerable Sirs, where
are you all going?". "We are going to a suitable place",
was the reply. Did they tell their destination in particular?
(They did not, Venerable Sir). On hearing their reply,
Mätikämätä understood the situation.
She know that these monks are looking for a place
to practise meditation, she requested them, "Please
stay in our monastery in our village for the rains-
retreat. Due to your presence, we can receive the
administration of sïla and we shall gain kusala. May
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I offer you, as much as I can, the alms-food for all
the monks".
The monks accepted her offer and settled for the rains-
retreat.
Mätikämätä renovated the monastery to make it suitable
for the monks, invited them and revered them. As the
monks are staying together, they had a sense of
urgency (samvega) for dhamma.
"Since we have received the meditation instructions
form the Most Reverential Buddha, it is not proper
for us to stay together casually without being serious.
Each of us should stay by himself and practise
meditation diligently. We shall do this and in case of
illness or emergency, the brass bell in the middle of
the monastery will be struck and every one shall
assemble here".
Thus, making a promise, each of them stayed  by
himself away from each other and practised meditation.
One evening, Mätikämätä with her ladies and gentlemen
devotees accompanying her went  to see the monks to
offer them molasses, honey, oil and butter. At the
monastery they saw no monks, and so Mätikämätä
became doubtful. She thought, "At the monastery, they
(monks) may either be not comfortable or not in
harmony among themselves, and so they had gone
away to some other places?" So she made enquiries
and those who know the nature of the monks told her.
"It is not so as you think. The monks are practising
individually and when the brass bell is sounded, they
will return".
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Then the brass bell was sounded and the monks came
back one by one and assembled at the chosen place
as agreed beforehand.
Mätikämätä with cupped hands in veneration, went to
the monks and asked,
"Venerable Sirs, when you all visited my house, you
came together in a single file. Now you have come
separately one by one, are you in disagreement with
each other?"
Who asked that? (Mätikämätä, Venerable Sir).
The monks replied,
"It is not as you think. We are practising the monks'
dhamma or sublime dhamma separately, and so we
came back one by one".
When Mätikämätä heard the word "monks' dhamma"
she too wanted  to practise the dhamma and asked
them,
"Venerable Sirs, is it allowable for the ladies to
practise the monks' dhamma?".
"There is no restriction on who should and who
should not practise the 'monks' dhamma". Anybody,
whether monks, gentlemen or ladies can practise it",
said the monks.
On hearing this, Mätikämätä requested them, "Please
teach me how to practise the monks' dhamma".
As one who is mature in päramita on hearing the
word 'monks' dhamma', did not she want to practise
also? (She did, Venerable Sir). When this audience
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heard that some people are practising meditation, do
you not also want to meditate? (We also want to do
so, Venerable Sir). Päramita is prompting one to
practise meditation. Cannot one judge by oneself on
whether one has päramita or not? (One can do that,
Venerable Sir).
When one sees and hears others are practising
meditation, "I will practise as time permits", is the attitude
of one having päramita. Though knowing others are
practising meditation, if one has never been to a
meditation centre, will it be proper? (It will not be
proper, Venerable Sir). Is one's päramita mature or
immature? (It is immature, Venerable Sir). This audience
is not like this. They want to meditate whenever they
can get the time to do so. "We want to meditate, We
want to meditate". Cannot one know that having such
attitude is due to accumulation of päramita? (One can
know thus, Venerable Sir).
When Mätikämätä requested, "Venerable Sirs, please
teach me how to practise the monks' dhamma", the
monks taught her (32) Koôôhäsa kammaôôhäna and
Aniccänupassanä kammaôôhäna. (32) Koôôhäsa
kammaôôhäna means contemplating on the 32 portions
in one's body, such as hair, hair of the body, nails
of fingers and toes, teeth and so on. Noting as "hair",
"hair of the body" and so on.
On noting as "hair", one must contemplate to perceive
only the hair on the head; "hair of the body", one
must contemplate only to perceive the hair of the
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body, it must not be in conjuction with other parts of
the body.  Also on noting nails of hands or nails of toes
or  teeth, one must perceive them separately, and let
the mind dwell on each portion at a time for a short
while. This samatha practice of 32 Koôôhäsa kammaôôhäna
has been taught to her.
They also taught her Aniccänupassanä kammaôôhäna,
such as both rúpa and näma or the five aggregates
(khandhäs) are impermanent. They are always passing
away. One must incline the mind towards the passing
away. When samädhi arises, on noting, does not one
have to incline the mind towards passing away? (One
has to incline thus, Venerable Sir). The method of
practice given by those 60 monks, is it not being
contemplated by this audience now? (It is being
contemplated thus, Venerable Sir). As one keeps noting
on passing away and when samädhi ñäûa develops,
one will actually experience the passing away. As
soon as one notes on one thing, it passes away.  Since
experiencing  these passings away, can one think them
to  be permanent? (Not so, Venerable Sir). Yes, it
is not permanent. Impermanence is in English, in Päli
it is anicca. This Aniccänupassanä kammaôôhäna was
also being taught to her.
After receiving these two methods of kammaôôhäna
practice, Mätikämätä meditated and in a few days
time she attained the three magga stages and three
phala stages to become an anägämi. She became not
an ordinary anägämi, but an extraordinary one  endowed
with supernormal power (abhiñäûa samäpatti).
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As soon as she knew that she was endowed with
abhiñäûa she first looked with insight of abhiñäûa at the
60 monks she had revered to know which stages of ñäûa
they have attained. She found out that they have not
attained any ñäûa as yet. Since these monks are the ones
she revered so much did not she especially have them in
her mind? (She did, Venerable Sir).
Since she especially have them in her mind, she looked
at them with insight of abhiñäûa first and knew that they
had not attained any dhamma yet. She found out that
they had not even gained samädhi as yet.
"Why these monks' situation is like this? Do not they
have enough päramita to attain dhamma?", she reflected
by her abhiñäûa power. She discovered  that they
have fulfilled päramitas to become arahants. Then she
reflected further to see whether these monks have
appropriate monastery for lodging. Then she knew that
this was also adequate.
"Are these monks have compatible companions or are
they in disharmony?"
This fact too was not in deficiency, they were in
agreement with each other.
"Are these monks have suitable nutriment?" Then she
found out that they were lacking in suitable nutriment
and so they did not even have samädhi. When one
has no samädhi, one cannot have vipassanä ñäûa,
without vipassanä ñäûa magga ñäûa and phala ñäûa
cannot be attained.
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Mätikämätä prepared alms-food suitable for 60 monks.
Knowing each monk's particular need, she prepared
different dishes with various tastes of sweet, sour, hot
and so on accordingly and invited the monks to her
house to offer the food, saying,
"Venerable Sirs, please help yourselves as you wish".
When these monks had the suitable nutriments, they
practised meditation and very soon they attain the four
maggas and four phalas and became arahants.
The monks became arahants at the time just close to
the end of the rains-retreat. When the rains-retreat was
over, the monks bade farewell to Mätikämätä and
returned to the Buddha. The Buddha greeted them
saying, "Dear sons, the monks, were you all well and
happy? Did you have enough suitable nutriments?"
"We were well and happy, and we had enough
suitable nutriments, Venerable Sir. A lady called
Mätikämätä, as if she knew our wishes, prepared
suitable food for each of us. So we had a very good
practice," was the reply of the monks. They also
reported about their attainment in dhamma.
Here, Mätikämätä attainment of dhamma is due to
Natural-strong-dependence Condition (Pakatúpanissaya
Paccayo). "Puggalopi upanissaya paccayo", as
expounded, depending on the monks as individuals,
Mätikämätä attained dhamma up to the stage of
anägämi. The monks are the pakatúpanissaya
conditioning state. The noble dhamma attained by
Mätikämätä is the conditioned state. Is it not evident
in the phrase, "Puggalopi upanissaya?" (It is evident,
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Venerable Sir). Yes, it is the conditioning of Upanissaya
Paccayo.

Motto: Depending on
The alms-food by Mätikämätä
The monks became arahants.

The suitable food prepared by Mätikämätä is the
pakatúpanissaya conditioning state (the cause). The
monks becoming arahants is the pakatúpanissaya
conditioned state (the effect). The monks attaining
noble dhamma is due to the Pakatúpanissaya Condition.
Mätikämätä attained noble dhamma due to the
fulfillment of päramitas in the past existences. If she
had not fulfilled päramitas before, can she attain noble
dhamma up to the stage of anägämi? (No, she cannot,
Venerable Sir). These distinctive kusala päramitas are
the pakatúpanissaya conditioning state or it can be
said that they are the conditioning state of the past.
The accumulation of päramitas of Mätikämätä in the
past existences is the pakatúpanissaya conditioning
state (the cause) for her to attain noble dhamma in
this existence. Attaining the stage of anägämi for her
in this life is the pakatupanissaya conditioned state
(the effect).

Motto:Depending on
The päramita kusala
One becomes an anägämi.
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Depending on the past distinctive päramita kusala fulfilled
by Mätikämätä as pakatúpanissaya conditioning state,
she became an anägämi. The monks also, depending on
their past distinctive päramita kusala fulfilled in the
previous existences, did not they become arahants? (They
did, Venerable Sir). Yes, depending on their past
Pakatúpanissaya päramita puññä, the monks became
arahants.

Motto:Depending on
Päramita puññä
They became arahants.

The monks became arahants due to the nutriments
offered by Mätikämätä. Does  this instance conform
to the phrase, "Bojanampi Upanissayapaccayena
paccayo?" (It does conform, Venerable Sir).Mätikämätä,
on hearing the dhamma expounded by the monks, or
in other words, depending  on the monks, did she
become an anägämi? (She became an anägämi, Venerable
Sir).
Puggalopi = The compatible individuals, upanissaya
paccayena = by the force of strong Pakatúpanissaya
Condition (good friends); paccayo + upakarako = the
conditioning of (till becoming an anägämi); hoti = is
accomplished. Iti = thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu!  Sädhu! Sädhu!
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By virtue of  listening to the dhamma talk on nine types
of Upanissaya Paccayo from Paccayaniddesa Päli Text
and the method of practice, may you be able to follow,
practise, cultivate and put effort accordingly and may you
be able to swiftly realize the noble dhamma and attain
the bliss of nibbäna, the extinction of all sufferings, that
you have aspired for with the ease of practice.

(May we be endowed with the blessings, Venerable
Sir).

Sädhu!  Sädhu! Sädhu!
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Translator’s note on Upanissaya PaccayoUpanissaya PaccayoUpanissaya PaccayoUpanissaya PaccayoUpanissaya Paccayo

(1) 21 kusala cittas
(a) Ahetuka kusala vipäka cittas 8
(b) Mahä-kusala cittas 8
(c) Rúpävacara kusala cittas  5

21

(2) 36 resultant consciousnesses (vipäka cittas)
(a) Ahetuka vipäka cittas 7
(b) Ahetuka kusala vipäka cittas 8
(c) Mahä-vipäka cittas 8
(d) Rúpävacara vipäka cittas 5
(e) Arúpävacara vipäka cittas 4
(f) Lokuttara vipäka cittas  4

36

(3) 20 functional consciousnesses (kiriyä cittas)
(a) Ahetuka kiriyä cittas 3
(b) Mahä-kiriyä cittas 8
(c) Rúpävacara kiriyä cittas 5
(d) Arúpävacara kiriyä cittas  4

20

(4) 28 rúpas
(a) Mahäbhutas 4
(b) Upädä-rúpas 24

28
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(5) 17 kusala cittas (lokiya kusala cittas)
(a) Ahetuka cittas 8
(b) Mahä-kusala cittas 4

(excluding the 4 lokuttara
kusala cittas)

(c) Rúpävacara kusala cittas  5
17

(6) 12 akusala cittas
(a) Lobha-mula cittas 8
(b) Dosa-mula cittas 2
(c) Moha-mula cittas  2

12

Translator’s note on Upanissaya PaccayoUpanissaya PaccayoUpanissaya PaccayoUpanissaya PaccayoUpanissaya Paccayo
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Mottos

Kusala deeds
While performing them,
Are truly free of faults.

After performing kusala deeds
Only good effect
Shall truly be produced.

Akusala deeds
While performing them,
Truly produces faults.

Akusala deeds
After performing them,
Only bad effects truly arise.

Neither good nor bad effects
Can  arise
In indeterminates (abyäkata)

Saddhä is likened to the hand
Saddhä is likened to wealth.
Saddhä is likened to a good seed
Depending on

The alms-food by Mätikämätä
The monks became arahants.

Depending on
The päramita kusala
One becomes an anägämi.

Depending on
Päramita puññä
They became arahants.
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Pat.t.ha–na and Vipassana–     (8)

Pureja–ta Paccayo
(Prenascence Condition)

Ashin Ashin Ashin Ashin Ashin KuûKuûKuûKuûKuûddddd..... aläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsa

Today is the 8th waning day of the month of Tawthalin,
1353 Myanmar era (1–10–91) and the dhamma discourse
that will be delivered is on Purejäta Paccayo
(Prenascence Condition).

In the word purejäta, there are two parts: pure + jäta.
Pure means pre; jäta means nascence or conditioning
state. That means it has arisen beforehand and
conditioning its related conditioned states. It is known
as prenascence (purejäta).

These purejäta conditioning state and conditioned state
are not existing elsewhere, but they are existing in the
santänas of this audience, and the various individuals.
These dhammas that have arisen were expounded by
the Buddha.

While listening, if one reflects that the dhamma existing
in one’s santäna has been expounded by the Buddha,
one shall be pleased and remember it better. To be
able to have connection between the phenomenon in
one’s santäna and the Päli vocabulary, first of all an
explanation will be given briefly.
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In the santäna of this audience, there are six sensitivities:
eye-sensitivity in the eye; ear-sensitivity in the ear;
nose-sensitivity in the nose; tongue-sensitivity in the
tongue; body-sensitivity in the body and mind-sensitivity
in the heart-base.
In the Päli text on Purejäta, eye-sensitivity is referred
to as cakkhäyatanaÖ; ear-sensitivity as sotäyatanaÖ;
nose-sensitivity as ghänäyatanaÖ; tongue-sensitivity as
jivhäyatanaÖ; body-sensitivity as käyäyatanaÖ and
mind-sensitivity is expounded as yaÖ rúpaÖ nissaya
taÖ rúpaÖ.

To have the connection between these in one’s santäna
and the Päli terms in Päli text, answer the questions
once.
In Päli, what is eye-sensitivity called …………?
(cakkhäyatanaÖ, Venerable Sir);  ear-sensitivity……?
(sotäyatanaÖ, Venerable Sir); nose-sensitivity………?
(ghänäyatanaÖ, Venerable Sir); tongue-sensitivity…..?
(jivhäyatanaÖ, Venerable Sir); body-sensitivity………?
(kayäyatanaÖ, Venerable Sir); and hadaya-vatthu or
heart-base ……….?  (yaÖ rúpaÖ nissäya taÖ rúpaÖ,
Venerable Sir).  Yes, it is called yaÖ rúpaÖ nissäya
taÖ rúpaÖ.

What strikes the eye-sensitivity? It is struck by the visible
object (rúpärammaûa);  to ear-sensitivity? It is
saddärammaûa;   to    nose-sensitivity?    It    is
(gandhärammaûa);    to   tongue-sensitivity?    It   is
rasärammaûa;   to   body-sensitivity?   It   is
phoôôhabbärammaûa;  and to mind-sensitivity, depending
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on heart-base?  It is dhammärammaûa.  That means the
objects strike their respective sensitivities and they are
each in pairs.
To understand this, shall we answer some more
questions.  What object strikes on the eye-sensitivity ?
(Visible object, rúpärammaûa, Venerable Sir); on the ear-
sensitivity ? (Sound, saddärammaûa, Venerable Sir); on
nose-sensitivity? (Smell, gandhärammaûa, Venerable Sir);
on tongue-sensitivity? (Taste, rasärammaûa, Venerable Sir);
on body-sensitivity? (Touch, phoôôhabbärammaûa,
Venerable Sir); and on mind-sensitivity? (Phenomenon,
dhammärammaûa, Venerable Sir). Yes, dhammärammaûas
strike on the manodvära which is depending on the heart-
base.
In Päli terms, the visible object which strikes at the
eye-sensitivity is known as rúpärammaûa. What is it called
in Päli, the visible object that strikes at the eye-sensitivity
of this audience ? (It is called rúpärammaûa, Venerable
Sir); the sound that strikes at the ear-sensitivity ? (It is
saddärammaûa, Venerable Sir); the smell that strikes at
the nose-sensitivity? (It is gandhärammaûa, Venerable Sir);
the taste that strikes at the tongue-sensitivity? (It is
rasärammaûa, Venerable Sir); and the tangible object that
strikes at the body-sensitivity? (It is phoôôhabbärammaûa,
Venerable Sir).
In the santänas of this audience, for the dhammärammaûa
striking at the mind-sensitivity, which is depending on
the heart-base (hadaya-vatthu) there is no separate, direct
and distinct term in Päli vocabulary.
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It is only expressed in Päli as yaÖ rúpaÖ nissäya
manodhätuca, manoviññäûadhätuca vattanti.

TaÖ rúpaÖ manodhätuyä taÖsampayuttakänañca
dhammänaÖ purejätapaccayena paccayo.

Manoviññäûnadhätuyä taÖsampayuttakänañca
dhammänaÖ kiñcikäle purejätapaccayena paccayo.

Kiñcikäle na purejätapaccayena paccayo.

This phenomenon is happening so distinctly in many
ways that it is expounded as Base–prenascence condition
(Vatthu–purejäta Paccayo.)
Here, purejäta can be classified under three subheadings:
Base-prenascence (Vatthu-purejäta); object-prenascence.
(Ärammaûa-purejäta); and Base-object-prenascence
(Vaôôhärammaûa-purejäta). Into how many subheadings is
it divided? (Three subheadings, Venerable Sir).  From
cakkhäyatanaÖ and so on up to käyäyatanaÖ and yaÖ
rúpaÖ nissäya and so on are included inVatthu-purejäta.
RúpäyatanaÖ  and so on are included in Ärammaûa-
purejäta. So also yaÖ rúpaÖ nissäya and so on are
included in Päli text of, Vaôôhärammaûa-purejäta.

When  the terms in Päli and the phenomena occurring
in the santänas of this audience are correlated to each
other, is it not obvious that the phenomena arising in
the santänas of this audience have been expounded by
the Buddha?  (It is obvious, Venerable Sir.)
When a visible object strikes at the eye-sensitivity, what
consciousness arises?  It is the eye-consciousness that
arises. The questions shall be answered once again, so
that when it is expounded in Päli, one will appreciate that
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these phenomena are arising and conditioning in one’s
santäna. Due to this knowledge, on continued noting, one
can realize dhamma quickly.
When a visible object strikes at the eye-sensitivity,
which consciousness arises? (Eye-consciousness arises,
Venerable Sir). Yes, in Päli vocabulary, the eye-
consciousness is called cakkhuviññäûadhätuyä. What is
eye-consciousness called in Päli? (It is cakkhuviññäûa-
dhätuyä, Venerable Sir.). In whose santäna is it existing?
(It is existing in the santäna of the audience, Venerable
Sir). It seems to be a little difficult because it is
expressed in Päli.

“TaÖsampayuttakänañca dhammänaÖ”, means the seven
mental factors (cetasikas) are arising simultaneously with
the eye-consciousness. This is just to show the ability to
arise simultaneously, but is not the main factor. The arising
of eye-consciousness is the main factor. If the question on
eye-consciousness can be answered, the rest can also be
answered. Let us just answer one question. Later, if you
understand that the phrase “TaÖsampayuttakänañca
dhammänaÖ”  means mental factors, one does not need
to answer any more.
When sound (saddärammaûa) strikes at the ear-sensitivity,
which consciousness arises? (Ear-consciousness arises,
Venerable Sir). In Päli vocabulary, what is this ear-
consciousness called? (It is called sotaviññäûadhätuyä,
Venerable Sir).
When smell (gandhärammaûa) strikes at the nose-
sensitivity, which consciousness arises? (Nose-
consciousness arise, Venerable Sir).  In Päli vocabulary,
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what is this nose-consciousness called? (It is called
ghänaviññäûadhätuyä, Venerable Sir).
When taste (rasärammaûa) strikes at the tongue-sensitivity,
which consciousness arises? (Tongue-consciousness arises,
Venerable Sir).  In Päli vocabulary what is this tongue-
consciousness called? (It is called jivhaviññäûadhätuyä,
Venerable Sir).
When touch (phoôôhabbärammaûa) strikes at the body-
sensitivity, which consciousness arises? (Body-
consciousness arises, Venerable Sir).  In Päli vocabulary
what is body-consciousness called? (It is called
(käyaviññäûadhätuyä, Venerable Sir). Yes, it is called
käyaviññäûadhätuyä.

RúpäyatanaÖ saddäyatanaÖ gandhäyatanaÖ
rasäyatanaÖ phoôôhabbäyatanaÖ manodhätuyä
taÖsampayuttakänañca dhammänaÖ purejätapaccayena
paccayo.”  Means the total of five present conditioning
states cause the arising of three manodhätus,(1) as
expounded by the Buddha.

“YaÖ rúpaÖ nissäya taÖ rúpaÖ”  means the arising of
manodhätu and manoviññäûadhätu(2) and conditioning by
the force of Vitthärammaûa purejäta condition, as
expounded by the Buddha.

Taking the phenomena arising in one’s khandhä or
santäna as the object of thought will be expounded in
Päli. Repeat after me just once.

Purejäta paccayoti  -
CakkhäyatanaÖ cakkhuviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ purejätapaccayena
paccayo.
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SotäyatanaÖ sotaviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ purejäta paccayena paccayo.

GhänäyatanaÖ ghänaviññäûadhätuyä
taÖsmpayuttakänañca dhammänaÖ purejäta paccayena
paccayo.

JivhäyatanaÖ jivhaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ purejätapaccayena
paccayo.

KäyäyatanaÖ kayaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ purejäta paccayena
paccayo.

RúpäyatanaÖ cakkhuviññäûadhätuyä
taÖsampayutakänañca dhammänaÖ purejäta paccayena
paccayo.

SaddäyatanaÖ sotaviññäûadhätuyä
taÖsampayutakänañca dhammänaÖ purejäta paccayena
paccayo.

GandhäyatanaÖ ghänaviññäûadhätuyä
taÖsampayutakänañca dhammänaÖ purejäta paccayena
paccayo.

RasäyatanaÖ jivhaviññäûadhätuyä
taÖsampayutakänañca dhammänaÖ purejäta paccayena
paccayo.

PhoôôhabbäyatanaÖ käyaviññäûadhätuyä
taÖsampayutakänañca dhammänaÖ purejäta pacceyena
paccayo.

RúpäyatanaÖ saddäyatanaÖ gandhäyatanaÖ
rasäyatanaÖ phoôôhabbäyatanaÖ manodhätuyä
taÖsampayuttakänañca dhammänaÖ purejäta paccayena
paccayo.
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YaÖ rúpaÖ nissäya manodhätuyä ca
manoviññäûadhätuyä ca vattanti.

TaÖ rúpaÖ manodhätuyä taÖsampayuttakänañca
dhammänaÖ purejäta paccayena paccayo.

Manoviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ kiñcikäle purejätapaccayena paccayo.
Kiñcikale na purejätapaccayena paccayo.

The Päli Text has been expounded in serial order. In
Päli, from CakkhäyatanaÖ to  käyäyatanaÖ, there are
five vatthus (rúpas) and when hadaya-vatthu is included,
it totals up to six vatthu rúpas. These six vitthus rúpas
are the conditioning state (paccaya). Seven (satta)
viññäûadhätus(3) are the conditioned state(paccayupanna).

Next, the five objects of rúpäyatanaÖ, saddäyatanaÖ,
gandhäyatanaÖ, rasäyatanaÖ, phoôôhabbäyatanaÖ and
heart base (hadaya-vatthu) are the conditioning state.
The seven viññäûadhätus are the conditioned state.
The Päli word cakkhäyatana has two parts:  cakkhu +
äyatana. Cakkhu means eye-sensitivity; äyatana means
the cause. Cakkhu is……….? (eye-sensitivity, Venerable
Sir). Äyatana is ……? (the cause, Venerable Sir). For
whose arising is the cause? It is the cause for the
arising of cakkhuviññäûa. Eye-sensitivity is the cause
(paccaya) for the arising of cakkhuviññäûa. Eye-
consciousness  or  cakkuviññäûa  is  the  effect
(paccayupanna).

In the word sotäyatanaÖ, sota means ear-sensitivity,
and äyatana means the cause. Is it the cause for whose
arising?  It is the cause for the arising of sotaviññäûa,
the ear-consciousness.
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It is the same in ghänäyatana, ghäna means nose-
sensitivity; äyatana means the cause. Whose cause is
it? It is the cause for the arising of ghänaviññäûa,
nose-consciousness. Is it obvious that there will be
nose-consciousness only if there is nose-sensitivity ?
(It is obvious, Venerable Sir).
Also in jivhäyatanaÖ, jivhä means tongue-sensitivity,
äyatana means the cause. Whose cause is it? It is the
cause for the arising of jivhäviññäûa, tongue-
consciousness.
Tongue-consciousness can only arise when there is
tongue-sensitivity. Without tongue-sensitivity, there can
be no tongue-consciousness.
In the same manner, in käyäyatanaÖ, käya means body
sensitivity, äyatana means the cause. What cause is it?
It is the cause for the arising of body-consciousness.
These phenomena should be known.
It is the same for rúpäyatana. Rúpa means visible object.
Äyatana means the cause, whose cause is it?  It is the
cause for the arising of eye-consciousness. Though there
is eye-sensitivity, but at this moment if there is no
visible object, there cannot be any eye-consciousness.
Hence, the visible object (rúpärammaûa) is also the cause
for the arising of eye-consciousness.
It is the same for saddäyatana. Saddä means sound
(saddärammaûa). Äyatana means the cause. Whose cause
is it?  It is the cause for the arising of ear-consciousness.
The audience has already understood these phenomena.
It is the same for ghänäyatanaÖ. Ghäna means smell.
Äyatana means the cause. Whose cause is it?  It is the
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cause for the arising of nose-consciousness. Nose-
consciousness can arise only when there is the smell.
Without the smell, no nose-consciousness can arise.
In the same way for rasäyatana, räsä means taste
(rasärammaûa).  Äyatana means the cause. Whose cause
is it? It is the cause for the arising of tongue-
consciousness. Without rasärammaûa, can there be tongue-
consciousness? (It cannot be there, Venerable Sir). Yes, it
cannot be there.
In the same way for phoôôhabbäyatana. Phoôôhaba means
the touch, tangible object. Äyatana means the cause.
Whose cause is it? (It is the cause for the arising of
body-consciousness, Venerable Sir).  Yes, it is the cause
for the arising of body-consciousness. Only when there
is phoôôhabbärammaûa, body-consciousness can arise.
Without any touch, can there be any body-consciousness
arising? (There cannot be any arising, Venerable Sir).
Yes, it cannot arise. All these phenomena are happening
in one’s santäna.

According to cakkhäyatanaÖ, eye-sensitivity is also the
cause for the arising of eye-consciousness. In
rúpäyatanaÖ, visible object is the cause for the arising
of eye-consciousness. Are these functions not similar?
(They are similar, Venerable Sir).  Both the conditioning
states (paccayas) are rúpa dhammas. The conditioned
state (paccayuppana) is näma dhamma. Only when a
visible object strikes at the eye-sensitivity, the eye-
consciousness can arise. Without the striking, it cannot
arise.
The eye-consciousness cannot be said to exist either in
the eye-sensitivity or in the visible object. Only when
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these two, that is, the eye-sensitivity and the visible object
come together, the eye-consciousness arises in a flash.
This very moment of arising is the time to practise
vipassanä meditation.

The religious writers of treaties explained by giving
examples of a bow, strings of a violin and the sound.
Eye-sensitivity (cakkhäyatanaÖ) is likened to the strings
of a violin, and a visible object to a bow. Eye-
consciousness (cakkhuviññäûa) is likened to the sound.
The sound does not exist either in the strings of the
violin or in the bow.  Only when the bow plays the
violin, the sound is produced.
Likewise, eye-consciousness does not exist either in
eye-sensitivity or in the visible object. Only when these
two come together the eye-consciousness arises in a
flash.

Motto:On playing the violin
With the bow

      The sound is produced.

When the violin strings are played by a bow, the sound
of the violin is produced.

Motto: When an object (ärammaûa)
      Strikes at the respective sensitivity,

There arises the consciousness  (viññäûa).

The respective sensitivity is referred to as a mirror.   The
object  means visible object (rúpärammaûa).  At the very
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moment of a visible object striking at the eye-sensitivity,
eye-consciousness arises. Does not eye-consciousness
arise? (It does arise, Venerable Sir).  Object alone cannot
produce eye-consciousness. Only when a visible object
strikes at the eye-sensitivity, eye-consciousness arises.
Eye-sensitivity is the receptor. A visible object is the
stimulator, and the eye-consciousness is the spark. Is
the eye-consciousness likened to the sound of a violin?
(It is likened thus, Venerable Sir). Yes, it is likened
thus. One must be able to note at the very moment of
the arising of this consciousness.  If one can do so as
such, according to Dependent origination
(Paôiccasamuppäda), it is done for the sake of stopping
the rotating Paôiccasamuppäda Ferris wheel of suffering
(cycle of rebirths). If not, that Paôiccasamuppäda wheel
will be made to keep on rotating. It makes one keeps
on going the round of rebirths (saÖsarä). Does not this
mean that if one wants  to break the round of saÖsarä,
one must note? (It means thus, Venerable Sir). When
one is unable to note, one must go round the saÖsarä.
When one is able to note at the very moment of  seeing,
one  can break the saÖsarä. Without noting, one will
go round the wheel of saÖsarä.

Motto:On seeing,
If not mindful
One will go round the saÖsarä.

If one cannot note on seeing-consciousness, from that
time onwards the wheel of saÖsarä will continue to
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revolve. Hence, one will go on meeting with sorrow,
lamentation, suffering, grief and extreme dispair.

Motto:On seeing
If mindful
One will stop going round the saÖsarä.

It means that if one can be conscious after seeing and
note "seeing seeing", one can stop going round the
saÖsarä. At this point the Buddha expounded on the
rotation of the Dependendent Origination and how it
can be stopped. Here are three bases of Dependent
Origination for one to go round the saÖsarä. They are:
eye-sensitivity     (cakkhäyatanaÖ),     visible     object
(rúpäyatanaÖ) and eye-consciousness (cakkhuviññäûa).
If one cannot  start to note from  these three, the wheel
of saÖsarä will go on revolving.
At one time the Buddha was residing at a tiered roofed-
brick monastery in Natika village. While residing all
alone in the monastery, the Buddha in His wisdom,
wanted to reflect the dhamma on Dependent Origination
(Paôiccasamuppäda). Firstly, he contemplated in His
mind, the Dependent Origination  for all individuals of
the 31 planes, right up to the highest plane of existence
how the wheel of Dependent Origination revolves around
and how to stop; how meditation can be practised to
stop the revolution. Then He uttered the following Päli
verse:
Cakkhuñca paôicca rúpeca uppajjati cakkhuviññanaÖ
TiûûaÖ saÜgati phasso. Phassapaccayä vedanä. Vedanä
paccayä taûhä. Taûhäpaccayä upädänaÖ. Upädäna
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paccayä bhavo. Bhavapaccayä jäti. Jätipaccayä jarä,
maranaÖ, soka, parideva, dukkha, domanassa upäyäsä
sambhavanti. Evametassa kevalassa dukkhakkhandhassa
samudaya hoti.

(Nidänavagga samyutta - 302)

Firstly, the Buddha uttered how the wheel of Dependent
Origination revolves. Then He uttered how the round of
rebirths (saÖsarä) is stopped.
Cakkhuñca paôicca rúpeca uppajjati cakkhuviññäûaÖ.
TiûûaÖ saûgati phasso. Phassapaccayä vedanä, vedanä
paccayä taûhä, tassäyeva taûhäya asesaviräga nirodhä
uppädänanirodho, uppädänanirodha bhavanirodho,
bhavanirodhä jatinirodho, jatinirodhä jarä maranaÖ
soka pariveda dukkha domanassupäyäsä nirujjhanti.
Evametassa keval.assa dukkhakkhandhassa nirodho hoti.

EvaÖ = due to these successive causes; keval.assa =
with no pleasantness, but only sufferings; etassa
dukkhakkhandhassa = this mass of sufferings; nirodho
= cessation; hoti = is achieved. Iti = thus; bhagavä =
the Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!

It is evident in prenascence conditioning state (purejäta
paccaya). Is not there "cakkhuñca paôicca rúpeca
uppajjati cakkhuviññäûaÖ"? (It is there, Venerable  Sir).
"CakkhäyatanaÖ" and "cakkhuñca" are the same.
"Rúpeca" and "rúpäyatanaÖ" are the same. Is
"cakkhuviññäûaÖ" and "cakkhuviññädhätuyä", the same
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or different? (They are the same, Venerable Sir). This is
the basis of the Dependent Origination. Here, if one can
note at the very moment of arising of cakkhuviññäûa, the
wheel of saÖsarä will be stopped. If one cannot note, the
wheel will keep on revolving.
"TiûûaÖ saÜgati phasso"
TiûûaÖ = eye-sensitivity, visible object and eye-
consciousness; saÜgati = because of the meeting of ;
phassa =  contact; sambhavanti = is established.
When these three meet, the contact (phassa) is formed
and in the eye, there is a sensation of meeting. One
who has fairly matured samädhi ñäûa on noting "seeing,
seeing", he sensed that there is some sort of meeting or
touching in the eye-sensitivity. This sensation is the
contact (phassa).
TiûûaÖ = this triad: eye-sensitivity, visible object and
eye-consciousness; saÜgati-sangatiyä = the meeting of;
phassa = contact; sambhavanti = is established.
Phassapaccayä = due to contact (cause), vedanä =
feeling; sambhavanti = is established.
Vedanäpaccayä = due to feeling (cause); taûhä =
craving; sambhavanti = is established.
Taûhäpaccayä = due to craving (cause); upädänaÖ =
clinging; sambhavanti = is established.
Upädänapaccayä = due to clinging (cause); bhavo =
kamma bhava and upapattibhava; sambhavanti = are
established.
Bhavapaccayä = due to existence (cause); jäti =
conception; sambhavanti = is established.
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Jätipaccayä = due to conception (cause); jarä, marana=
ageing and death; sambhavati = are established.
Soka, parideva, dukkha, domanassupäyäsa = sorrow,
lamentation, physical suffering and mental suffering, grief
and extreme dispair; sambhavati = are established. EvaÖ
= due to said successive causes; kevalassa =  complete
suffering without pleasantness; etassa dukkhakkhandha-
ssa = this mass of suffering; samudayo = arising; hoti
= is established. Iti = thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu! Sädhu! Sädhu!

There are eye-sensitivity known as cakkhäyatanaÖ and
visible object known as rúpärammaûa. When these two
meet and get together, eye-consciousness known as
cakkhuviññäûa arises. When eye-consciousness arises
and at that very moment when these three meet together,
contact (phassa) is established. Then feeling (vedanä)
is established. After feeling, craving (taûhä); after taûhä,
clinging (upädänaÖ); after upädänaÖ, existence (bhava)
are formed. Due to bhava, conception (jäti), ageing and
death (jarä, maraûa) happen. Does not one have sorrow
(soka), lamentation (parideva), physical suffering
(dukkha), grief and extreme dispair (domanassupäyäsä)?
(One has these, Venerable Sir). Why does all these
things happen? These things happen because one cannot
note at the moment of arising of the phenomenon.

Motto:On seeing,
If not mindful
One will go round the saÖsarä.
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When one is not noting, everything mentioned happen
continuously. Is it not? (It happens thus, Venerable Sir).
One goes round saÖsarä in this existence, so also in
future existences as well, resulting in meeting suffering
continuously. The word "kevalassa" means "entirely" or
"not mixed with". Here it means complete suffering
without being mixed with pleasantness. Nevertheless
there is some happiness. Even then it is all suffering in
disguise (vipariûamadukkha) as happiness.
Is not there some happiness in the human existence and
deva happiness in the deva realm? (There are some
happiness, Venerable Sir). When one looks at this
happiness, one will find that it is not real happiness.
This happiness is changeable for the worst and so it is
suffering, known as viparinämadukkha. Happiness, as
said, when it changes for the worst, does it not become
suffering? (It becomes suffering, Venerable Sir). As much
as there is happiness, it turns into suffering. Hence, the
Buddha had expounded that it is entirely suffering
(kevalassa). All happiness is suffering. "Etassa
dukkhakkhandhassa = all these sufferings; samudaya =
the arising of; hoti = exist."
Why does this happen? It happens because one cannot
contemplate at the eye. Similarly for the ear also, if
one cannot note at the ear, one will go round the
saÖsarä.

Motto:On hearing, if not mindful, one  will go round
the saÖsarä.
On smelling, if not mindful, one  will go round
the saÖsarä.
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On tasting, if not mindful, one  will go round the
saÖsarä.
On touching, if not mindful, one  will go round
the saÖsarä.
On thinking, if not mindful, one  will go round
the saÖsarä.

If there is no noting in all these six places (dväras),
one will go round  the saÖsarä. Does this audience
want to go round the saÖsarä? (No, Venerable Sir).
"Evametassa kevalassa dukkhakkhandhassa" has been
said before. "EvaÖ = by these continuous causes;
kevalassa = without happiness but made up of  total
suffering; etassa dukkhakkhandhassa = of this group of
suffering". This is a group of massive suffering. How
can one want to go round the saÖsarä? One  does not
want to go round it  any more. Does an intelligent
individual want to go round the saÖsarä? (One does
not want to go round, Venerable  Sir). Does not one
know that it is so frightful? (One does know, Venerable
Sir).
If asked, how long has one been going round the
saÖsarä? The answer is, the saÖsarä is so long that
the beginning of saÖsarä cannot be found out, and one
had suffered all along. In future, if one's saÖsarä cannot
be terminated how long will one keep on suffering
cannot still be estimated. Is not the present time to
terminate one's saÖsarä or not? (This is the time one
can terminate it, Venerable Sir). One must terminate it
at the time when one  can do so. It will not be proper
to have sorrow later. If one is in an existence where
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one cannot terminate the saÖsarä one will have
sorrowful regrets  as, "Oh! I have not been able to
terminate it, and I have to suffer". Only when one falls
down to apäya niraya, sorrow (soka), lamentation
(parideva), and regret may arise. In order not to have
regrets, such as, "Oh! so much suffering has to be taken
because one has not terminated the saÖsarä while one is
still capable of doing so", one must terminate it starting
from this moment.
With what method should one terminate the round of
saÖsarä? It must be done by vipassanä meditation. One
must note precisely while seeing, hearing, smelling,
tasting, touching and thinking. The word "while" refers
to the present moment. The individual who has strong
samädhi, on noting the eye-consciousness right at the
present moment of its arising, can terminate the saÖsarä.
How is it to be noted? Must note as "seeing, seeing".
When samädhi ñäûa develops, this audience will find
out for themselves. Some individuals have already found
out.
Here in noting, "seeing, seeing", on seeing, five factors
are involved. They are eye-sensitivity (cakkhäyatana);
visible object (rúpärammaûa); eye-consciousness
(cakkhuviññäûa); contact (phassa) and "phassa paccayä
vedanä" = feeling due to contact. These five factors
may usually be noted. If one can note to know up to
the feeling (vedanä), and if the vedanä is terminated,
can craving (taûhä) arise? (Taûhä cannot arise anymore,
Venerable Sir). Yes, it cannot arise anymore.
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"Tassäyeva taûhäya asesaviräganirodhä"
Tassäyeva taûhäya = due to noting; the craving (taûhä);
assesaviräganirodhä = is completely ceased, as expounded
by the Buddha. Hence, by noting as said (above) can
taûhä arise anymore? (It cannot arise, Venerable Sir).
During the moment of noting vedanä can there arise
craving (taûhä). (It cannot arise, Venerable Sir). As one
can note right up to vedanä, taûhä has no chance to
arise.
Tassäyeva taûhäya asesaviräganirodhä = because of
the complete cessation of this taûhä upädänanirodho =
the cessation of clinging; sambhavanti = is established.
Upädänanirodhä = because the clinging has ceased;
bhavanirodho = the cessation of existence due to kamma
(kammabhava) and the present existence
(upapattibhava); sambhavanti = is established.
Bhavanirodhä = due to cessation of existence;
jatinirodho = the cessation of conception; sambhavanti
= is  established. Jatinirodhä = due to the cessation of
conception; jarä maraûaÖ = aging and death; nirujjhanti
= are ceased. Soka, parideva, dukkha,
domnanassupäyäsa = sorrow, lamentation, suffering,
mental grief and extreme dispair; nirujjhanti = are
ceased. EvaÖ = Thus; kevalassa = which is total
suffering without any happiness; etassa
dukkhakkhandhassa = of  this aggregate of suffering;
nirodho = the cessation; hoti = is established. Iti =
thus, bhagavä = the Buddha; avoca = expounded with
wisdom led by compassion.

Sädhu! Sädhu! Sädhu!
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Noting at the very moment of seeing can accomplish the
noting of one of the five dhamma. Recite the motto
concerning this.

Motto:Eye-sensitivity and visible object  are the two
rúpa dhammas.
Eye-consciousness, contact and feeling are the
three näma dhammas.
While seeing, the truth of suffering can be known
by noting seeing, seeing.

Eye-sensitivity is also known as cakkhäyatanaÖ. What is
eye-sensitivity called? (It is called cakkhäyatanaÖ,
Venerable Sir). Visible object means rúpärammaûa. Are
they not mentioned in the motto? (They are, Venerable
Sir). These two are the rúpa dhamma. They may also
be noted.
On noting "seeing, seeing", sometimes the eye-sensitivity
is known. "As if the eye becomes clearer and clearer".
It means one is noting the eye-sensitivity (cakkhäyatana).
Sometimes a visible object may also be noted. Seeing
stays at mere seeing means noting the visible object.
The explanation on the two rúpa dhammas of eye-
sensitivity and the visible object is fairly complete.
Now,  eye-consciousness, contact and feeling will be
explained. Eye-consciousness means the mind knowing
the seeing. Sometimes on noting seeing, in one's
understanding there is "a consciousness in  the eye",
which is knowing the nature of eye-consciousness.
Contact is phassa.  Sometimes "there is a sensation of
contact occurring at the eye". How many kinds altogether
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have been explained? (There are four kinds, Venerable
Sir). Feeling means vedanä. In noting "seeing, seeing",
sometimes one seems to perceive pleasantness and at
other times unpleasantness. Seeing pleasantness is sukha
vedanä, unpleasantness is dukkhavedanä.
One tends to note the eye-sensitivity or the visible
object or both as well. Sometimes one may note the
eye-consciousness or the contact or the feeling. By being
able to note these, can taûhä due to vedanä arise? (It
cannot arise, Venerable Sir).
"Tassäyeva taûhäya asesaviräga nirodho". Tassäyeva
taûhäya = only that taûhä; asesaviräga nirodho = due
to the complete cessation of.
Because of the cessation which gives no chance for the
arising of taûhä, the clinging (upädäna) also ceases.
Doesn't it cease to exist? (It does cease, Venerable
Sir). When clinging ceases, kamma for existences also
ceases. When kamma ceases, conception also ceases.
When conception (to be born again) ceases, ageing,
ailing, death, sorrow, lamentation and so on also cease
to exist. The wheel of saÖsarä is then broken. Does
not the wheel of saÖsarä broken by noting at the moment
of  seeing? (It does breaks by noting thus, Venerable
Sir).

Motto:On seeing, if mindful, one's saÖsarä will be
terminated.
On hearing, if mindful, one's saÖsarä will be
terminated.
On smelling, if mindful, one's saÖsarä will be
terminated.
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On tasting, if mindful, one's saÖsarä will be
terminated.
On touching, if mindful, one's saÖsarä will be
terminated.
On thinking, if mindful, one's saÖsarä will be
terminated.

When the six objects strike the respective six sensitivities
or doors, the six consciousnesses of eye, ear, nose,
tongue, body or mind arise respectively. If one  can
note while any one of these consciousnesses is arising,
one's wheel of saÖsarä will be broken. One should be
able to note it to terminate the saÖsarä. Only when one
has developed a sufficiently matured samädhi ñäûa, can
note at the eye. In the beginning, the noting must be
done so that "seeing" stays at mere seeing. Out of the
five kinds that have been mentioned above, if one kind
can be noted, it is said to be seeing is at mere seeing.
When samädhi ñäûa becomes mature, on noting "seeing,
seeing", one will perceive the passing away fleetingly
of the visible object, and the passing away of the
noting consciousnesses one by one. This is how one
should practise to note to become habitual. One can
note like this when one has reached bhanga ñäûa.
Those with strong insight, at bhanga ñäûa, on noting
seeing seeing, will perceive the fleetingly passing away
of the visible object and also that of the eye
consciousnesses one by one. At least one phenomenon
is usually perceived. There are quite a few individuals
who can perceive the passings away of the eye-
consciousnesses.
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The wise individuals with strong samädhi ñäûa can perceive
three phenomena. On noting seeing, seeing, they perceive
the fleetingly passing away of the visible object; then the
passing away of the eye consciousnesses; and the passing
away of the noting mind which is noting seeing, seeing.
On perceiving the passings away, cannot one realize the
impermanence? (One can realize thus, Venerable Sir).
Everything seen are not permanent. Impermanence is the
word in English, in Päli ----? (anicca, Venerable Sir).
Since the passings away are so swift, they seem to be
oppressing, and so it is taken as suffering. Suffering is
the word in English, in Päli ---? (dukkha, Venerable
Sir). How can one prevent this suffering caused by
oppressive passing away? It cannot be prevented in any
way. It is happening on its own accord. It is not
controllable. Uncontrollability is the word in English, in
Päli ----? (It is anatta, Venerable Sir).
After gaining the  ñäûa of realizing anicca, dukkha and
anatta fully, one  can attain the noble dhamma. Hence,
can one break the wheel of saÖsarä? (One can break
it, Venerable Sir). Yes, it can be broken. As soon as
one attains the sotapatti magga ñäûa, is the wheel of
apäya saÖsarä broken? (It is broken, Venerable Sir).
One will never again go round the apäya saÖsarä. Is
it not important to break it? (It is important, Venerable
Sir). At present, is it possible to terminate the wheel
of apäya saÖsarä? (It is possible, Venerable Sir).
It should be broken at the time while one is  still able
of doing it. If not, remorse will arise when one is no
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longer capable to do so. It was expounded often by the
Buddha.

NagaraÖ yatthä paccantaÖ guttaÖ santarabähiraÖ.
EvaÖ gopetha attanaÖ, khano ve mä upaccagä.
Khaûtitähi socanti, nirayamhi samappitä.

PaccataÖ = which is of the border area; nagaraÖ = the
town; santarabahiraÖ = both inside and outside;
guttaÖyathä =like securely guarding; evaÖ =similarly;
attanaÖ = one self, which is one's eyes, ears, nose,
tongue, body and mind; gopetha = should be guarded
securely. Khano =the opportune time of the Buddha's
enlightenment; mä upaccagä = should not let it pass by.
Khaûätïtä = those who let the opportune time of  the
Buddha's enlightenment to pass by; nirayamhi = the
niraya; samappita = (they) will be fallen. Socanti = to
have worries repeatedly. Iti = thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!

People of the city living in the border areas of a
country has to guard their city securely against the
rebels and the enemies. Likewise one has to guard
securely one's eyes, ears, nose, tongue, body and mind
which is one's khandhä.  Does not one have to guard
oneself so as not to let the wheel of one's saÖsarä go
round. (One must guard oneself, Venerable Sir).
Guarding can only be done during the time of the Buddha's
säsana, when the opportune time of the Buddha 
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säsana has passed away and the säsana is present no
more, the practice will be absent. Hence, can one be
able to guard securely? (One cannot guard thus, Venerable
Sir). If it  cannot be guarded, one may have to return to
the apäya saÖsarä. Then, he will have sorrow, expounded
the Buddha. It means to say that one must be making
effort to break the wheel of saÖsarä at the moment of
opportune time during the presence of säsana.
If one is noting while the six consciousnesses arise due to
the striking of the six objects at the respective six
sensitivities, the guarding is said to be secure. This is
the meaning of what the Buddha has expounded so as
one's wheel of saÖsarä is halted. Hence, should not
this audience note, at least to break the apäya saÖsarä
while one is meeting with the opportune time of the
presence of säsana? (We should note, Venerable Sir).
If one cannot note, one can go round the saÖsarä by the
eyes or ears or nose or tongue or body or mind. If one
can note, saÖsarä will be cut off. How to note at the
eyes has been expounded fairly completely. Now, how
to note at the ears will be expounded.
When the sound strikes at the ear-sensitivity, ear-
consciousness arises. To note while the ear-
consciousness is arising, it must  be noted as hearing,
hearing. Hence various things are involved; sotäyatanaÖ
means ear-sensitivity, saddäyatanaÖ means the sound
(saddärammaûa); sotaviññäûadhätuyä means ear-
consciousness. Noting must be done at the very moment
when the ear-consciousness (sotaviññäûa) arises due to
the striking of sound (saddärammaûa) at the ear-
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sensitivity. At other times it should not be noted. Can
vipassanä ñäûa arise when one is noting hearing, hearing
without actually hearing a sound? (It cannot arise,
Venerable Sir). Noting must be done exactly at the very
moment of hearing, when the samädhi ñäûa is still
weak, it cannot be noted like that yet. But when the
samädhi ñäûa becomes strengthened, the noting can be
accomplished.
The audience yogis, very often have to note the sound.
Don't one have to note hearing, hearing while one is
practising in sitting or walking meditation? (One has to
note thus, Venerable Sir). To note the sound, that is,
noting at the ears is a little bit easier than noting at the
eyes. Once one can note the sound, one has succeeded
one step further.
In the beginning, one has  to note hearing at mere
hearing. The mind must not follow the sound. One must
not try to identify the sound by thinking what sound it
is. One must keep  the knowing mind right at the ear-
sensitivity. When one can keep it like this, will the
mind follow the sound? (It will not follow, Venerable
Sir). If the mind does not follow the sound, one can
note hearing at mere hearing.
Later, when the samädhi ñäûa gets more strengthened,
the sound may go further and further away or may also
become deep or sometimes come nearer and nearer.
Sometimes does not the sound fade away? (It does fade
away, Venerable Sir). When it happens like this, one is
likely to be able to note at the ears. When the yogi can
note at the ears he is very much successful.
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Later, when the samädhi ñäûa develops more and more,
on noting hearing, the sound passes away one syllable
after another. It has been experienced by the veteran yogis
quite often. The disappearance of the sound may be quite
distinct.
Since the sound has disappeared, cannot one know that
the sound is not permanent? (It can be known thus,
Venerable Sir). Many yogis can note the sound very
well. When a yogi hears the sound "gentleman", as
soon as he notes it, the sound becomes disconnected
syllable by syllable like, being separated into "gen, tle
and man". Since the syllables are disconnected, can the
meaning of the word be understood? (It cannot be
understood, Venerable Sir). Because the meaning  cannot
be known, lobha, dosa and moha do not have the
chance to arise. By knowing the truth thus, cannot
delusion (avijjä) disappear? (It can disappear, Venerable
Sir). As the delusion disappears the wheel of one's
saÖsarä is broken.
Since the sound passes away one syllable after another,
it is not permanent. This knowledge of impermanence
(anicca ñäûa) and avijjä are directly opposite. Anicca
ñäûa cannot arise when one is covered with avijjä. As
soon as anicca ñäûa arises, this avijjä disappears.
Later when the samädhi ñäûa gets strengthen and mature
more and more, on noting hearing, hearing, the sound
disappears syllable by syllable and also the ear-
consciousnesses disappears one by one. The sound is
not permanent. Ear-consciousness is also not permanent.
Impermanence is the word in English, in Päli it is--?
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(anicca,  Venerable  Sir).  The  passings  away  are
happening so swift that it seems to be oppressing and
so it is suffering. The word suffering is in English and
in Päli ---? (dukkha, Venerable Sir). How can these
sufferings be prevented? They cannot be prevented in
any way. They are happening on their own accord. This
phenomenon is uncontrollable. Uncontrollability is the
word in English, and in Päli, it is ---? (anatta, Venerable
Sir).
When the knowledge of anicca, dukkha and anatta are
fully realized, this audience can attain the noble dhamma
which they have aspired for. The wheel of saÖsarä can
be broken. Firstly, the wheel of apäya saÖsarä is broken.
As the wheel of apäya saÖsarä is broken and one
becomes a sotäpanna, will one stop just there? (One
will not stop there, Venerable Sir.)
A sotäpanna will not want to stop, but continues to
note. Do not the veteran yogis come back to practise
at the meditation centre often? (They do often, Venerable
Sir). Do they want to stop the practice? (They do not
want to stop, Venerable Sir). Yes, they do not want to
stop the practice. They just want to have further
progress. As a sotäpanna cannot one perceive the
suffering more? (One can perceive more, Venerable Sir).
Seeing more suffering makes one more afraid of it.
"One wants to have progress by one more step. Venerable
Sir. How can it be noted," some yogis report. How to
note is to continue noting as usual. This is the only way
of practice.
For attaining right up to the stages of arahatta magga,
arahatta phala and nibbäna, the Buddha had given this
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one and the only way of meditation. Hence, one has to
continue to note these four foundations of mindfulness,
namely, käya, vedanä, cittä and dhammä satipaôôhäna
dhammas.

Ñäyassa adhigamäya nibbänassa sacchikiriyäya yadidaÖ
cattaro satipaôôhänä.

YadidaÖ = ye + ime cattaro satipaôôhänä = the four
foundations of mindfulness: käya vedanä, cittä and
dhammä satipaôôhäna; santi = do exist; ayaÖ = the
way of practising the käya, vedanä, cittä and dhammä
satipaôôhäna vipassanä; ñäyassa =  the higher and higher
ariya maggas; adhigamäya = for the attainment of;
ekäyanomaggo = is the one and only way; nibbänassa
= the bliss of nibbäna where all sufferings are
extinguished; sacchikiriyäya = to attain by realization;
ekäyanomaggo = the one and the only way. Iti = thus;
bhagavä = the Buddha; avoca = expounded with wisdom
led by compassion.

Sädhu! Sädhu! Sädhu!

At the sotäpanna stage, after the cycle of rebirths in the
apäya saÖsarä has been totally broken, this is the only
way existing for the breaking off of the cycle of rebirths
in 11 sensuous planes (käma bhúmi)(4) and the cycle of
rebirths in all the 31 planes(5). One does not need to
find any other way. Out of these four foundations of
mindfulness, one has to choose for oneself which one
is the best to practise and to have progress of insight.
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If one finds satisfaction in contemplating käyänupassanä
satipaôôhäna, one has to continue practising it. On the
other hand if one finds that the utmost progress in
dhamma as well as the noting is best in practising
cittänupassanä satipaôôhäna dhamma in contemplating 
citta, one has to continue practising it. On noting the
phenomenon such as seeing, hearing, smelling and so on,
known as dhammänupassanä satipaôôhäna, the dhamma
progress is better, then one has to continue contemplating
it.
There is only one way of practice. Does not one have to
choose the suitable object to contemplate? (One has to
choose thus, Venerable Sir). Who will do the choosing
for one? One has to choose by oneself. If the teachers
have to make the choice, it may be quite alright if they
ask the conditions of the meditator's practice thoroughly.
Actually the teachers can know others' experiences only
superficially. Does not one know his experience better?
(One knows it better, Venerable Sir). Likened to the
saying, "One knows one's feeling better", does not one
know his own dhamma experiences better? (One know
these better, Venerable Sir).
If noting käya is better, one must note mainly käya; if
noting vedanä is better and has progress in dhamma,
one has to note mainly vedanä. If noting citta is better
and have more progress in dhamma, one has to practise
the cittänupassanä satipaôôhäna. If seeing, hearing,
smelling and so on is the best object to note, then one
has to practise dhammänupassanä satipaôôhäna by noting
the phenomena. But the satipaôôhäna is the one and the
only way to practise.
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To reach higher and higher magga ñäûas and phala ñäûas,
only these four foundations of mindfulness have to be
practised. There is no other way of practice. After
becoming an anägämi, if one continues to note diligently,
one can attain the arahatship even in this very life. In case
one does not become an arahat because the life-span is
over, where will one be reborn? One will be reborn in
the fine-material world (brahma realm) of five suddhävässa
brahma abode.
At suddhävässa realm, when one continues to practise
this satipaôôhäna meditation and when the notings are
up to the mark, one will attain the arahatta magga and
arahatta phala. Then one has extinguished entirely all
the resultant sufferings in the cycle of rebirths (saÖsarä
vatta dukkha) of ageing, ailing and death in the 31
planes. Doesn't the cycle of saÖsarä been broken? (It
has been broken, Venerable Sir).  With what do you
have to break it? It has to be broken by satipaôôhäna
dhamma practice. If one wants to break the wheel of
dependent origination (Paôiccasamuppäda), with what
must one do this? (One must break it by satipaôôhäna
practice, Venerable Sir). The main thing is to break it.
The wheel of dependent origination and also the way
to break it have been known. To be able to break it is
the main thing. Isn't it important to break at least the
cycle of rebirths in the woeful realms (apäya saÖsarä)?
(It is important, Venerable Sir). It is most important.
This audience is breaking it as much as they can.
Without noting, one shall go round the saÖsarä. If noting
is done it is doing the breaking. One can note at the
eyes, ears, nose, tongue or the body. Noting the body
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is done mostly and it is the most evident for noting. To
break the wheel of saÖsarä, isn't there objects every
where in the body? (There are objects every where in the
body, Venerable Sir). Except the tips of hairs or nails,
body-sensitivity is existing everywhere all over the body.
If there is some sort of sensation when touched with the
tip of a needle, and if one is aware of it, then that part
has body-sensitivity and vipassanä meditation can be noted
there.
Can the individuals, having mature samädhi ñäûa like this
audience, note the touching any where? (They can,
Venerable Sir). Hence there are three kinds of touching.
The touching of the body with outside things like the
mat or the floor, and can this be noted as touching,
touching? (It can be noted thus, Venerable Sir). The
touching of the body parts such as legs touching one
another or hands touching one another can be noted as
touching, touching.
Cannot one note as "touching, touching" or "moving,
moving", the phenomenon of movement arising due to
the inside elements touching? (It can be noted thus,
Venerable Sir). Noting "rising" or "falling" is noting the
nature of inside elements. On breathing in, due to the
pushing of the wind element inside the body, the touching
is known at the abdomen (body-sensitivity) and one can
note it as rising. On breathing out, the phenomenon of
the wind element that pushes out to slacken is also
touching, which can be noted as falling, falling.
When the samädhi ñäûa is developed and strengthened,
one can note the wind element going over bigger and
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lesser parts of the body (aÜgamaÜgänusarïväyo), Cannot
also the pushing at the fingers or the toe tips be noted as
pushing, pushing; touching, touching; also the touchings or
movings at eartips or lips be noted as touching, touching;
pushing, pushing; and also the subtle movement at the
head as touching, touching; pushing, pushing? (It can be
noted thus, Venerable Sir). Are there subtle and light
movements on the whole face and the entire body? (There
are, Venerable Sir). All these are the käya (body)
sensations.
At käya, there are many objects to be noted, and as the
phenomena are most evident, this audience has to note
at this very käya. Also by noting at käya the wheel of
saÖsarä can be broken. When one reaches bhanga ñäûa,
it comes much closer to breaking the wheel of saÖsarä.

To the yogi at bhanga ñäûa, the material forms are not
distinct any more. On noting rising, the shape of the
abdomen is not distinct, but only the phenomenon of
tautness or pressure is distinct. On noting falling also,
the shape of the abdomen is not distinct, but only the
phenomenon of slackening or movement is distinct. On
noting sitting, the shape of the body in sitting posture
is not distinct, but only the phenomenon of sitting such
as tautness is distinct. Also on noting touching, the
material form of the body or the floor, and the shape
of the buttock are not evident. Only the nature of the
touch or hotness or hardness is evident.
Also on noting, the noting object passes away. On noting
rising, the rising phenomenon passes away fleetingly.
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Similarly, on noting the action of falling or sitting or
touching, the phenomenon of falling or sitting or touching
respectively passes away fleetingly. It is known by the
yogis themselves at bhanga ñäûa. "There are no more
forms of head, body, legs and hands, Venerable Sir",
the yogi may report as such, Is it not? (They may
report as such, Venerable Sir). They are to note only the
pure phenomenon.
The experience of dissolution is not the same for every
one. Some very intelligent individuals can see the
dissolutions distinctly. Those with less intelligence can
experience only the phenomenon of movement after
movement or like gases or vapours. They only experience
that much.
There are two types of individuals, such as saddhä
dominated person (saddhänusärï) and wisdom dominated
person (paññänusäri). Wisdom dominated person can
experience the dhamma phenomenon distinctly. In the
phenomena of arising and passing away also, after the
arising, passing away can be known distinctly at
udayabbaya ñäûa stage.
On reaching bhanga ñäûa, passing away are known
distinctly. As soon as the noting is done, the passing
away follows at once. It can be perceived thus. This
type of individual is a wisdom dominated person. He
is basically endowed with wisdom. This type of
individual can break the wheel of saÖsarä.

Saddhä dominated person does not find the phenomenon
of dhamma distinctly. Nevertheless he has full faith,
and while one keeps on noting like this, one day he can
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attain she noble dhamma that he has aspired for, and
break the cycle of Dependent Origination. Since the faith
is so strong, does not one keep on noting? (One keeps
on noting, Venerable Sir). As the noting continues, does
not the cycle get broken? (It gets broken, Venerable Sir).
Yes, it can get broken. Don't get disheartened.
Saddhä dominated person can become a sotäpanna. Also
wisdom dominated person can become a sotäpanna. It
depends on one's noting. When the noting is up to the
mark, one will attain the noble dhamma as one had
aspired for. If the noting is not up to the mark, one will
not attain yet. Hence, does not one have to keep on
noting, as much as time permits, to get the notings up
to the mark? (One has to do thus, Venerable Sir). The
audience is pleased with this discourse. Noting up to
the mark is the main point. When one has done the
noting up to the mark, one will get the noble dhamma
as one has aspired for.
When the teaching and practising are complete, one can
attain the noble dhamma as one aspired for, as teaching
is done in accordance with the method personally
practised and directed by the Most Venerable Mahasi
Sayadaw and other sayadaws, to reach magga and phala.
Hence is not the teaching complete (It is complete,
Venerable Sir).
Practising must be complete on the side of oneself. One
has to keep on practising the dhamma up to its
completion. As soon as the practising is complete,
initially one can be freed from the apäya saÖsarä, or
in other words, the wheel of apäya saÖsarä is broken.
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As these facts have been understood, this audience keeps
on continuing to practise.
Since the noting of käya is most prominent, this audience
is noting the käya mainly. On noting the käya, all the six
doors (dvära) are well guarded.
Hence, the expounding of Vatthu-purejäta in conjunction
with Ärammaûa-purejäta is fairly complete. Now the talk
will continue with the expounding on Vatthärammaûa-
purejäta.

YaÖ rúpaÖ nissäya manodhätu ca manoviññäûadhätu
ca vattanti.
TaÖ rúpaÖ manodhätuyä taÖsampayuttakänañca
dhammänaÖ purejätapaccayena paccayo.
Manoviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ kiñcikäle purejätapaccayena paccayo.
Kiñcikäle na purejätapaccayena paccayo.

YaÖ rúpaÖ =  that heart base (hadaya-vatthu); nissäya
= depending on; manodhätu ca  = the mind element;
manoviññäûadhätu ca = as well as the mind
consciousness element; ime = these dhammas; vattanti
= arise.
TaÖ rúpaÖ = this rúpa known as hadaya-vatthu;
manodhätuyä ca = the three manodhätu;
tamsampayuttakänañca = as well as those
simultaneously arising with this manodhätu;
dhammänañca = the cetasikas; purejätapaccayena = by
the force of vatthärammanapurejäta paccayo; paccayo
+ upakärako = conditioning; hoti = is.
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TaÖrúpaÖ = that hadaya-vatthu; manoviññäûa dhätuyä
ca = the 72 manoviññäûa dhätus;(6) taÖsampayuttakä-
nañca = as well as the simultaneously arising;
dhammänañca = 52 cetasikas; kiñcikäle = at some time
(beyond the time of conception); purejätapaccayena = by
the force of vatthärammaûapurejäta condition; paccayo +
upakärako = conditioning; hoti =is.
Kiñcikäle = at some moments of conception;
purejätapaccayena = by the force of Vatthärammaûa-
purejäta Condition; paccayo + upakärako = conditioning;
na hoti = is not. Iti = thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu! Sädhu! Sädhu!

By giving this meaning, the idea in the Päli Text is
made evident. There are heart base (hadaya-vatthu),
and the aggregates of näma (nämakkhandhä), in this
life time (pavatti) in five-aggregate plane (pañcavokara).
According to yaÖ rúpaÖ nissäya taÖ rúpaÖ, the
hadaya-vatthu is the conditioning state, and
nämakkhandhä in this life of five-aggregate plane is
the conditioned state.
Pavattikäla means the life time beyond the conception
(paôisandhi). Paôisandhikäla means only at the conscious
moment (cittakkhaûa) of arising + presence+ passing
away (upa + ôhi + bhan). Beyond the paôisandhi
consciousness, there arise 15 or 16 impulsions (javanas)
and then the javana of craving for life (bhavanikantika
lobha). When the cognitive process (vïthi) of conception
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(paôisandhi) is considered, as soon as beyond the moment
of conception consciousness, starting from the first life
continuity (bhavanga) is the present life time (pavattikäla).

At the moment of paôisandhi, hadaya-vatthu arises. The
arising of mental groups of this life (pavatti
nämakkhandhä), starting from the first bhavanga is not
present at the moment of conception because that moment
is already over. Does not the hadaya-vatthu arises ahead,
and the stream of 1st, 2nd and so on bhavangas arise
afterwards (beyond the time of conception)? (They arise
afterwards, Venerable Sir).
During the life-time of one rúpa moment, there are 17
näma moments. The hadaya-vatthu arises simultaneously
with the paôisandhi citta. After the paôisandhi citta, it
is followed by 16 bhavangacittas (total of 17 cittas),
and only at the last bhavanga citta, the hadaya-vatthu
ceases to exist. Since the hadaya-vatthu arises
simultaneously with the paôisandhi citta, when hadaya-
vatthu is conditioning the first bhavanga citta and so
on of this life time, hadaya-vatthu is already in existence
ahead of the first bhavanga. Hence isn't it before, i.e.
pre, (purejäta)? (It is purejäta, Venerable Sir). In this
life time, the hadaya-vatthu, which arises at the same
time with paôisandhi citta, is conditioning on the first
bhavanga and so on by the force of Purejäta Paccayo.

At the very moment of conception hadaya-vatthu cannot
be conditioning by the force of Purejäta Paccayo because
paôisandhi citta and hadaya-vatthu arise simultaneously.
Since they arise simultaneously can it be called purejäta?
(It cannot be called thus, Venerable Sir). When the
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phrase such as "simultaneous uppädäna" is used, it means
appearing simultaneously. Since the paôisandhi citta and
hadaya-vatthu arise simultaneously at the moment of
conception, hadaya-vatthu cannot condition it by the force
of Purejäta Paccayo.

That is why the Buddha expounded as "Kincikäle na
purejätapaccayena paccayo". It is fairly understandable.
The points to note are also being explained quite
adequately. How the cycle of Paôiccasamuppäda
revolves or how it is terminated is also fairly
understood.
The individual who had the chance to know this dhamma
initially was a monk. At one time the Buddha was
residing at a brick monastery in Ñätika village. The
Buddha was reflecting on how the cycle of
Paôiccasamuppäda revolved and stopped.
Firstly, all by Himself alone, the Buddha gave His
consideration on the 31 planes, right up to Bhavagga,
the highest plane of existence in one phase. Initially, He
gave his thought on the living beings, the individuals
suffering in the round of Paôiccasamuppäda. Then the
way the wheel can be broken was reflected. After that
the Buddha uttered the whole reflection verbally once.
This utterance was first heard by a monk who came to
sweep the premises.

(SaÖ - 1/30)
While the Buddha was uttering, there was a monk nearby.
Why was he there? He came there to sweep the
Gandhakuti, the fragrant chamber occupied by the
Buddha. When he heard the utterance of Buddha, he
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did not go inside but was waiting and listening from
outside. After the chanting, the Buddha reflected by His
wisdom to know who was around nearby. He saw a
monk standing. Then the Buddha expounded the following
dhamma discourse.

Uggaûhähi tvaÖ bikkhu imaÖ dhammapariyäyaÖ
Pariyäpuûähi tvaÖ bhikkhu imaÖ dhammapariyäyaÖ
Dhärehi tvaÖ bhikkhu imaÖ dhammapariyäyaÖ
AtthasaÖhito ayaÖ bhikkhu dhammapariyäyo
Ädi brahmacariyako.

Bhikkhu = the monk; tvaÖ = you; imaÖ dhammapariyä
= about this dhamma or the dhamma of
Paôiccasamuppada; uggaûhähi = try to remember in
your heart or mind.
Bhikkhu = the monk; tvaÖ = you; imaÖ dhammapariyä
= about this dhamma or the dhamma of
Paôiccasamuppada; pariyäpuûahi = try to learn verbally.
Bhikkhu = the monk; tvaÖ = you; imaÖ dhammapariyä
= about this dhamma or the dhamma of
Paôiccasamuppada; dhärehi = try to keep it in your
continuity of consciousness without forgetting.
Bhikkhu = the monk; tvaÖ = you; imaÖ dhammapariyä
= about this dhamma or the dhamma of
Paôiccasamuppada; atthasaÖhito = is concerned with
welfare; ädibrahmacariyayo = is the source of eight
magganga known as brahmacariya. Iti = thus; bhagavä=
the Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!
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27.7.08

The Buddha expounded, "O, monk you must try to
memorise the dhamma of Paôiccasamuppäda and recite
it verbally, and on being able to do so, keep it with
you all the time. Paôiccasamuppäda is also related to the
doctrine of the conditionality. You can get many benefits
out of it. It is the source for contemplation in your santäna
from the beginning to the end of the eight maggangas
known as ädibrahmacariya. This verse has been submitted
to the Six Buddhist Councils, and that is why this audience
had the chance to listen to it again. Thus, the Buddha
expounded how the cycle of Paôiccasamuppäda went
around or stopped, and how the cycle of rebirths (saÖsarä)
went around or stopped.
Where it is to be stopped is the criterion. Does not one
have to note while seeing, hearing, smelling, tasting,
touching or planning? (One must note thus, Venerable
Sir). Noting like this means breaking it. One must break
it at any point wherever one is capable of doing so. If
possible to break at the eyes or ears or nose or tongue
or body, one must do so accordingly.
Vatthärammaûa means a base (vatthu) as well as an
object (ärammaûa). Vatthu is the heart base (hadaya-
vatthu). Manodhätu and manoviññäûadhätu have to be
bases on this hadaya-vatthu for their arising. Eye-
consciousness has to depend on eye-sensitivity for its
arising. In the same manner, three manodhätus and 72
manoviññäûadhätus, cittas and cetasikas have to depend
on hadaya-vatthu for their arising. Hence, this is the
instance of Vatthupurejäta.

Moreover, these cittas can also reflect on hadaya-vatthu
as an object of thought.
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EtaÖ ma ma esohamasami eso ma attä.

EtaÖ = this hadaya-vatthu; ma ma = is really my
property. Eso = this hadaya-vatthu; ahaÖ = I; asami=
am. Eso = this hadaya - vatthu is; me = my; atta  soul.
If one has such attitude of clinging, cittas rooted in
greed (lobhamúla citta) will arise. Also manoviññäûa
cittas can arise by reflecting on hadaya-vatthu and isn't
the hadaya-vatthu also the object of thought? (It is so,
Venerable Sir).
As a phenomenon of dhamma, if this hadaya-vatthus is
contemplated as anicca, dukkha or anatta, one can get
vipassanä kusala.

As these cittas arise depending on this hadaya-vatthu,
and it can help to condition as vatthu as well as a
thing to depend on. When this hadaya-vatthu is noted
in vipassanä meditation, it can be an object which has
arisen beforehand and conditioning. Hence, it can be
called vatthärammaûa.

Conditioning as dependence is called vatthu; conditioning
as object is known as ärammaûa. When these two are
combined, it becomes vatthärammaûa. Gaining vipassanä
kusala by noting anicca, dukkha, anatta on the hadaya-
vatthu is also contemplating it as an object. Where does
it depend for the arising of these cittas? It has to depend
on this hadaya-vatthu. Hence it can be called
vatthärammaûa.

Whatever one notes, according to one's samädhi ñäûa
and pärimita, one will gain the noble dhamma. To note
is the main thing. To note up to the mark is the criterion.
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If the method of practice is correct; one has pärimita; be
born as a human being; and meeting with the flourishing
säsana; both the teaching as well as practising are complete,
then one will definitely be endowed with the noble
dhamma. "Other individuals are having good experiences
in the meditation practice, but for me there is no distinct
experience." Do you ever get discouraged like this? (One
must not get discouraged, Venerable Sir).
Saddhä dominated individuals does not experience distinct
dhamma. Nevertheless if one continues to strive on, one
will certainly achieve the noble dhamma as one has aspired
for. During the Buddha's lifetime there were instances in
which there were differences in dhamma experience gained
by many individuals.
At one time, a monk, wanting to gain noble dhamma,
approached the four arahats and asked each of them
concerning dhamma. The method of practice he learnt
from the first arahat was on noting at the six personal
bases (ajjhattikäyatana).

He approached the second arahat and asked, "Venerable
Sir, what dhamma do you practise to get the purification
of vision (dassanavisudhi) and become an arahat?" He
replied, "By noting the five aggregates (khandhä)". Then
the monk became confused. "O, the first arahat said the
six ajjhattikäyatana and the second arahat said the five
khandhä were taken as noting objects".
Then the monk went to the third arahat and asked,
"With which practice do you gain the realization?" He
replied, "By contemplating the four great primaries
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(catumahäbhúta)". The monk became more confused and
thought, "I want to practise dhamma urgently, but the
replies of the arahats are so different".
The monk went to the fourth arahat and asked, "Venerable
Sir, by practising which dhamma, do you gain the noble
dhamma?" He replied, "By noting that all phenomena after
arising pass away (YaÖkinci samudayadhamaÖ sabbaÖ
taÖ nirodhadhammanti)".

The noting objects are so different, the monk did not
know what to note. Since the monk was confused, he
reported to the Buddha, "Venerable Buddha, this is
what I have learnt. The first teacher told me to note the
six objects; the second teacher, the five objects; the
third teacher, the four objects and the fourth teacher all
objects. Which method must I follow?" The Buddha
replied, "All the methods of practice given by the
arahats are correct, but only you are the one who is not
doing properly." Can one gain if it is not done properly?
(One cannot do so, Venerable Sir).
All the replies are correct ones. Can one gain dhamma
by the six äyatanas of oneself (ajjhattikäyatana)? (One
can gain dhamma, Venerable Sir); by the five aggregates
(khandhä)…? (One can gain dhamma, Venerable Sir);
by the four dhätus …? (One can gain dhamma, Venerable
Sir), and by noting everything collectively? (One can
gain dhamma, Venerable Sir). Yes, one can gain
dhamma. Is it not obvious that this audience can gain
dhamma by noting any one out of the four methods? (It
is obvious, Venerable Sir).
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The Buddha expounded by giving an example "You are
like a man who does not know the tree called flame of
the forest (Pauk tree in Myanmar), approach those who
know the tree. Dear Sir, what is the Pauk tree like?"
Then the person who knew the Pauk tree said, "It is
like a burnt post (seyathäpi jhämathuno). When a Pauk
tree has shed all the leaves in the summer, it is black
like a burnt post. "Oh, it is not proper, the Pauk tree
is said to be like a burnt post".
Then he went to another person who knew the Pauk
tree. "Dear Sir, what is the Pauk tree like?" The reply
is, "It is like a big piece of meat." When a Pauk tree
is in fullbloom, isn't it deep red? (It is deep red,
Venerable Sir). Then the man became more confused.
"The first reply and the second reply given by different
persons are not the same."
So the man went to another person. He asked the third
person, "Dear Sir, what is the Pauk tree like?" "It is
like a tree called koke-ko (serïsa in Päli) with fruits
hanging on the branches". He referred to the time where
the Pauk tree was full of fruits. "Oh, no one tells the
same thing, it is not proper."
Then the man asked the fourth person, "Dear Sir, what
is the Pauk tree like?" "It is like a banyan tree (seyathapi
nirodharukkho)" when the Pauk tree was full of leaves,
is it not like a banyan tree? (It is so, Venerable Sir).
Due to these replies, the man who wants to know the
Pauk tree got more and more confused. You are also
like this man. The methods of practice said by all the
arahats are indeed correct. Is it not obvious that one
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can gain dhamma by any one of these methods? (It is
obvious, Venerable Sir).
The methods of contemplation practised by this audience
are all correct. Either at the eyes or ears or nose or
tongue or body, the noting can be done. All these objects
are objects for noting.
Keep on noting the four foundations of mindfulness of
käya, vedanä, cittä and dhammänupassanä satipaôôhäna,
which is the only way of practice, and one will definitely
attain dhamma. For breaking the wheel of saÖsarä
completely, which is the one and the only way of
practice.
By virtue of listening to the dhamma discourse on
Purejäta Paccayo from Paccayaniddesa Päli Text
together with the method of practice, may you be able
to follow, practise and develop accordingly and may
you be able to realize the noble dhamma and the bliss
of nibbäna, the extinction of all sufferings, that you
have aspired for, swiftly and with ease of practice.

(May we be endowed with the blessings, Venerable
Sir).

Sädhu! Sädhu! Sädhu!



Translator's note on Pureja–ta Paccayo

(1) Manodhätu
1. Pañcadväravajjana citta = 1
2. Sampaôiccheûa dvi citta = 2

3
(2) Manoviññäûadhätu

Exempting 10 pañcaviññäûa dvi cittas and 3 manodhätu
cittas from the total of 89 cittas the remaining 76 cittas are
known as mamoviññäûadhätu.

(3) Satta viññäûadhätus
1. Cakkhuviññäûadhätu
2. Sotaviññäûadhätu
3. Ghänaviññäûadhätu
4. Jivhäviññäûadhätu
5. Käyaviññäûadhätu
6. Manodhätu
7. Manoviññäûadhätu

(4) Käma-bhúmis (sensuous planes)
1. Apaya planes = 4
2. Human plane = 1
3. Deva planes =  6

11
(5) 31 planes

1. Sensuous planes = 11
2. brahma planes = 20

31

(6) 72 manoviññäûadhätus
Exempting 4 arúpavipäka cittas from the total of 76

manoviññäûa cittas result in 72 manoviññäûadhätu cittas in
the pañcavokära bhúmi.



Mottos

When an object (ärammana)
Strikes at the respective sensitivity,
There arises the consciousness (viññäûa).

Eye-sensitivity and visible object are the two rúpa
dhammas.
Eye-consciousness, contact and feeling are the three
näma dhammas.
While seeing, the truth of suffering can be known by
noting seeing, seeing.

On seeing, If not mindful, one will go round the saÖsarä.
On hearing, if not mindful, one will go round the saÖsarä.
On smelling, if not mindful, one will go round the
saÖsarä.
On tasting, if not mindful, one will go round the saÖsarä.
On touching, if not mindful, one will go round the
saÖsarä.
On thinking, if not mindful, one will go round the
saÖsarä.

On seeing, if mindful, one's saÖsarä will be terminated.
On hearing, if mindful, one's saÖsarä will be terminated.
On smelling, if mindful, one's saÖsarä will be terminated.
On tasting, if mindful, one's saÖsarä will be terminated.
On touching, if mindful, one's saÖsarä will be terminated.
On thinking, if mindful, one's saÖsarä will be terminated.
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Pat.t.ha–na and Vipassana–     (9)

Paccha– ja–ta Paccayo & A– sevana Paccayo
(Postnascence Condition and Repetition Condition)

Ashin Ashin Ashin Ashin Ashin KuûKuûKuûKuûKuûddddd..... aläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsa

Today is the newmoon day of the month of Tawthalin
1353, Myanmar era ( 8–10–91). The dhamma talk that
will be delivered this afternoon is on Postnascence
Condition  (Pacchäjäta  Paccayo)  and   Repetition
Condition  (Äsevana Paccayo). Pacchäjäta Paccayo
will be expounded first.
The word Pacchäjätapaccayo consists of three parts:
pacchä + jäta + paccayo. Pacchä means the period
after the arising of the conditioned state (effect);
jäta= that arises; paccayo = is the conditioning state
(cause).  After the arising of the succeeding conditioned
state that arises later, it conditions the preceding
conditioning state. This phenomenon is very strange.
It is evident only in the wisdom of the Buddha.
In the world, the usual phenomenon is the cause comes
first and then the effect later. When the cause is good,
the effect will be good. If the cause is bad, the effect
will also be bad. The cause comes first and the effect
later is the usual sequence arising in the world. But
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in this Postnascence Condition (Pacchäjäta Paccayo) the
effect comes first followed by the cause later. So is it
not in reverse? (It is in reverse, Venerable Sir).
The effect arises first and the cause arises later, and it
is evident only in the wisdom of the Buddha. The
conditioned state arises first and the conditioning state
appears later. The places where this condition is
happening is in the santänas of this audience and other
individuals. While listening, if one can keep in mind
that the Buddha was expounding on the effect coming
first and the cause later in one’s santäna, one will
understand more evidently. This dhamma is very
profound, difficult and subtle.
Nevertheless, since the Buddha had expounded this
dhamma, this audience, on listening can understand it.
Also I will try to give the explanation in the dhamma
talk, so that the meanings will be understood as much
as possible. If one pays special attention to listening
and understand at this time, later one will understand
all. This condition is really profound, difficult and
subtle. Firstly, the conditioning and the conditioned
states will be recited in Päli  and the explanation
will come later. Repeat after me in Päli.

Pacchäjätapaccayoti  -

Pacchäjäta cittacetasikä dhammä purejätassa imassa
käyassa pacchäjätapaccayena paccayo.

Pacchäjätapaccayoti = Postnascence condition means;
pacchä = later on;  jäta = that arises; cittacetasikä
= which are consciousnesses and mental factors (cittas
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and cetasikas); dhammä = the 85 cittas, excluding the
four arúpa vipäka cittas in this five-aggregate plane and
the 52 cetasikas; pure = before the arising of the
conditioning state; jätassa = that arises;  imassa =  which
has this phenomenon; käyassa = on the ekajakäya,
dvijakäya, tijakäya, catujakäya; Pacchäjätapaccayo = by
the force of Postnascence Condition; paccayo + upakärako
= conditioning; hoti = is. Iti = thus; Bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sadhu! Sadhu! Sadhu!

The explanation will firstly be given on the conditioning
state (paccaya). In Päli, “Pacchäjäta cittacetasikä
dhammä” means 85 cittas (excluding the four arúpa
vipäka cittas) in the five-aggregate plane (pañcavokära
bhumi) and the 52 cetasikas. The word pañcavokära
bhumi is mentioned here. The 31 planes (bhumis)(1)

in which this audience is in existence is classified
into three kinds of planes.(2)

Ekavokära bhumi = bhumi in which there is only one
khandhä; catuvokära bhumi = bhumis in which there
are four khandhäs, and  pañcavokära bhumi = bhumis
in which there are five khandhäs. How many kinds
are there? (Three kinds, Venerable Sir). In asaññasa
bhumi there is only one khandhä, there are no
nämakkhandhäs. Asañña means no feeling, no
perception, no mental formation and no consciousness.
Hence, at asaññasa bhumi there is only one
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rúpakkhandhä. The beings are like solid golden statues
existing for many world cycles.
This fact cannot be evident in the intellect of the audience.
It is evident only in the wisdom of the Buddha. The
individuals who are fully endowed with abhiññäûa sampatti,
when they incline their minds, can see these abodes as
mentioned by the Buddha.

In the word ekavokärabhumi, eka means one, vokara
means khandhä. It means an abode of beings having
only one khandhä. It is the asaññasa plane. In the
word catuvokära, how many is catu? (Four, Venerable
Sir). Vokära is khandhä. It means the abode of beings
having four khandhäs, the arúpa bhumi. Arúpa means
no rúpa, there are only nämakkhandhäs in this abode.
Also this fact is evident only in the wisdom of the
Buddha, but not in the minds of this audience or
ordinary individuals. This fact is known because of
the Buddha’s exposition. The individuals having
abhiññäûa sampati fully endowed with supernormal
power, when they incline their minds, they can see
these abodes. How many planes or abodes are there
where only nämakkhandhäs are present? (Four,
Venerable Sir). Yes, there are four abodes.
In the word pañcavokära, pañca means five, vokara
means khandhä. There are 26 abodes or planes of
beings having five khandhäs.(3) This audience is living
in one of the eleven sense-sphere planes (kämabhumis).
The 11 kämabhumis + 15 fine-material bhumis (brahma
bhumis), excluding the 5 bhumis having only rúpa or
näma, the total of these 26 bhumis are called
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pañcavokära bhumis. The Postnascence condition
(Pacchäjäta Paccayo) can function and condition only
in these pañcavokära bhumis.

From a total of 89 cittas 4 arúpa vipäka cittas are
exempted, and hence 85 cittas remain. The 4 arúpa
vipäka cittas are found only in the abodes of beings
having nämakkhandhäs. Are not these 4 cittas have
to be left out because they do not exist in the
pañcavokära bhumis. (They have to be exempted,
Venerable Sir.) Hence, only 85 cittas remain. The
number of mental factors cetasikas is 52 as usual. The
explanation on the conditioning state (paccaya) is
already complete.
The conditioning state takes place from behind, and
it is not in front. The conditioned state is in front.
How the conditioning state is taking place from behind
can be explained by giving a mundane example. When
the young vultures are hatched, the older vultures,
unlike the sparrows or the crows, do not bring back
food to the nest to feed the young ones. It is not their
custom to do so. This is their law of nature. They
let the young vultures think that food will be brought
tomorrow or day after tomorrow and so on and fly
away.
The young vultures get the support from craving for
food (rasataûhä) and volition (cetanä) for food to be
consumed tomorrow or days after. They just grow up
as such. This thought of craving and volition for
providing food is conditioning the young vultures to
grow up, without actually having the food. These
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volitions for food are conditioning from behind to make
the young vultures grow up and get their bodies bigger.
Isn’t it so? (It is, Venerable Sir).
There is another example for Postnascence Condition.
The trees that are planted months or years before, they
are being nourished by the rains that came later. Or
in other words, do the rain water is conditioning the
trees to flourish. Isn’t it? (It is conditioning thus,
Venerable Sir). The rains that come at the later months
or years, are they not conditioning the trees, grown
before, to maintain, develop and flourish. Likewise,
in the santänas of this audience, the rúpas that formed
before are being conditioned by the 85 cittas and
cetasikas that arise later so as to make the rúpas not
to get disintegrated but is kept maintained.
During the period of one moment of rúpa, there are
17 mind-moments. When one life-time of rúpa is over,
rúpa passes away. When the rúpa passes away and
for the continuity of rúpa, the cittas and cetasikas are
conditioning from behind. If the continuity breaks, one
will die. Not to let one die, cittas and cetasikas are
supporting from behind by the force of Postnascence
Condition (Pacchäjäta Paccayo). The rúpas that are
being conditioned as such are present in the santänas
of this audience and the various individuals. These
facts were evident in the wisdom of the Buddha, and
due to this, and as the audience at the present moment
is having enough sense, they can listen to this dhamma.
However, it is not very easy to understand. From the
side of the conditioned state, according to the phrase
“imassa käyasa,” ekajakäya, dvijakäya, tijakäya and
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catujakäya are mentioned. How many kinds are there
(four kinds, Venerable Sir). These käyas such as
ekajakäya, dvijakäya, tijakäya and catujakäya are present
in the santänas of this audience. The later arising cittas
and cetasikas are conditioning these käyas which have
arisen before by the force of Pacchäjäta Paccayo. These
cittas give support so as not to let these käyas get ruined
and come to an end, and help condition to maintain it.
Now the meaning of ekajakäya will be explained. In the
word ekajakäya, eka means one, ja means arises,  käya
means corporeality, or ekajakäya means the käya arises
due to one cause. In the santänas of this audience, the
rúpas arises due to four causes. Hence, there are four
kinds of rúpas:
(i) rúpa produced by kamma;

(ii) rúpa produced by citta;

(iii) rúpa produced by utu; and
(iv) rúpa produced by ähära.

How many kinds of rúpas are there? (There are four
kinds, Venerable Sir). This fact must be known
beforehand so that the audience can understand it.
How many kinds of rúpas are there in the santänas
of this audience? (There are four kinds, Venerable
Sir). These four kinds of rúpa are: kamma borne
rúpa, citta borne rúpa, utu borne rúpa and ahära
borne rúpa. These four kinds of rúpas are being
sustained by the later arising cittas. Now ekajakäya
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will be discussed. Each member of this audience has
ekajarúpa at the very moment of paôisandhi in this life.
The cognitive process (vïthi) for paôisandhi citta is shown
below.

Paôisandhi vïthi

Pati bhavan pa 15 16 mano javana (7)

Paôi = paôisandhi; bhavan = bhavanga; pa = peyyäla =
etc. up to the total of 16 javanas. For one to be born
a human being, the first citta that arises is paôisandhi
citta, which passes away after one mind moment of
“uppa + ôhi + bhaÜ (3 sub-moments). Then the
bhavanga cittas follow one by one up to how many?
(16 in number, Venerable Sir). Yes, there can be 15
or 16 bhavanga cittas. Here the number 16 is shown
in this vïthi. Only after that, mind-door adverting citta
(manodvära vajjana) arises followed by impulsions
(javanas) of craving for life (bhavanikantikalobha
javanas). This paôisandhi citta and kamma borne rúpa
arise simultaneously, that is, paôisandhi citta and
kammajarúpa arise at the same time. This fact is
known as käyabhävatthu dasaka.(4)

IccevaÖ paôisandhimupädaya kammasamuôôhänä.

In Sangha aôôhakathä, iccevaÖ = as mentioned earlier;
paôisandhiÖ = paôisandhi citta; upädäya = starting
from; kammasamuôôhänä = kamma borne rúpa;
pavattanti = arises.

............... ............... ...............
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Paôisandhi citta means the very first consciousness that
arises at the beginning of one’s lifetime for this
audience. Together with this citta, kamma borne rúpa
(kammajarúpa) is formed in the santänas of this
audience.  These  kammajarúpas  known  as
käyabhävavatthudasaka appear starting from the very
moment of the arising of paôisandhi citta. Let us recite
the motto concerning this fact. Later when Paôôhäna
or Abhidhamma desanäs are studied, by knowing
these basic facts one will understand fully.

Motto: Paôisandhi citta
     And kammajarúpa

Arise simultaneously.

There are kamma produced matter (rúpa) in the santänas
of this audience. When do this rúpa starts to form is
that, it begins at the same time of arising of conception
consciousness (paôisandhi citta), that means they arise
simuntaneousely. Do you understand, this fact? (We do
understand, Venerable Sir). Yes, you do understand. After
kammajarúpa, utujarúpa will be explained.

òhitikälaÖupädäya utusamuôôhänä.

òhitikälaÖ = the sub-mind moment ôhiti (presence) of
paôisandhi citta; upädäya = starting from;  utusamuôôhänä
= temperature or climate produced rúpa;  pavattanti =
arises.
In the santänas of this audience, due to hot or cold
climate, the temperature produced rúpa starts to form
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at the sub-mind moment of presence (ôhi) of paôisandhi
citta. Do you see the dots under the symbol of Pati
in the table on paôisandhi vïôhi? (Yes, we do, Venerable
Sir). The first dot represents arising (uppäda or uppa),
the second dot represents presence (ôhïti or ôhi) and
the third dot passing away (bhaÜga or bhaÜ). The
meaning of these dots should also be known.
In a lifetime of a citta (cittakkhaûa) there are three
sub-mind moments represented by 3 dots. The first dot
means arising (uppäda, uppa for short). The second
dot means presence ôhïti, ôhi for short) which lasts
only for a split second or a very very short time.
The third dot represents the passing away (bhaÜga,
bhaÜ for short). Passing away takes place at once.
Cittakkhaûa does not last even for a second. It
dissolves away very fast. Kammajarúpa arises
simultaneously with the paôisandhi citta at the first
sub-mind moment of “uppa”. Utujarúpa arises at the
second sub-mind moment “ôhi” of paôisandhi citta.
Recite the motto.

Motto:At the second sub-mind moments (ôhi)
Of paôisandhi citta
Utujarúpa arises.

Starting from the sub-mind moment  “ôhi”  of paôisandhi
citta, the second dot, what rúpa arises? (Utujarúpa
arises, Venerable Sir). Yes, utujarúpa arises. These
rúpas are formed in the santänas of this audience. Are
the facts from somewhere being expounded? No, it is
not. These facts are functioning in the womb of the
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mother, that is why this audience cannot know by their
own wisdom. It has been known only because the Buddha
had expounded about it. Is it not good to know?
(It is good to know, Venerable Sir). Yes, it is good to
know. After arising what will happen next? It will dissolve
away.

After this  ________
Dutiya cittamupädäya cittasamuôôhänä.

DutiyacittaÖ = the first bhavanga citta; upädäya =
starting from; cittasamuôôhänä = mind borne matter
(cittajarúpa); pavattanti = arises.
Does this audience find the first bhavanga on the chart
of paôisandhi vïthi (page 402)
(We have found it, Venerable Sir). How many dots
are there under the abbreviated symbol? (Three dots,
Venerable Sir). The first dot means “uppa” and the
second dot .........? (“ôhi”, Venerable Sir), and the third
dot ........? (“bhaÜ”, Venerable Sir). Starting from the
first sub-mind moment “uppa” of bhavanga citta, mind
borne matter (cittajarúpa) arises. What is the time of
first arising of cittajarúpa? Cittajarúpa  starts to arise
from the first sub-mind moment “uppa” of first
bhavanga. In whose santäna is it arising? (In the
santänas of this audience, Venerable Sir).
The actual moment is in the womb of the mother
during the conception and it is only for an instant.
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What has happened in such a moment is evident only
in the wisdom of the Buddha. Let us recite the motto.

Motto: At the very first sub-mind moment (uppa)
Of bhavanga citta,
Cittajarúpa arises.

At the first sub-mind moment, represented by the first
dot  of  the  first  bhavanga,  what  rúpa  arises?
Cittajarúpa arises. Starting from the very moment
cittajarúpa arises, within one or two weeks nutriments
swallowed by the mother spread all over the foetus.
Hence, from this moment onwards ähärajarúpa arises.
During 7 to 14 days the nutriments (ähära)consumed
by the mother spread all over the foetus and from
that moment ähärajarúpas start to arise.

Motto:At once,
The nutriments are spread,
Ojärúpas are formed.

Now this audience has known in their santänas, the
four kinds of rúpa: kamma produced rúpa; citta
produced rúpa; temperature produced rúpa and nutriment
produced rúpa. When did kamma produced rúpa starts
to appear? It starts to appear at the “arising” sub-
moment of paôisandhi citta.  At which sub-mind moment
of paôisandhi citta does the rúpa due to temperature
arises? It arises at the second sub-mind moment  “ôhi”
of paôisandhi citta. When does the rúpa due to citta
arises? It arises at the “uppa” sub-mind moment of
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first bhavanga. There are three sub-moments of first
bhavanga known as “uppa”, “ôhi” and “bhaÜ”. At which
sub-mind moment does it start to arise? (It starts to arise
at the “uppa” sub-mind moment, Venerable Sir). Yes, it
starts at “uppa”.

Starting from the time the nuitriment consumed by the
mother spreads all over the foetus, the ojärúpa arises.
This ojärúpa has no definite time of arising. It can
spread within 14 days. In one’s life-time, the arising
of the four rúpas are already known now.
Out of the four kinds of rúpa, the period when there
is only one kind is called the time of ekajakäya. What
is the käya called at the period where there is only
one kind of rúpa out of four? (It is called ekajakäya,
Venerable Sir). When does it arise? It arises at the
“uppa” sub-mind moment of paôisandhi citta. The
kammajarúpa arises simultaneously with the paôisandhi
citta at “uppa” of the first sub-mind moment. When
the time of second sub-mind moment “ôhi”  is reached,
this kammajarúpa is ready to be conditioned by the
force of Postnascence Condition  (Pacchäjäta Paccayo).
Since the kammajarúpa can only be conditioned starting
from the time of second sub-mind moment “ôhi” of
paôisandhi citta, only at the time of “ôhi”  of paôisandhi
citta ekajakäya arises. At “ôhi” sub-mind moment,
there still is an only one kind of käya, kammajakäya
which has arisen together with paôisandhi citta. How
many kinds of käya are there now? (Only one kind
is still there, Venerable Sir). Yes, there is still only
one kind. The käya that appeared simultaneously at
the “uppa” sub-mind moment of paôisandhi citta is
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called ekajakäya at “ôhi” of  paôisandhi citta. When the
motto is recited it will become clearer. Let us recite the
motto.

Motto:At the second sub-mind moment “ôhi” of
paôisandhi citta,

Only one kind of käya is formed,
It is called ekajakäya.

Starting from “uppa” of paôisandhi citta, there is only
one kind of rúpa called kammajarúpa that arises
simultaneously with this citta at “ôhi”. The käya that
can be conditioned is still only of one kind, and this
käya is called kammajakäya. Now ekajakäya is
understood. Isn’t there an utujarúpa which starts to
arise at “ôhi” of paôisandhi citta? (There is, Venerable
Sir). Is not there utujarúpa which arises at “ôhi” of
paôisandhi citta, and at “bhaÜ” of paôisandhi citta,
this käya is also at “ôhi”. Isn’t it? (It is, Venerable
Sir). At “ôhi”, as this utujarúpa can be conditioned
by näma dhammas of Pacchäjäta cononditioning states,
it is called dvijakäya. Now there are two kinds of
käya, one of them, the kammajakäya appeared
simultaneously at “uppa” of paôisandhi citta, and another
kind of käya called utujakäya which arises at “ôhi”
of paôisandhi citta. How many kinds of käya are
there? (There are two kinds of käya, Venerable Sir).
At “bhaÜ” of paôisandhi citta, isn’t there two kinds
of käya? (There are two kinds of käya, Venerable
Sir). These two kinds of käya are called dvijakäya.
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What are these two kinds called? (Dvijakäya, Venerable
Sir). Let us recite the motto.

Motto: At “bhaÜ” of paôisandhi citta
The two kinds of käya are existing.
They are called  dvijakäya.

The kammajarúpa that arises at “uppa”  and  utujarúpa
that arises at “ôhi” of paôisandhi citta are known as
dvijakäya. Where are these dvijakäya appearing? When
do these dvijakäya starts appearing in the santänas
of this audience? Well it arises since the beginning
of the forming of a human being in the mother’s
womb. However, the audience cannot know about it.
It is evident only in the wisdom of the Buddha. Since
He had expounded on it, do not we know about this?
(We do know about this, Venerable Sir). Oh! isn’t it
wonderful to understand the matter of the wisdom of
the Buddha because of having enough intelligence in
oneself? (It certainly is wonderful, Venerable Sir).
This is understanding the very profound, difficult and
subtle dhamma. Then when did the tijakäya starts to
appear as “tijarúpa”?

Dutiyacittamupädäya citta samuôôhänä

DutiyacittaÖ = the first bhavanga citta; upädäya =
starting from; cittasamuôôhänä = citta produced rúpas;
pavattanti = arise.
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Starting from the “uppa” of first bhavanga citta, the
cittajarúpa arises. The cittajarúpa that arises at the “uppa”
of first bhavanga citta also? (It is, Venerable Sir). Yes,
it can be called käya and can also be conditioned.
Previously there are two käyas already, such as
kammajakäya and utujakäya. Now as this cittajakäya
arises at “uppa” of the first bhavanga citta, at “ôhi” of
first bhavanga citta, this cittajakäya can also be called
a käya. Hence, it also becomes a käya which can be
conditioned by the later arising cittas and cetasikas. How
many kinds of käya are there now? (There are three
kinds, Venerable Sir). Let us recite the motto.

Motto:At “ôhi” of first bhavanga
The three kinds of käyas are existing.
They are known as tijakäya.

If  this audience have enough intelligence to understand,
it will be very appropriate. Thus, the teachers who
are delivering dhamma discourses, do not want to talk
about very much subtle and profound dhamma because
if it is not understood, it is simply just a waste of
time and energy. Hence, it is only lightly being touched.
Now this audience has understood up to tijakäya.
Within two weeks of diffusion of nutriment (ähära),
quite some time has passed. Then, the ähärajarúpa
arises. Does not it now become four kinds of käya
when this ähärajakäya is added to the other three
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previously formed käyas? (Now it becomes four kinds
of käya, Venerable Sir). Let us recite the motto.

Motto:When there is diffusion of ähära
There are four kinds of käya
Known as catujakäya.

The time of arising of catujakäya cannot be definitely
fixed. Can the time of arising of ekajakäya, dvijakäya
and tijakäya be fixed? (They can be fixed, Venerable
Sir). Now it is understood so far.
Kamma borne rúpa starts to arise at “uppa” of
paôisandhi citta. When does the temperature borne
rúpa starts to arise? It starts to arise at “ôhi” of
paôisandhi citta. In a cittakkhaûa there are three sub-
mind moments of uppa + ôhi + bhaÜ. It arises at the
middle sub-mind moment, ie, at “ôhi”. When does the
citta borne rúpa  starts to arise? It does start to arise
at the “uppa” of the first bhavanga citta.

Does not this audience know their sequence of
existence? (They do know thus, Venerable Sir). Oh!
can it be known so easily? It cannot be known so
easily. It has been retold of what is evident in the
Buddha’s wisdom that was why it was known like
this. It is so wonderful to know this very profound,
difficult and subtle knowledge. In this ekajakäya,
dvijakäya, tijakäya and
catujakäya, there are rúpas to be noted as well as
not to be noted in vipassanä meditation.
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This audience must have heard before that there are 28
kinds of rúpa, out of which only 18 kinds are to be
noted in vipassanä meditation. Since this audience is a
group of meditation yogis, when they are asked which
rúpa is to be noted or not to be noted in vipassanä
meditation, to know the answer, the benefactor Most
Venerable Mahasi Sayadaw had shown them analytically.
As the benefactor Most Venerable Mahasi Sayadaw who
was well versed in scriptures had classified the rúpas,
the audience have the chance to know about them easily.
Don’t you want to know them? (We want to know about
them, Venerable Sir). Since you are vipassanä yogis,
some of you may be asked questions on rúpa, for the
sake of knowledge, such as which rúpas are to be noted
in vipassanä meditation? The answer must be 18 rúpas
are to be noted, and the rest 10 rúpas must not be
noted in vipassanä meditation. Let us recite the motto
for general knowledge.

Motto: 4 Bhútas, 5 pasädas, 5 ärammaûas and 2 genders
Are to be noted
In vipassanä meditation.

(Note: 2 genders are counted as one item).

Bhútas mean 4 mahabhútas: pathavï, äpo, tejo and
väyo. How many? (Four, Venerable Sir). Can one note
them in vipassanä meditation? (They can be noted,
Venerable Sir). 5 pasädas are sensitivities of eye, ear
nose, tongue and body. Can they not be noted? (They
can be noted, Venerable Sir). The body sensitivity is
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mostly being noted, such as rising, falling, sitting,  touching,
lifting, pushing, and dropping. The sensitivities of eye, ear,
nose, tongue and body are to be noted as “seeing,
seeing; hearing, hearing;  smelling, smelling;  tasting, tasting;
and rising, falling; rising, falling. Does one have to note
like this. (One does have to note thus, Venerable Sir).
These five sensitivities are included in the list to be noted
in vipassanä meditation.
The  5  objects  ärammaûas  are  visible  object
(rúpärammaûa),  sound  (saddärammaûa),  smell
(gandhärammaûa), taste (rasärammaûa) and tangible
object (phoôôhabbärammaûa). Does not one have to note
these objects?  (They have to be noted, Venerable Sir).
Noting  “seeing,  seeing”  is  noting  the rúpärammaûa.
Doesn’t one have to note “hearing, hearing? (One has
to note “hearing, hearing,” Venerable Sir). That means
one is noting the saddärammaûa. Doesn’t one have to
note “smelling, smelling” also? (One has to note thus,
Venerable Sir). That means noting the gandhärammaûa.
Doesn’t one have to note “tasting, tasting”? One has to
note thus, Venerable Sir). That is noting rasärammaûa.
Doesn’t one have to note “touching, touching”? (One has
to note, Venerable Sir). This is noting the
phoôôabbärammaûa.

The  two  genders  are  the  masculine  gender
(purisabhäva or pumbhäva) and the feminine gender
(itôhibhava) [which are counted as one kind] can be
noted in vipassanä meditation. But the gender cannot
be noted directly in vipassanä meditation. The
behaviour such as walking of a person is that of a
woman, femininity (itôhibhava), and can it be noted
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as “seeing, seeing”? (It can be noted, Venerable Sir). In
the same way, the action such as walking of another
person is that of a man, masculinity (purisabhava or
pumbhäva). Can this action be noted as “seeing,
seeing”? (It can be noted, Venerable Sir). The actions
of women and men can be noted in vipassanä  meditation.
Let us proceed to recite the motto.

Motto:Separately defined three kinds
When added becomes 18 in number of
Natural rúpas.

Separately defined three kinds mean separately
expounded rúpas: jivitarúpa, ähärarúpa and hadayarúpa.
How many kinds? (There are three kinds, Venerable
Sir). Jivitarúpa is the vital force or life-rúpa; ähärarúpa
is the ähära itself, and hadayaurúpa is the hadayavatthu.
When these three are added, the total rúpas becomes
18 in number. These 18 rúpas are the natural matter
or the ultimate matter (paramattha rúpas).

Motto:Natural rúpa-dhätus,
The paramatthas,
Must be noted in vipassanä meditation.

As the natural rúpa-dhätus are distinct rúpas, they can
be noted in vipassanä meditation. Since you all are
vipassanä yogis, don’t you think it will be good to
know the rúpas that can be noted in vipassanä
meditation? This is only for general knowledge. When
one wants to note up to the stageof attaining magga
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and phala, one must note one item at a time (eko
dhammo) only, such as noting rising or falling or sitting
or touching in noting the käya sensitivity. Isn’t it? (It is
to be noted thus, Venerable Sir). When it is successful
in noting just one thing, this audience can attain the bliss
of nibbäna as one has aspired for. Is it not proper to
know them completely? (It is proper, Venerable Sir).

Motto:The rest ten rúpas
Are the paññatti.

Hence, need not be noted in vipassanä meditation.
Out of the 28 kinds of rúpa, 18 can be noted and
10 cannot be noted in vipassanä meditation. These ten
rúpas are paññatti that cannot be noted. Äkäsa dhätu
cannot be noted in vipassanä meditation, Between two
rúpas there are empty spaces or gaps. These empty
spaces or äkäsa dhätu cannot be noted in vipassanä
meditation. Since 2 viññatti rúpas (käya viññatti and
vaci viññatti) are only actions, so they cannot be
noted in vipassanä meditation. The three rupas: the
characteristic of lightness of rúpa (rúpassa lahutä), the
elasticity of rúpa (rúpassa mudutä) and adaptability
of rúpa (rúpassa kammaññatä) cannot be noted in
vipassanä meditation.
Also the beginning of rúpa (upacayarúpa), the continuity
of rúpa or the continuity of the development of rúpa
(santatirúpa) cannot be noted in vipassanä meditation.
They are just concepts (paññatti). The aging of rúpa
(rúpassa järatä), the death of rúpa (rúpassa aniccatä)
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are also paññatti, so they cannot be noted in vipassanä
meditation.

Motto: Äkäsadhätu,  two viññatti rúpas and
Lightness, elasticity and adaptability of rúpa
Are the paññatti.

Those who have studied Abhidhamma  can understand
it well. Äkäsa dhätu means there are spaces in
between. Two viññatti dhätu, the käya viññatti and
vaci viññatti are the action of rúpa. Lightness is
rúpassa lahutä, elasticity is rúpassa mudutä and
adaptability is rúpassa kamamaññattä. There is no
material form in these characteristics. They are just
signs. All these characteristics cannot be noted in
vipassanä meditation.

Motto:Arising development, maturing and death,
If these four are included
The total becomes ten paññatti.

Arising means upacaya, the beginning of life.
Development means santati, the sequence of
development. Maturing means jäya, the aging of rúpa.
Death means aniccatärúpa, the passing away. These
are the characteristics of rúpa that cannot be noted
in vipassanä meditation as they are just concepts. In
Pacchäjäta Paccayo, to know the rúpas that must be
noted and the rúpas that must not be noted in vipassanä
meditation, it is selected from ekajakäya, dvijakäya,
and tijakäya. Hence, the explanation on Postnascence
Condition (Pacchäjäta Paccayo) is fairly complete.



Pat hh
hh ht hh

hh hha–na and Vipassana– (9) Paccha–ja–ta  Paccayo &
A– sevana Paccayo

417

A– sevana Paccayo
(Repetition Condition)

The dhamma talk will continue with the discourse on
Repetition Condition (Äsevana Paccayo) Äsevana
means- Ä punappunaÖ sevati pavattatïtï äsevanaÖ

Ä punappunaÖ = repeatedly; sevati pavattati = it
can occur. Ititasamä =since it can occur repeatedly
like that; äsevanaÖ =it is called äsevana.
Äsevana means occurring or happening repeatedly. For
example, on previously applied sandle wood perfume,
if more of it is applied repeatedly,  will not the sweet
smell be enhanced? (It will be enhanced, Venerable
Sir). Yes, it is enhanced. Likewise, äsevana means
doing repeatedly. Äsevana Paccayo in Päli will be
expounded briefly, and then the meaning will be explained
later.
Äsevana Paccayoti -

Purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ kusalänaÖ dhammänaÖ äsevana
paccayena paccayo.
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Purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ akusalänaÖ dhammänaÖ äsevana
paccayena paccayo.

Purimä purimä kiriyäbyäkatä dhammä, pacchimänaÖ
pacchimänaÖ kiriyäbyäkatänaÖ dhammänaÖ
äsevanapaccayena paccayo.

Äsevana Paccayoti = Repetition condition means;
purimä purimä = the preceding; kusalä =
wholesomenesses; dhammä = lokikusalasattarasa, (17)
nämakkhandhä, excluding the last javana; pacchimänaÖ
pacchimänaÖ = the succeeding; kusalänaÖ =
wholesomenesses; dhammänaÖ = kusalacitta ekavïsa
(21) nämakkhandhas, excluding the first javana;
äsevanapaccayo = by the force of Repetition Condition;
paccayo + upakärako = conditioning, hoti = is.
Purimä purimä = the preceding; akusalä =
unwholesomenesses; dhammä = akusala dvädasa (12)
nämakkhandhäs, excluding the first javana;
pacchimänaÖ pacchimänaÖ = the succeeding;
akusalänaÖ = (12) akusala nämakkhandhäs, excluding
the last javana; purimänaÖ  purimänaÖ = the
succeeding; akusalänaÖ = unwholesomenesses;
dhammänaÖ = akusala dvädasa (12) nämakkhandhäs,
excluding the last javana are; äsevana paccayo = by
the force of Repetition Condition; paccayo + upakärako
= conditioning; hoti = is.
Purimä purimä = the preceding; kiriyäbyäkatä = functional
indeterminates; dhammä = kiriyäjavana
atharasa (18) nämakkhandhäs, excluding the last javana;
pacchimänaÖ pacchimännaÖ = the succeeding;
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kiriyäbyäkatänaÖ = the functional indeterminates;
dhammänaÖ = kiriyä javanas atthärasa (18)
nämakkhandhäs;  excluding  the  first  javana;
äsevanapaccayena = by the force of Repetition
Condition; paccayo + upakärako = conditioning; hoti
= is. Iti = thus; bhagavä = the Buddha; avoca =
expounded with wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!

It means by the force of Repetition Condition (Äsevana
Paccayo), the preceding kusala dhammas are
conditioning the succeeding kusala dhammas; the
preceding akusala dhammas are conditioning the
succeeding akusala dhammas, and the preceding kiriyä
abyäkatas are conditioning the succeeding kiriyä
abyäkatas.
Kusala is conditioning kusala, akusala is conditioning
akusala and abyäkata is conditioning abyäkata, how
many types are there? (There are three types, Venerable
Sir). Out of these three types, only two types such
as kusala conditioning kusala and akusala conditioning
akusala can be present in the santäna of this audience.
The Repetition Condition of abyäkata conditioning
abyäkata can only be present in the santäna of
arahants.
To know the different types of individuals, kusalas,
akusalas, preceding and succeeding states are involved.
Hence, in which condition are these states involved?
It must be included in Anantara Paccayo. When the
cognitive process (vïthi) is laid down, the preceding
and succeeding states can be understood. The cognitive
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precess (vïthi) is drawn graphically below. Can the
audience see it? (We see it, Venerable Sir).
To understand the preceding and the succeeding states,
one has to recite  as in the case of Anantara Paccayo.
Äsevana Condition is said to be like Anantara
Condition, since the preceding state is conditioning the
succeeding state. Unless the cognitive process is
shown, will it be easy for this audience to understand
the preceding and the succeeding states? (It will not be
easy, Venerable Sir). Yes, it will not be easy.
Tï Na Da Pa Ca Sam Ntï Vu Ja Ja Ja Ja Ja Ja Ja
Ram Ram

Tï =Atïtabhavanga; Na = bhavangacalana; Da =
bhavangaupeccheda; Pa =pañcadväravajjana; Ca =
cakkhuviññäûa; Sam = sampaôiccheûa; Ntï = santïraûa;
Vu = vuôôho; Ja = javana. How many times of javana
arise? (Seven times, Venerable Sir). Ram, ram = two
tadärammaûas. The veteran audience and the veteran
yogis have known this vïthi, but the new audience
and the new yogis shall answer the questions once
again. First the veteran yogis just listen to their
answers and only if there are mistakes, point them
out and correct them. Isn't it proper? (It is proper,
Venerable Sir). This is to enable everyone to grasp
the facts.
Tï is ----? (atïtabhavanga, Venerable Sir). Na is--?
(bhavangacalana,  Venerable  Sir).  Da  is---?
(bhavangaupccheda, Venerable Sir). The new yogis
cannot answer well. The questions will be repeated
once more? Tï is---? (atïtabhavanga, Venerable Sir).
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Na  is---?  (bhavangacalana,  Venerable  Sir).
Atïtabhavanga  means  past  bhavanga. Na  is
bhavangacalana which means the bhavanga vibrates.
When rúpärammaûa impinges on the eye-sensitivity,
bhavanga starts to vibrate. This is called bhavanga
calana. Da is---? (bhavangaupeccheda, Venerable Sir).
Bhavangaupeccheda means the bhavanga is arrested.
From there onwards the bhavangas will not continue
to arise.
When a visible object impinges on  the eye-sensitivity,
one bhavanga known as atïtabhavanga went past. The
vibrating bhavanga is bhavangacalana. The cutting off
of bhavanga is bhavangaupeccheda. After that is
adverting consciousness (Pa) or pañcadväravajjana.
What is Pa----? (It is pañcadväravajjana, Venerable
Sir). Pañcadvaravajjana means the object which
impinges on the respective five sense-door is being
adverted. It adverts and then passes away after the
three sub-mind moments of uppa + ôhi + bhaÜ.
Then afterwards cakkhuviññäûa, arises. What is arising
at Ca? (Cakkhuviññäûa, Venerable Sir). Yes, eye-
consciousness or seeing-consciousness arises. What is
SaÖ?  (It  is  saÖpaôicchaûa,  Venerable  Sir).
SaÖpaôiccheûa means receiving consciousness. Not to
let the vision of the object which impinges on the
eye-sensitivity disappear, the consciousness that receives
it is known as saÖpaôiccheûa. Ntï is---? (Santïraûa,
Venerable Sir). The consciousness that investigates the
vision of the object that has been received is santïraûa.
It investigates whether the object is good or bad.
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Doesn't it investigate? (It does investigate, Venerable Sir).
This consciousness  also  passes  away  after  the three
sub-mind moments of uppa + ôhi + bhaÜ. It is mere
investigating consciousness which does not know anything
any more. Vu is vuôôho which is determining consciousness.
It determines whether the object is good or bad. This
determining consciousness is called vuôôho.
Javana enjoys the taste of the object. If it is good it
is tasted as good with delight. If the taste is bad, it
is tasted as bad. How many times does the javana arise?
(Seven times, Venerable Sir). In Päli terms, impulsions
(javana) means it arises very swiftly. How many times
does javana arise? (Seven times, Venerable Sir). Yes, it
arises seven times. Unless it can arise seven times, it
never arises once or twice. It arises seven times very
swiftly. What is ram? (It is tadärammaûa, Venerable Sir).
It registers the object reflected by the javana. When the
javana reflects on the visible object, the tadäramaûa also
registers the visible object. It cannot register the object,
sound. On registering the object reflected upon  by the
javana, how many times does the registration arise.
(Twice, Venerable Sir). Yes, it arises twice. Let us recite
the verse on vïthi again.
Atïta bhavanga, bhavanga calana, bhavanga upeccheda,
pañcadväravajjana, cakkhuviññäûa, sampaôicchaûa,
sanôïraûa,  vuôôho,  seven  javanas  and  two
tadärammaûas.
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This verse describes the series of 17 mind-moments
arising when a visible object strikes at the eye-sensitivity.
The aôôhakathä teachers have expounded according to the
wish of the Buddha. In whose santänas are these arising?
(They are arising in our santänas, Venerable Sir).
When a sound (saddärammaûa) impinges on the ear-
sensitivity, how many mind-moments can arise? A
series of 17 mind-moments can arise. That is, the
preceding citta is conditioning the succeeding citta by
the force of Repetition Condition (Äsevana Paccayo)
as well as by the force of Proximity Condition
(Anantara Paccayo). Then only the preceding and
succeeding cittas can by differentiated. If this series
is not known, can one differentiate between the preceding
and the succeeding ones. (It cannot be done, Venerable
Sir). Yes, one cannot do this. When a sound
(saddärammaûa) impinges on the ear-sensitivity also, this
series of 17 mind-moments arise. So in the place of
cakkhuviññäûa, insert sotaviññäûa and let us recite the
verse.
Atïta bhavanga, bhavanga calana, bhavanga upeccheda,
pañcadväravajjana, sotaviññäûa, sampaôicchaûa,
santïraûa, vuôôho, seven javanas and two
tadärammaûas.
When a smell (gandhärammaûa) impinges on the
nose-sensitivity, what citta arises? (Ghänaviññäûa
arises, Venerable Sir). Let us recite the verse for
ghänaviññäûa.
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Atïta bhavanga, bhavanga calana, bhavanga upeccheda,
pañcadväravajjana, ghänaviññäûa, sampaôicchaûa,
santïraûa, vuôôho, seven javanas and two tadärammaûas.
When a taste (rasärammaûa) strikes the tongue-sensitivity,
what citta arises? (Tasting consciousness, Venerable Sir).
Yes, tasting consciousness or jivhäviññäûa arises. In the
place of cakkhuviññäûa, insert jivhäviññäûa and let us
recite the verse.
Atïta bhavanga, bhavanga calana, bhavanga upeccheda,
pañcadväravajjana, jivhäviññäûa, sampaôicchaûa,
santïraûa, vuôôho, seven javanas and two tadärammaûas.
When a tangible object (phoôôhabärammaûa) strikes on
the body-sensitivity, what consciousness arises?
(Touching consciousness, Venerable Sir). Yes, touching
consciousness known as käyaviññäûa and let us recite
the verse.
Atïta bhavanga, bhavanga calana, bhavanga upeccheda,
pañcadväravajjana, käyaviññäûa, sampaôicchaûa,
santïraûa, vuôôho, seven javanas and two
tadärammaûas.
Here, from atïta bhavanga up to vuôôho are also
abyäkatas. The last two tadärammaûas are also
abyäkatas. In the seven javanas, there can be all three
kinds such as kusala or akusala or abyäkata.
Is it not expounded that in äsevana conditioning state,
there can be all three kinds? (It is expounded thus,
Venerable Sir). There can be kusala or akusala or
abyäkata. Hence, it should be known in advance
where is abyäkata or where is kusala or where is
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akusala so that one will be pleased when it is expounded.
This motto has been recited before. Nevertheless let us
include the motto in the recitation.

Motto: The preceding eight and the end two are abyäkatas
The middle seven can be
Either kusala or akusala or abyäkata.

There are eight preceding consciousnesses. From atïta
bhavanga up to vuôôho how many are there? (Eight,
Venerable Sir). Yes, there are eight. The last two are
the two tadärammaûas. What are they? They are also
abyäkatas. The middle seven, the javanas can be
either "ku" kusala, or "a" akusala or ''bya" abyäkata.
The characteristics of kusala, akusala and abyäkata
have been known before. To refresh the memory, let
us recite the motto again.
In Päli it is stated that-
Kusalä anavajjasukhavipäkalakkhaûä

Kusalä = the kusala dhammas;
anavajjasukhavipäkalakkhanä = having the characteristic
of faultlessness and giving good results.
Kusala dhamma, while performing them are free of
faults. To the individuals who are dispensing charity,
no one can accuse them as having faults. Can any
one say that the individual who is observing sïla has
faults? (No one can say that, Venerable Sir). While
performing them it is faultless. After performing them,
only the good effects will occur. In every existence,
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the possessor of kusala will be endowed with all kinds
of pleasantness. Endowing one with good effects is the
characteristic of kusala.

Motto: Kusala deeds, while performing them
Are truly free of faults.
After performing them,
Only good effects shall truly be produced.

Akusala savijja dukkha vipäka lakkhaûä

Akusalä = the akusala dhammas; savijja dukkha
vipäka lakkhanä = have the characteristics of giving
faults and bad results.
While performing akusala dhammas, faults are already
arising. When one is stealing other's property, are
these faults happening? (The faults are happening,
Venerable Sir). Yes, the faults are happening. When
one is stealing or killing, the five precepts are broken,
and since then one is at fault already. Afterwards also,
the one who has done akusala deeds will be endowed
with bad effects in every existence until reaching
nibbäna. This is the characteristic of akusala.

Motto:Akusala deeds while performing them
Are truly producing faults.
After performing them.
Only bad effects shall truly be produced.

This audience has already known the characteristics
of kusala and akusala. Hence, the characteristics of



Pat hh
hh ht hh

hh hha–na and Vipassana– (9) Paccha–ja–ta  Paccayo &
A– sevana Paccayo

427

abyäkata can be more distinctly understood only when
one knows the characteristics of kusala and akusala.

Motto: When good or bad effects
Does not arise
Abyäkatas are truly produced.

To talk about abyäkata more distinctly, doesn't one has
to keep the characteristics of kusala and akusala as
bases? (One has to keep them as bases, Venerable
Sir). Yes, they must be bases. Kusala can give good
effects. Akusala can give bad effects. Abyäkatas does
not give either good or bad effect. When asked, what
is abyäkata, cannot one give an answer? (One can
give an answer, Venerable Sir).
Abyäkata consciousnesses cannot give either good or
bad effect. So what are the abyäkata consciousnesses?
In the cognitive process (vïthi), can atïta bhavanga
give good effects or bad effects? (Cannot give either
effects, Venerable Sir). Hence, isn't it included in
abyäkata cittas? (It is included thus, Venerable Sir).
Can consciousnesses like bhavanga calana, bhavanga
upeccheda,  pañcadväravajjana,  cakkhuviññäûa,
sampaôicchana, santïraûa and vuôôho, either give good
effects or bad effects? (These consciousnesses cannot
give either good or bad effects, Venerable Sir). Can
tadärammaûas  give  good  or  bad  effect?
(Tadärammaûas cannot give either good or bad effect,
Venerable Sir). When it is explained like this, it is
evident that abyäkatas cannot give either good or bad
effect.
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Now "purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ  kusalänaÖ  dhammänaÖ
äsevanapaccayena paccayo" has to be explained.
purimä purimä means the 17 lokiya kusala javanas,(5)

excluding the last javana.
Why must the last javana be exempted? Because after
the last javana, i.e., the seventh javana in the vïthi,
what is there? (There is tadärammaûa, Venerable Sir).
Yes, there is tadärammaûa which is abyäkata. Since
tadärammaûa is abyäkata, can the last javana condition
it to become kusala? (It cannot condition, Venerable
Sir). Hence, the seventh javana cannot condition the
next consciousness to become kusala. Then mustn't it
be exempted? (It must be exempted, Venerable Sir).
Even  though it is exempted, the number 17 is not
reduced. Why? Because if counted from first javana,
there are 17 cittas in number, or if counted from
second javana, there are also 17 cittas. Hence, by
exempting one javana, the 17 cittas in number is not
reduced.
Magga kusala cannot be included here. Out of the 21
kusala cittas, magga cittas cannot be conditioned by
the force of Repetition Condition (Äsevana Paccayo).
How many times can magga kusala citta arise? It can
arise only once. After that which citta follows? It is
followed by phala citta. Is it the conditioning of
kusala by kusala? (It is not, Venerable Sir). Since the
four magga cittas cannot be included, there are only
17 lokiya kusala citta.
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In  pacchimänaÖ  pacchimänaÖ  kusalänaÖ
dhammänaÖ, there are 21 kusala cittas, excluding the
first javana. Here magga cittas are included. Why is
the first javana excluded? In the vïthi, what citta is
preceding the first javana? (There is vuôôho, Venerable
Sir). Is vuôôho amounts to impulsion (javana)? (It does
not, Venerable Sir). Is vuôôho kusala, akusala or
abyäkata? (It is abyäkata, Venerable Sir). Yes, it is
abyäkata. Hence, the first javana cannot be the
conditioned state because vuôôho which is an abyäkata
cannot be the conditioning state, that is, vuôôho cannot
take part in the conditioning of kusala by kusala.
Since the conditioning is of kusala by kusala, is it
vuôôho kusala? (It is not, Venerable Sir). Hence, the
first javana is not being conditioned, and has not it
be excluded? (It has to be excluded, Venerable  Sir).
Yes, it has to be excluded, The audience has understood
this.
For this audience to understand the phenomena of
Abhidhamma, if it is understood once, it can also be
understood later. If it is not understood now, it will
not be understood later. Hence, do you not have to
make an effort to listen to this discourse? (We have
to listen, Venerable Sir). By doing so,  will you be
gaining kusala? (We will be gaining kusala, Venerable
Sir). Listening to the dhamma discourse is gaining
kusala and it can be included under the heading of
bhavanä kusala, which is conducive to gaining of the
noble dhamma. The explanation on kusala is fairly
complete now.
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To explain on akusala, the verse in Päli is "Purimä
purimä akusalä dhammä, pacchimänaÖ pacchimänaÖ
akusalänaÖ  dhammänaÖ äsevanapaccayena paccayo".
In purimä purimä akusalä dhammä, excluding the last
javana, all the 12 akusalas are involved.
The last javana has to be excluded. Why? After the
last javana, what is the next citta? (Tadärammaûa,
Venerable Sir). Is tadärammaûa, kusala or akusala or
abyäkata? (It is abyäkata, Venerable Sir). Since it is
abyäkata, is there an akusala which can be conditioned
by the last javana? (There is none, Venerable Sir).
As tadärammaûa is not an akusala, can the last
javana be the conditioning state? (It cannot be so,
Venerable Sir). Hence, does it not have to be
excluded? (It has to be excluded, Venerable Sir). After
the last javana, there is no more akusala but only
abyäkatas, and the last javana cannot be the
conditioning state. Hence, it has to be excluded? Isn't
it evident? (It is evident, Venerable Sir).
In  pacchimänaÖ  pacchimänaÖ  akusalänaÖ
dhammänaÖ, there are 12 akusala namäkkhandhas,
excluding the first javana. Yes, the first javana has
to be excluded. Then the first javana has to be
reviewed. Isn't it? (It has to be reviewed, Venerable
Sir). What is there in front of the first javana? (There
is vuôôho, Venerable Sir). Is vuôôho, kusala or akusala
or abyäkata? (It is abyäkata, Venerable Sir). The first
javana is akusala. Here the conditioning is between
akusalas, and since vuôôho is not an akusala, does
not the first javana to be excluded? (It is to be
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excluded, Venerable Sir). The first javana cannot be the
conditioned state of akusala. The first javana is the
conditioned state of which citta? Since the first javana
is the conditioned state of vuôôho, which is abyäkata,
isn't the first javana be excluded? (It must be excluded,
Venerable Sir). Yes, it has to be excluded. Now the
audience has understood which citta is to be excluded.
Purimä purimä kiriyäbyäkatä dhammä, pacchimänaÖ
pacchimänaÖ   kiriyäbyäkatänaÖ   dhammänaÖ
äsevanapaccayena paccayo

In purimä purimä kiriyäbyäkatä dhammä, there are
18 kiriya javanas(6) excluding the last javana. In the
same manner, the last javana has to be excluded. Here
it can be conditioned only if it is a javana. If it
is not a javana, it cannot be conditioned as an
äsevana conditioned state. Why is the last javana
cannot be the conditioning state? Because when the
last javana is reviewed, what is there after it? (There
is tadärammaûa, Venerable Sir). Tadärammaûa is not
a javana, it is an abyäkata. Since tadärammaûa is
not a javana, doesn't the last javana has to be
excluded? (It has to be excluded, Venerable Sir). The
last javana has no more javana to condition and it
must be excluded. Can this phenomenon be understood?
(It can be understood, Venerable Sir). Everything may
not be understood but one should try to understand
as much as possible. To explain everything to be
understood, how long will it take? It will take, may
be till night time.
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Next in PacchimänaÖ pacchimänaÖ kiriyäbyäkatänaÖ
dhammänaÖ, the first javana must be excluded. Isn't
it? (It is, Venerable Sir). Review the first javana,
what is in front of it? (It is vuôôho, Venerable Sir).
Vuôôho is not a javana. Can vuôôho be a javana? (It
cannot be, Venerable Sir).
Ävajjanadvayavajjitäni kusaläkusalaphalakiriyacittäni

Dviavajjana is not a javana. Hence it must be
excluded. Vuôôho is included in dviavajjana.
Monodväravajjana is not a javana. Even though they
are not javanas, they are both abyäkatas. Since vuôôho
is not a javana, it cannot condition the first javana,
that is, the first javana cannot be included in the
conditioned states. Hence, it  cannot be enhanced by
repetition. Only javanas can enhance each other. The
audience has understood it already.
When a series of  cognitive process is reviewed, it
is found that Repetition Condition can occur only
among the seven javanas. The first eight and the last
two cannot be in the Repetition Condition. The rest
are marked as javana, javana isn't it? (It is marked
thus, Venerable Sir). How many kinds of javanas are
there? (There are three kinds, kusala or akusala or
abyäkata, Venerable Sir).
Purimä purimä kusalä dhammä, pacchimänaÖ
pacchimänaÖ kusalänaÖ dhammänaÖ can only take
place among the seven javanas, isn't it? In the same
way, purimä purimä akusalä dhammä, pacchimänaÖ
pacchimänaÖ akusalänaÖ  dhammänaÖ can only take
place among the seven javanas.
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Javana can be a kusala or an akusala. When good
objects such as the Buddha, the Dhamma, the Sangha
are encountered and the revered consciousnesses appear,
do not kusala javanas arise? (They arise, Venerable
Sir). When one meets with pleasant objects and feels
pleasant, akusala javanas arise. When one meets with
unpleasant objects, the same can happen. The individual
who can contemplate properly, on meeting with
unpleasant objects can let kusala javanas arise. When
reflection is not proper, akusala  javanas arise. The
effect is the same, but depending on the way of
reflection, kusala or akusala javanas can arise.
In  the  words  cakkhuviññäûa,  sotaviññäûa,
ghänaviññäûa, jivhäviññäûa and käyaviññäûa, isn't the
word (dvi) is attached? (Dvi is attached, Venerable
Sir). Yes, it means (two) because pleasant viññäûa is
one and unpleasant viññäûa is another. When unpleasant
visible object, unpleasant sound, unpleasant smell,
unpleasant taste and unpleasant touch impinge on the
respective dväras, akusala vipäka cakkhuviññäûa,
sotaviññäûa,  ghänaviññäûa,  jivhäviññäûa  and
käyaviññäûa arise respectively. Vipäka always arise
as it should.
As for javana, if the reflection is proper, kusala can
arise. Encountering with good objects is due to having
kusala in the previous existences, and now one is
meeting with good effects. In the future existences
also, to be able to meet with such pleasant effects,
one must perform kusala deeds. As soon as one
reflects thus, what kind of javana will arise?
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(Kusala javana will arise, Venerable Sir). Yes, kusala
javana will arise.
On encountering with pleasant objects, if one feels
pleasant and likes them, what kind of javana will
arise? (Akusala javana will arise, Venerable Sir). Yes,
akusala javana will arise. Hence, reflection is the
main issue.
Encountering with unpleasant objects (aniôôhärammaûa)
is due to having akusala in the previous existences, and
now one is meeting with the unpleasant effects. If it is
reflected thus, will one be relieved? (One will be relieved,
Venerable Sir). How to get over these unpleasant
experiences and unpleasant effects? They can be overcome
by doing kusala deeds. Hence, one makes consideration
to do more and more kusala deeds than before. As soon
as this consideration is made, what kind of javana will
arise? (Kusala javana will arise, Venerable Sir). Yes,
kusala javana will arise.
Due to having proper reflection, on meeting with good
objects, kusala javana can arise and on meeting with
bad objects.....? (kusala javana can arise, Venerable
Sir). Yes, only kusala javana will arise. Depending
on the way of reflection, kusala javana or akusala
javana can arise. When there is consideration or
noting, kusala javana will arise. Without consideration
or noting, akusala javana will arise.

Motto:Considering or noting
Results in kusala arising.



Pat hh
hh ht hh

hh hha–na and Vipassana– (9) Paccha–ja–ta  Paccayo &
A– sevana Paccayo

435

As  mentioned  now,  if  one  can  have  proper
consideration, kusala arises. On noting seeing, seeing
at the eyes; hearing, hearing at the ears; smelling,
smelling at the nose; tasting, tasting at the tongue;
touching, touching at the body; rising, falling; sitting,
touching; lifting, pushing, dropping and so on, what
will arise? Kusala will arise, Venerable Sir). Yes,
kusala will arise.

Motto:Neither considering nor noting
Results in akusala arising.

If one does not know how to reflect and not noting
either, what will arise? (Akusala will arise, Venerable
Sir). Either on meeting with good objects or bad
objects, akusala javana will arise. On meeting with
good objects if one feels pleasant and enjoys it  with
craving (lobha), akusala javana will arise. On meeting
with bad objects, dosa and domanassa arise and
akusala javana will occur. Does not one have to
either reflect or note? (One has  to do thus, Venerable
Sir). The discourse on kusala and akusala has been
given fairly completely now.
For abyäkata, only functional indeterminate (kiriyä
abyäkata) which can arise as javana can be mentioned
here. The kiriyä abyäkata can only be present in
arahants. The javanas perform by the force of
Repetition Condition (Äsevana Paccayo) means the
power of preceding javana instils or implants into
succeeding javana and so on, such as instilling of the
first javana into the second javana; second one into
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the third one; third one into the fourth one; fourth one
into the fifth one; fifth one into the sixth one; and
sixth one into the seventh one. Isn't it? (It is,
Venerable Sir).
The power of one javana is instilled into succeeding
javana to arise. Do the preceding javana dissolve
away after the sub-mind moments of uppa + ôhi +
bhaÜ? (They dissolve thus, Venerable Sir). The first
javana dissolves after uppa + ôhi + bhaÜ sub-mind
moments but it passes on its power to the second
javana, and the process continues. Hence as stated in
Päli-
Ä punappunaÖ sevati pavattatïti äsevanaÖ

Ä punappunaÖ = repetitively or repeatedly; sevati
pavattatïti = it enhances or produces; Ititasamä =
hence; äsevana = it is known as äsevana.
Even though the first javana dissolves after "uppa +
ôhi + bhaÜ" of three sub-mind moments, it instils its
power into the second javana. So also the power of
second javana can instils its power into the third
javana. Is not the repetitive instillation has been
occurring? (Repetitive instilling has been occurring,
Venerable Sir).
Even when the fourth javana passes away, does it not
instil its power into the fifth javana? (It does,
Venerable Sir). This is how the repetitive instillation
takes place, known as the phenomenon of äsevana.
The fifth javana, even after it has passed away instils
its power into the sixth javana. This javana being
made powerful by repetitive instillation can produce



Pat hh
hh ht hh

hh hha–na and Vipassana– (9) Paccha–ja–ta  Paccayo &
A– sevana Paccayo

437

the seventh javana. This kind of repetitive instillation is
known as Repetition Condition (Äsevana Paccayo).
According to Abhidhamma desanä, as shown in vïthi,
this repetitive instillation (äsevana paccaya) can happen
only in this present moment. But according to Suttanta
desanä, kusala and akusala that one has procured in
the previous existences can condition the later kusala
or akusala produced in the future existences.
This audience, on reflection, can know more clearly.
As one had performed däna kusala in the previous
existences, does not one wants to dispense däna in
this present life? (One wants to dispense däna,
Venerable Sir). This is due to repetitive instillation
(äsevana paccaya). The däna kusala done in the
previous existences has instilled the desire to perform
däna kusala in the present life, and one will not
hesitate to dispense däna when opportunity arises.
Therefore the wish to give charity is due to the
Äsevana Condition. One can observe sïla repeatedly
because this audience must have had the repetitive
condition of observing sïla in the previous existences.
Now in this life, one is practising samatha and
vipassanä meditation. It is done because in the
previous existences one must have been instilled with
the habit of these meditation. Because the samatha,
vipassanä kusala deeds has conditioned one by the
power of äsevana, cannot one practise meditation?
(One can practise meditation, Venerable Sir).
According to Suttanta way, the kusalas obtained in the
previous existences is conditioning the kusala procured



SaddhammaramHH
HH Hsi– Yeiktha Sayadaw438

in this existence by the force of Äsevana Paccayo. In
the same manner, the preceding vipassanä kusalas can
instill into the succeeding vipassanä kusala by the force
of Repetition Condition.
Vipassanä ñäûa and kusala obtained at nämarúpa
pariccheda ñäûa is conditioning the paccaya pariggaha
ñäûa to appear or mature by the force of Repetition
Condition. Again the kusala occurred at paccaya
pariggaha ñäûa by repetitive conditioning, make
sammasana ñäûa to arise by the force of Äsevana
Paccayo. Similarly, the kusala obtained at sammasana
ñäûa can repetitively condition to make udayabbaya
ñäûa to arise by the force of Äsevana Paccayo.
Hence, in the beginning of vipassanä meditation, the
experience is not evident because the repetitive
conditioning effects is still weak. At later stages, is
not the experience become distinct? (It becomes
distinct, Venerable Sir). Yes, it becomes distinct. At
the stage of udayabbaya ñäûa it is definitely distinct.
One has become powerful to meditate vipassanä.
Why? Because the preceding vipassanä kusala and
vipassanä ñäûa are the repetition conditioning states
of the Äsevana Paccayo. Hence, in the middle part
of vipassanä meditation, the experiences are more
distinct.
It gets more distinct at sankhärupekkhä ñäûa stage.
Since the yogi has obtained the repetitive conditioning
of vipassanä meditation, at sankhärupekkhä ñäûa
stage, one gets very easy to sit or note as if one
is sitting or watching the phenomenon. While noting,
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rising, falling, sitting, touching one experiences as if the
phenomena of rising, falling and so on are appearing
automatically, and the noting mind is noting by itself. Isn't
the meditation becomes easy? (It becomes easy, Venerable
Sir). Why? Because of having the repetitive conditioning
states of vipassanä kusala and vipassanä ñäûa.
Because of having the repetition conditioning states
(äsevana paccaya) of lower vipassanä ñäûa stages,
namely nämarúpa pariccheda, paccaya pariggaha,
sammasana, udayabbaya, bhaÜga, bhaya, ädinava,
nibbidä, muncitu-kamayuta, patisankhä ñäûa, at
sankhärupekkhä ñäûa, cannot the yogi note easily?
(He can note easily, Venerable Sir). Yes, it is the
repetition conditioning done stage by stage.
Therefore, doesn't one have to try hard to note in the
beginning? (One have to try hard, Venerable Sir). At
the middle and later stages, one becomes comfortable.
Due to the repetition conditioning states, one can attain
the noble dhamma easily and pleasantly. By talking
about an stance in which the noble dhamma was
gained due to the repetition conditioning states, this
dhamma discourse will be concluded.
At one time the Buddha was residing at Jetavana
monastery at Savatti. A gold smith's young son, a
citizen of Savatti City, having seen the danger of
saÖsarä, or that of the three bhumis, entered the order
of the Sangha with Ashin Sariputta as his preceptor.
Ashin Sariputta himself gave instruction on meditation
after giving consideration to the appearance of the
gold smith's son.
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The monk appearing in his presence was handsome and
young. Due to having these two qualities, the young monk
was given asubha kammaôôhäna to practise. Due to his
handsome and youthful appearance, a man like him can
have clinging and craving (lobha taûhä) for his good
looks. Based on these two qualities what kammaôôhäna
was taught to him? (He was taught asubha kammaôôhäna,
Venerable  Sir). Yes, to meditate on foulness, loathsomeness
of the body, asubha kammaôôhäna.
Since he had seen the faults of saÖsarä, he accepted
the method of meditation given by Ashin Sariputta,
entered the forest as a recluse and practised. He could
not gain even the sign of concentration by this asubha
kammaôôhäna and so he returned and reported to
Ashin Sariputta that he did not experience any dhamma
by this method. Ashin Sariputta was disappointed
thinking that this young monk was not practising
properly as instructed. So the monk was given the
same instruction more thoroughly again. He went to
practise again for the second time and since he could
not experience dhamma, he came back and reported,
"Venerable Sir, I have practised as you have instructed,
but I do not experience any dhamma". Ashin Sariputta
again gave him the instruction more and more thoroughly
on asubha kammaôôhäna and asked the young monk
to try again for the third time.
As the young monk was so eager to gain dhamma
didn't he have to practise again? (He had to practise
again, Venerable Sir). For the third time also he could
not experience any dhamma. He came back to
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Ashin Sariputta, "Venerable Sir, I have tried my best to
practise, but I do not even gain concentration". Then
Ashin Sariputta realized that "This individual cannot
experience dhamma taught by a disciple like me", and
so he handed him over to the Buddha.
The Buddha uttered, "Dear Sariputta, teaching of
kammaôôhäna practice to gain dhamma according to
the inner nature of an individual is not the matter of
the disciples. The Buddha alone can do this". The
Buddha reflected to find out what the gold smiths son
was used to or had repetitive conditions in his
previous existences. Then the Buddha know that for
500 existences the young monk had only taken delight
in being with gold. His mind was focused only on
the colour of gold. Should not his mind be concentrated
on the colour of gold? (His mind should be concentrated
thus, Venerable Sir). Since he was a gold smith, did
not he had to look at the colour of gold? (He had
to look at it, Venerable Sir).
As the Buddha knew that this young monk had repetition
conditioning state (äsevana paccaya) on gold, He created
a golden lotus flower and gave it to him. The Buddha
told him to take the flower to a corner of the monastery
compound where there was a heep of sand, place the
flower on the sand and contemplate "red colour, red
colour (lohitakaÖ, lohitakaÖ)". The monk was given the
kasina (lohita-kasina) to observe. Since the monk had
repetition conditioning states of liking the colour of gold
in many previous existences, within a short time of
observing lohitakasina kammaôôhäna he obtained proximity
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jhäna (upacära) samädhi. As he continued observing, he
gained more and more concentration and finally reached
up to the fourth jhäna. Isn't it quick? (It is quick,
Venerable Sir). Why? Because of repetition conditioning.
Over many existences he was so used  to seeing gold,
and when he was given äsevana kammaôôhäna, did not
he get concentrated at once? (He got concentration at
once, Venerable Sir). The Buddha was waiting and
watching him gaining samädhi at once and reached the
fourth jhäna.
Can this monk, by his own samädhi ñäûa, switch over
to vipassanä and attain magga ñäûa and phala ñäûa
accordingly? He could not do so. When the Buddha
knew that the monk could not gain dhamma all by
himself, the Buddha made a resolution so as to get
"the lotus flower withered" as if it was rubbed with
the hands.
The monk had the sense of urgency at once. Due to
the saÖvega ñäûa, the monk realized: "Oh! this big
lotus flower, the temperature-produced rúpa (utujarúpa),
has faded away and decayed at once. Similarly, the
kamma-produced rúpa (kammajarúpa) in one's santäna
will also fade away and decay".
At a nearby pond, a group of youth plucked some
lotus flowers from the pond, cut up the flowers into
pieces and left them on the bank of the pond. The
monk gained saÖvega ñäûa again, and he thought, "In
the water the lotus flowers are fresh and in bloom.
The flowers that are plucked and  cut up into pieces
and left on the ground are withered and decayed. Even
the utujarúpa is not permanent, and it is also changing".
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Since he was the one to gain dhamma, didn't he become
remorseful? (He became remorseful, Venerable Sir).
The Buddha reflected, while the monk was having
samvega, whether or not this monk can gain vipassanä
ñäûa stage by stage up to attaining magga ñäûa and
phala ñäûa? Then the Buddha knew that he could not
do so by himself. Hence, the Buddha, by his
supernormal powers came to the monk and uttered the
following verse.
Ucchinda sineha mattano, kumudaÖ säradikamva
päûinä

Santimaggameva byuhaya, nibbänaÖ sugatema desitaÖ

SäradikaÖ = that arises at the time of Sarada weather
or at the month of Tasaungmone; kumudaÖ = the
kumudra lily; päûinä = with the hand; chindativa =
like cutting; evaÖ = like wise; attano = oneself's;
sinehaÖ = love or craving (lobha taûhä); ucchinda
= should be cut off. Sugatena = The Buddha;
nibbänaÖ = the bliss of nibbäna, the extinction of
all  sufferings;  desitaÖ  =  expounded  on;
santimaggameva = only the path to nibbäna, the 8
magganga leading to the bliss of nibbäna, extinction
of all sufferings; byuhaya = should be developed. Iti
= thus; bhagavä = the Buddha; avoca = expounded
with wisdom led  by compassion.

(Dhammapada - ôôha - 2/268)

Sädhu! Sädhu! Sädhu!
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A group of youth have  cut off the lotus flowers and
stems grown in the pond with the hands. Likewise one
should cut off love and cravings, lobha taûhä (sineha)
in one's santäna by noting. Cut it off to abandon it.
To reach nibbäna where there is no sufferings, the
eight maggangas must be cultivated and developed.
How must it be done? It must be done by contemplating
the four foundations of mindfulness. As soon as the
Buddha had  commanded him to contemplate the four
satipaôôhäna dhamma, he started to meditate. In a short
time, at the end of the utterance he became an arahant
at once.
His jhäna samädhi is very powerful. Since he is already
in the fourth jhäna stage can he not attain the noble
dhamma at once? (He can attain it at once, Venerable
Sir). Yes, he can attain it at once. To remember the
characteristics of repetition conditioning states (äsevana
paccaya) a motto has been composed.

Motto:For five hundred existences,
Used to  seeing gold only repeatedly,
The mind is infused with concentration.

The monk, a goldsmiths young son for 500 existences,
was used to seeing gold as repetition conditioning
states (äsevana paccaya), and as soon as he was given
the golden lotus, did not his mind become concentrated
in a short while? (his mind was concentrated,



Pat hh
hh ht hh

hh hha–na and Vipassana– (9) Paccha–ja–ta  Paccayo &
A– sevana Paccayo

445

Venerable Sir). Yes, samädhi was developed and jhänas
were attained.

Motto: The monk
Was made to observe
The red colour kasina kammaôôhäna.

As the monk had red colour  as repetition conditioning
state (äsevana paccaya), when the red, golden lotus
was created and given to him for  contemplation, did
not his mind become concentrated quickly? (The mind
becomes concentrated, Venerable Sir).

Motto:At the end of the verse
Truly the monk
Became an arahant.

As the utterance of the verse ended, the monk became
an arahant at once because his samädhi was excellent.
Is it not obvious that as much as the samädhi is good,
vipassanä ñäûa can  develop quickly? (It is obvious,
Venerable Sir). That is why, in the beginning, does
not one have to try  to develop samädhi? (One has
to try thus, Venerable Sir).

Motto:Having äsevana
The repetition conditioning
One becomes an arahant.

Since many existences, due to having the repetition
conditioning states (äsevana paccaya), does not one
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become an arahant quickly? (One becomes an arahant
quickly, Venerable Sir). Isn't the repetition conditioning
important? (It is important, Venerable Sir). Hence, there
should be repeated conditioning.
In vipassanä meditation, the noting is good sometimes
and not good at other times. Even though not good,
one has to keep on noting, isn't it? (One has to keep
on noting, Venerable Sir). Why? To get the repetition
conditioning. Later the noting becomes good through
out. In meditation, good notings and bad notings may
come alternately. Sometimes are there more bad
notings? (There are more bad notings, Venerable Sir).
Even though the notings are bad, is not one has to
keep on trying to note to get the  repetition conditioning
effect? (One has to try thus, Venerable Sir). Isn't the
repeated efforts (äsevana) beneficial? (It is beneficial,
Venerable Sir). Yes, it is beneficial.
By virtue of listening to the dhamma talk on Pacchäjäta
Paccayo and Äsevana Paccayo of Paccayanidessa
from Paôôhäna Päli Text, may you be able to follow,
practise, cultivate, put effort accordingly, and may you
be able to swiftly realize the noble dhamma, attain
the bliss of nibbäna, the extinction of all sufferings,
that you have aspired for with ease of practice.
(May we be endowed  with the blessings, Venerable
Sir).

Sädhu! Sädhu! Sädhu!
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Translator's note on
Paccha–ja–ka Paccayo and A– sevana Paccayo

(1) 31 planes or bhumis
(a) apäya planes 4
(b) human plane 1
(c) deva planes 6
(d) brahma planes 20

31

(2) 31 planes or bhúmis can be classified as 3 kinds:
(a) ekavokära bhúmi 1
(b) catuvokära bhúmi 4
(c) pañcavokära bhúmi 26

31

(3) In the 26 pañcavokära bhúmis there are
(a) apäya bhúmi 4
(b) human bhúmi 1
(c) deva bhúmi 6
(d) brahma bhúmi 15

26

(4) käyabhävavatthudasaka
(10 rúpa arising simultaneously with paôisandhi

citta)
(a) käyapasäda rúpa 1
(b) bhava rúpa 1
(c) avinibboga rúpa 8

10
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(5) 17 lokiya kusala javanas
(17 lokiya kusala cittas which perform the javana
kicca).
(a) ahetuka kusala vipäka cittas 8
(b) mäha kusala  cittas

(excluding the 4 lokuttara kusala cittas 4
(c) rúpavacara kusala cittas   5

17

(6) 18 kiriyä javanas
(18 kiriyä cittas which perform the javana kicca)
(a) mähä kiriyä citta 8
(b) rúpävacara kiriyä citta 5
(c) arúpävacara kiriyä citta 4
(d) ahetuka kiriyä citta   1

(exempting 2 avajjana cittas)
18
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Mottos

gfgfgfgfgf Paôisandhi citta
  g And kammajarúpa

Arise simultaneously.

At the second sub-mind moments (ôhi)
Of paôisandhi citta
Utujarúpa arises.

At the very first sub-mind moment (uppa)
Of bhavanga citta,
Cittajarúpa arises.

At once,
The nutriments are spread,
Ojärúpas are formed.

At the second sub-mind moment “ôhi” of
paôisandhi citta,
Only one kind of käya is formed,
It is called ekajakäya.

At “bhaÜ” of paôisandhi citta
The two kinds of käya are existing.
They are called  dvijakäya.

At “ôhi” of first bhavanga
The three kinds of käyas are existing.
They are known as tijakäya.

When there is diffusion of ähära
There are four kinds of käya
Known as catujakäya.

GGGGG
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GGGGG

GGGGG

GGGGG

GGGGG
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Pat.t.ha–na and Vipassana–     (10)

Kamma Paccayo & Vipa–ka Paccayo
(Kamma Condition and Resultant Condition)

Ashin Ashin Ashin Ashin Ashin KuûKuûKuûKuûKuûddddd..... aläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsa

Today is the 8th waning day of the month of Thadinkyaut
1353, Myanmar era ( 16–10–91). The dhamma talk that
will be delivered this afternoon is on Kamma Paccayo
(Kamma Condition).
Kamma  means in Päli "Karoti abhisankhärotïti
kammaÖ". Karoti abhisankhäroti = the rúpa and näma
dhammas that arise due to oneself are being controlled
by it. Ititasamä = hence; kammaÖ = it is called kamma.
The action of volition that conditions the arising of
rúpadhamma and nämadhamma is called kamma. There
are two kinds of kamma, namely, sahajätakamma and
nänakkhaûikakamma. Both kammas are being expounded
in Paccayaniddesa Päli Text. There is no other important
facts to remember in kamma, except these two kinds of
kamma.
Sahajätakamma means at the very moment of its action,
the cause or the conditioning state (paccaya) and the
effect or the conditioned state (paccayuppana),
sampayuttakakhandhä, the näma dhammas, and
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cittajarúpa, paôisandhi kammajarúpa, the rúpadhamma
arise together. The conditioning state is being related to
the conditioned state by the force of Sahajätakamma
Paccayo.
Nänakkhaûikakamma means the time of action is different
from that of its result. The cause takes place at a certain
time and the result appears at a different time.
Añño kammassa uppattikkhaûo

Añño vipäkassa uppattikkhaûo

Kammassa = of kamma; uppattikkhaûo = the time of
the action; añño = is at a certain time. Vipäkassa = of
the result; uppattikkhaûo = the moment of the arising;
añño = at a different time.
Kamma is the cause.Vipäka is the result. The cause
(kamma) takes place at a certain time. The result or
effect of this kamma appears at a different time. The
actions (kamma) that has been done at certain existences
give their effects or results in the future existences. The
actions or the acts of volition or kamma that have taken
place at various past existences give their effects or results
in this life-time. The kamma that had been performed is
at a different time to that of its result at other existences
or at other time is known as nänakkhaûikakamma. Today
these two kinds of kamma namely, sahajätakamma and
nänakkhaûikakamma will be discoursed.
Firstly, Kamma Paccayo as expounded in Paccayaniddesa
Päli Text and its meaning in brief; secondly, how different
kammas are conditioning in the santänas of this audience
and various other individuals; and thirdly, how to practise
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to end the various kammas, will be discoursed. Hence,
there are three stages in this dhamma talk.
Firstly, Kamma Paccayo in Paccayaniddesa Päli Text will
be expounded.
Kammapaccayoti-

KusaläkusalaÖ kammaÖ vipäkänaÖ khandhänaÖ kaôattä
ca rúpänaÖ kammapaccayena paccayo. Cetanä
sampayuttakänaÖ dhammänaÖ taÖsamuôôhänänañca
rúpänaÖ kammapaccayena paccayo.

Kammapaccayoti = Kamma Condition means;
kusaläkusalaÖ = kusala or akusala; kammaÖ = the
nänakkhaûika volition; vipäkänaÖ = the result or vipäka;
khandhänaÖ = nämakkhandhäs such as 36 vipäkacittas(1)

and 38 nämakkhandhä cetasikas (2) as well;
kaôattärúpänañca = the paôisandhikammajarúpa,
pavattikammajarúpa, and asaññasakammajarúpa;
kammapaccayena = by the force of Nänakkhaûikakamma
Paccayo; paccayo + upakärako =  conditioning; hoti =
is. Cetanä = the volition in 89  consciousnesses;
sampayuttakänaÖ = the conditioned state (effect or result);
dhammänaÖ = 89 consciousnesses and 51 cetasikas
(exempting cetanä cetasika); taÖsamuôôhänänaÖ = the
cetasikäs accompanying that cetanä; rúpänañca =
cittajarúpa and paôisandhirúpa; kammapaccayena = by
the force of Sahajätakamma Condition; paccayo +
upakärako = conditioning; hoti = is. Iti = thus; bhagavä
= the Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!
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Nänakkhaûikakamma is a kind of kamma which can give
its result at different times, in the future existences. The
conditioning state is kusala or akusala volitions. Due to
these kusala or akusala volitions, the conditioned state,
its result (vipäka) such as kamma produced
rúpakkhandhäs at kamma bhúmi or rúpa bhúmi or arúpa
bhúmi arise.
Sahajätakamma ability is another kind of kamma. Now,
while this audience is in an act of volition, due to the
volition of doing kusala deeds, kusala kamma will arise.
These kusala kamma will make the accompanying cittas
and cetasikas arise. The rúpas due to these kusala kamma
such as citta borne rúpa, namely, rúpas of action of going,
coming, standing, sitting and so on, are being conditioned
to arise. The kamma that can produce its result at this
very moment is known as sahajätakamma.
When there is a dispensation of däna or performance of
any kusalakamma deeds, both kinds of kamma are
involved.  At the very moment of the action of kusala
deeds, the accompanying kusala cittas, kämävacära-kusala
cittas are being conditioned to arise by sahajäta kusala
volitions. The cittajarúpas of various bodily actions and
verbal actions while performing them are being conditioned
by the sahajätakamma kusala volitions.
Nänakkhaûikakamma will give results at various future
existences. Däna kusala obtained by dispensing däna today
will be conditioning by the future of Sahajätakamma
Paccayo at present existence, as well as by the force of
Nänakkhaûikakamma Paccayo in the various future
existences. Since they are the kämävacara kusalas, they
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will give their result in seven käma sugati bhúmis (3), to
meet with various kinds of sukhas, by the force of
Nänakkhaûikakamma Condition. The explanation on the
meaning, in brief, of Kamma Condition and how it is
conditioning is fairly complete.
The result of kamma

Due to its ability at the time of giving its result, kamma
or volitions can be classified under four headings according
to their abilities as follows: Some volitions produce the
result in the present existence and they are known as
diôôhadhammavedaniya kamma; some volitions produce
the results in the next existence and they are known as
uppajjavedaniya kamma; some volitions produce the results
in other existences beginning from the third existence till
reaching nibbäna and are called aparäpariyavedaniya
kamma, and the kamma which can never produce its
result is known as ahosikamma.
Diôôhadhammavedaniyakamma means when this audience
is performing kusala deeds, the kamma produced by the
first javana cetanä that can give its result in this very life
if opportunities permit. When there is no opportunity for
its result to arise, the result will never take place and the
kamma becomes an ahosikamma.
Uppajjavedaniyakamma means when this audience is
performing kusala deeds, the kamma produced by the
seventh javana or the last javana cetanä. This kamma
can give its result in the second existence. If there is no
opportunity for this kamma's result to arise in  thesecond
existence, it will never arise in the future and this kamma
becomes an ahosikamma.
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The middle five javana cetanä kamma can give its result
in the various later existences till reaching nibbäna. If one
inclines one's mind to get the result till reaching nibbäna,
it will happen as intended.
The first javana cetanä kamma can give its result in this
very life. The seventh javana cetanä kamma can give its
result in the second existence. If there is no opportunity
for these kamma to give result, they become
ahosikammas.
The middle five javana cetanä kamma can give result at
any existence, beginning from the third existence till reaching
nibbäna.
The audience had recited the mottos in the previous week.
Now recite the motto in terms of cetanä, as cetanä and
kamma are the same.

Motto: The first javana cetanä
Gives its result
In the present existence.

The first javana cetanä known as kamma can give its
result in this life. How it can give its result had been
discoursed in the previous weeks. In the motto one can
say first javana kamma or just kamma.

Motto: The first javana kamma can give results in this
existence.
The seventh javana kamma can give result in the
second existence.
The middle javana kamma can give result in every
existence.
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This is how there are four kinds of kamma due to their
time of giving result.
There are various kammas due to the power of sources
of giving their results. The four kinds of kamma are
kämäväcara kusala and akusala kammas, rúpäväcara
kusala kamma, and arúpäväcara kusala kamma. The
akusala kamma give their result in the apäya bhúmis.
Kämäväcara kusala kamma gives result in human abode
and six deva realms.
This audience had performed many kämäväcara kusala
kammas. Dispensing däna, observing sïla and giving
services are the kämäväcara kusala kammas. Up to now,
you have performed many kämäväcara kusala kammas.
Where will the results take place is, it will be in seven
sugati käma bhúmis : human abode and six deva realms.
The individuals who have acquired rúpäväcara jhanas have
rúpäväcara kusala kamma and their result will take place
in the 16 rúpäväcara bhúmis(4). Those who have
meditated to gain arúpävacara jhanas have arúpäväcara
kusala kamma and their result will take place in the four
arúpäväcara bhúmis(5). The results can be different
according to the bhúmis. This audience has many kinds
of kamma in their santänas and because of these
differences they had different existences. Kamma is the
desiding factor and it is steering the living beings to their
destinies.
KammaÖ satte vibhajjati

Satte = the living beings (sattavä); kammaÖ = kamma
is; vibhajjati = classifies by analysis.
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How does kamma classifies by analysis?
Yadidam hïnapaûïtatäya = to be inferior, high class or
medium; kammaÖ = the kamma; vibhajjati = classifies
and analyses the living beings. That means kamma, by
analysis, classifies the living beings. Kamma is guiding this
audience and various individuals to go round and round in
the five destinies (gati)(6). The audience has gone round
and round the five gatis because whose beginningless
(anamatagga) saÖsarä is so long. One has gone through
the 31 bhúmis (7) over and over again. Why is it so? It
is because of kamma.
Nirayagati : Out of the five destinies, this audience and
the various individuals have suffered in hell (niraya). This
is also due to kamma. Because of akusala kamma, strong
enough to get one down to niraya, one had suffered in
hell.
Petagati: One has become a peta. Why is it so? It is also
due to kamma.
Tiracchänagati: One has become an animal. Why is it
so? It is also due to kamma. For many existences, one
has become animal.
Manussagati: To be born a human being for many many
existences. Now also one is born a human being. Why is
it so? It is due to kämävacara kusala kamma.
Devagati: This audience and various individuals have been
to deva and brahma worlds for many existences. Because
of having many existences, one does not know about this.
Also why is it so? It is also due to kamma. For one to
go round and round in the five destinies of 31 planes,
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who is responsible? Kamma is responsible. To remember
and appreciate these facts, a motto has been composed.

Motto: Going round
The five destinies
Is truly due to kamma.

Why one has to go round and round the five destinies in
the 31 planes? When the root cause is examined, it is
found to be due to kamma. Shall I talk about a story as
an instance on how one goes round and round in saÖsarä,
or shall I not? This audience has heard about this instance
a few times before. "Shining, shining in the brahma world,
squeaking, squeaking in the sty of pigs", is a motto about
how a female piglet has undergone the round of saÖsarä.
At one time the Buddha went for alms-round in Räjagaha
City. Near the main gate of the city He saw a female
piglet and smiled. When the Buddha smiled, rays were
emitted from His teeth and Ashin Änandä enquired about
the reason for  smiling. The Buddha replied then: "Dear
son Änandä, do you see a female piglet nearby? (Yes I
do see it, Venerable Sir). I smiled because I see this
piggy.
"This piglet is not an ordinary animal, it has come from
the brahma world", said the Buddha and related the story
about it. During the time of Kakusäna Buddha, this female
piglet was a hen. When this hen was present near a
monastery, a yogi practising kammatthäna dhamma was
reciting the kammatthäna dhamma, and this hen listened
to it. While listening, it died and was reborn as Ubbarï
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princess. This princess becomes remorseful and practised
meditation as a wandering nun (paribbäjaka).
At one time, this nun went into a latrine and noted the
maggots in the pit and gained the absorption of the first
jhäna. Because of the power of the first jhäna, she was
reborn in the first jhäna brahma world and enjoyed the
luxuries of the fine-material world for many world cycles.
When this power of the first jhäna was spent, her life-
time in the brahma world was over, and she was reborn
in the human world as a rich man's daughter. This rich
man's daughter had done some akusala deeds at the time
of the Buddha's enlightenment, and she had become a
female pig.
After hearing the Buddha's utterings, the monks became
quite alarmed and had the sense of urgency. While standing,
the Buddha uttered six verses and at the end of the
verses the monks attained the sotäpannaship and so on.
How many existences did  this female piglet had to go
through is, after the life of a piglet she had gone through
(13) existences. In the last of the (13) existences, she
became the wife of a minister.
Mahä Anuruddhä Thera was endowed with abinnäûa
samapatti. He came into the village for  alms-round and
arrived in front of the house of the minister's wife. Many
monks followed the Mahä thera in single file to go for
alms-food. When  they arrived in front of the house and
saw that lady, Mahä Thera said to the monks, "Oh! the
female piglet has become the minister's wife". The lady
heard the remarks and become very much alarmed. She
thought, "Why did the Thera said so?" And at once she
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got the ability to see the previous existences (jätissara
ñäûa).
When she got the jatissara ñäûa, she could see the
existences she had gone through as human beings, a hen,
a princess and so on and she was very much alarmed.
She did not want to live a lay life. She asked permission
from the minister to leave him and entered the order of
bhikkhunis and practised meditation. When she had listened
to the Mahä Satipaôôhäna Sutta, she became a sotäpanna.
After becoming sotäpanna and quite some time later, she
had the chance to listen the Äsïvisopana Sutta (8) and
she attained the arahatship. When she was about to enter
nibbäna (parinibbäna) she gave a discourse to all
bhikkhunis about how she had gone through the last (13)
existences in saÖsarä and entered nibbäna. Did not she
have to go through the five destinies in saÖsarä as human
being, a hen and a pig? (She had to go round as such,
Venerable Sir).
Here one can know that it is so beneficial to meet with
the individual who was endowed with abhiññäûa. If this
thera did not tell the lady about her past existences, could
she have  the sense of urgency? (She could not have this,
Venerable Sir). Since the thera was endowed with
abhiññäûa sampatti, and when he uttered quite loudly to
let the monks hear, "Oh! the female piglet had become
the minister's wife now", the lady heard it, got alarmed,
and with the sense of urgency, got  the power to see  the
past existences and entered the order of bhikkhunis.
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To get the support of an individual endowed with
abhiññäûa sampatti is a conducive factor to gain the  noble
dhamma, the explanation on the instance how one had
gone round and round the five destinies is fairly complete.
Due to kamma as the controlling factor, in the present life
time (uppapattibhäva), there can be many strange instances,
such as, at one time one is a very highly born individual.
Sometimes, one was born very poor with much sufferings
and at other times very rich with much happiness. At the
present life time one can be highly or lowly born, very
rich with having everything aplenty or very poor with having
nothing. Why does one have to go round the cycle of
rebirths like this? It is due to kamma. To remember this
fact, a motto has been composed.

Motto:For many existences
Highly or lowly born,
Is truly due to kamma.

KammanänäkaraûaÖ paôicca sattänaÖ attabhäve
nänäkaraûaÖ paññäyati.

KammanänäkaraûaÖ = Kamma producing various,
different and distinctive results; paôicca = depending on;
sattänaÖ = the living beings; attabhäve = in the personality
of; nänäkaraûaÖ = different resultants: paññäyati =
appeared.

The commentary teachers have explained the Päli Text as
above. At various existences of the individuals, in some
lives one has beautiful and graceful appearances or ugly
countenance that no one would want to look at. In some
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lives, one has well-built, proportionate body, but at other
lives having disabled body without hand or leg with  such
ugly feature that it is loathsome to look at. Why? All
these are due to kamma. Recite the motto.

Motto: The body of oneself,
Whether beautiful or ugly
Is due to kamma.

When one has a beautiful or graceful appearance, people
want to look at him, and when one has ugly countenance
people do not want to look at him in various existences.
It is certainly due to kamma.

Motto: Meeting with
The eight vicissitudes of life
Is truly due to kamma.

Aôôhima bhikkhave lokadhamma lokaÖ anuparivattanti

Bhikkhave = dear sons and daughters who  can forsee
the dangers of saÖsarä; aôôha = which has eight in number;
ime lokadhamma =  the vicissitudes of life; lokaÖ = on
all human beings and living beings; änuparivattanti = are
always in pursuit.
Lokaca lokadhamma anuparivattati

Lokaca = of all the human beings and living beings;
lokadhamma = the eight vicissitudes of life; anuparivattati
= are always in pursuit. Iti = thus; bhagavä = the Buddha;
avoca =expounded with wisdom led by compassion.

Sädhu! Sädhu! Sädhu!
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The eight vicissitudes of life are always following the human
beings and the living beings in  this world (loka). In other
words, the human beings and the living beings in  this
world are always travelling towards or following the
vicissitudes of life, and that was how the Buddha had
expounded. Each and every one has to face the vicissitudes
of life, and no one can escape it. These eight vicissitudes
of life are following the living beings, and also the living
beings are following the vicissitudes of life. Everyone has
to face it all the time and no individual can escape it.
Even the Buddhas, Pacceka Buddhas and arahants, are
they free from the eight vicissitudes of life? (They are not
free, Venerable Sir). Yes, they also have to meet the eight
vicissitudes of life. When one is encountering the eight
vicissitudes of life.........
Phuôôhassa lokadhammehi, cittaÖ yassa na

kampati

AsokaÖ virajaÖ khemaÖ

Etam mangalamuttamaÖ

Lokadhammehi = the eight vicissitudes of life;
phuôôhassa = who on meeting; assa = that individual; cittaÖ
= his consciousness; na kampati = is not disturbed.
If an individual is not disturbed in meeting  with the
vicissitudes of life, it will be auspicious (mangalä); if
disturbed, it will be unauspicious (amangalä), and akusala
will propagata.
The eight vicissitudes of life cannot be by-passed, one
will definitely meet with them. On encountering them, not
to get disturbed, one must be able to forebear. Not to
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get disturbed, one must safeguard by wise reflection or
consideration (yonisomanasikära) and the best way to
safeguard them is by satipaôôhäna vipassanä meditation.
On meeting with the vicissitudes of life, one who has the
basic training in satipaôôhäna meditation can overcome them
by noting.
The eight vicissitudes of life (lokadhamma) are: läbho,
aläbho; yaso, ayaso; nindä, pasaÖsä; and sukhä,
dukkhä. Now this audience and various individuals are
meeting with these vicissitudes of life all the time. Why is
it so? It is due to kamma. Let us recite the motto on the
eight vicissitudes of life.

Motto: Being endowed with wealth
Or not being e00ndowed with wealth
Is a vicissitude of life.

Due to kamma, some people are gaining wealth in many
ways. They get everything they want. When they desire
or think about something, they got them. On making an
effect to enquire what they want, they got them easily. To
be so lucky is a vicissitude of life. Those who are very
lucky, having many possessions, if they can contemplate
quite well and make use of their properties wisely, they
can have kusala kamma. If they do not contemplate well
and cannot make use of their properties wisely, will they
not get akusala dhamma? (They will get that, Venerable
Sir). They get akusala because they cannot withstand the
vicissitudes of life.
During the lifetime of the Buddha, there were many
instances where the rich people, full of possessions had to
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go down to hell (niraya) because of their riches. The
Buddha had expounded about the rich men's sons getting
down to hell because of luck, with plenty of gain and
could not withstand the  vicissitudes of life.
To be unlucky is also a vicissitude of life. Having poverty
and difficulty in earning a living can make one get akusala.
Is it not? (It is, Venerable Sir). One can steal or rob
because one cannot  tolerate the vicissitudes of life. To
be wealthy is also a vicissitude of life, and it must be
tolerated. To be poor is also a vicissitude of life, and it
must be tolerated. One can tolerate fairly well by wise
consideration. To be prosperous and able to earn easily,
isn't it due to being good or bad in the previous existences?
(It is due to being good, Venerable Sir). Because of
performing good kusala deeds and full of kusala kamma
one is prosperous in this very life.
It is not proper to be attached to this wealth. To be able
to perform kusala deeds continuously in successive future
existences, one must perform more and more kusala deeds
in the present existence. This is how one should reflect
and because of this wise consideration on wealth, will
kusala arise? (Kusala will arise, Venerable Sir). By having
plenty of possessions, because of a vicissitude of life, one
can have the intention to do more and more kusala deeds
and perform them so that kusala will accrue. If unable to
consider wisely, as the Buddha had expounded, one will
get down to apäya niraya like the rich men's sons. Because
of immense wealth one cannot control oneself and do
many wrongful deeds (duccaritas). These wrongful deeds
produce akusalas which can take one down to apäya
niraya.
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In encountering the vicissitudes of life, when one is having
wealth and property or being poor and destitute, in both
cases one must consider wisely to a certain extent.  Why
does one become poor and destitute? Is it because one
was bad or good before? It is because one was bad
before and lacking in däna kusala. It had made one poor.
Now in this life, one intends to gain best kusala by
dispensing däna out of lawfully acquired property. This
intention will  help one to be able to tolerate the
vicissitudes of life. Due  to vicissitude of life, one is scanty
and unlucky. It has to be tolerated. One who has the
basic training in satipaôôhäna vipassanä meditation can
overcome all the vicissitudes of life by noting. The talk on
the first vicissitude of life is fairly complete. Let us go to
the second ......

Motto: Having many attendants
Or few attendents
Is a vicissitude of life.

In some existences, one is surrounded by many attendents,
acquaintances, friends and family members. There are many
people who help and encourage one when one is in need.
At other times however, one has no attendents, friends
and family members. One has to carry out everything with
difficulty by oneself alone. Why does one have many
attendents or no attendent at all? It is due to kamma.
Having many attendents is a vicissitude of life. When one
has many attendents, gets plenty of help and if one
becomes conceited about it, one is getting a blow from
a vicissitude of life.
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Having very few attendents, feeling helpless is also the
smite of the vicissitudes of life. Hence, akusala can accure
from it. Having many attendents or having no attendent is
a vicissitude of life. Most people say that one is meeting
with a vicissitude of life when is degraded or having few
attendents. Is this attitude true? (It is not true, Venerable
Sir). Yes, it is not true. Having many attendents is also a
vicissitude of life. This fact must also be given much
attention.
Some individuals who are so wealthy with plenty of
possessions and attendents, sometimes committed many
wrong doings because they cannot withstand the
vicissitudes of life. The vicissitudes of having aplenty is
even more dangerous. The more one is endowed with
plentyful things, the more one cannot withstand the
vicissitude of life. Hence, can  there be more sufferings to
arise due to not being able to tolerate the nature of the
vicissitudes of life? (It can be so, Venerable Sir). Having
aplenty is vicissitude of life. After this second vicissitude
of life, let us proceed to the third one.
Nindä pasaÖsä

Nindä = blame; pasaÖsä = praise

Motto: Blame or praise
Is a vicissitude of life.

Sometimes one is blamed. At other times one is praised.
Both are the vicissitudes of life. Why does it happen? It
happens because of kamma. Sometimes one has no faults
and yet one is blamed. Why is it so? It is due to kamma
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one had committed in the previous existences. Kamma is
conditioning the situation. It certainly is due to kamma.
Sometimes one is praised because one is endowed with
various virtues. Sometimes one is not fully endowed with
virtues that much and yet one is being praised by others.
To be praised or to be blamed like this is a vicissitude
of life. On being praised, when the individual cannot
withstand the vicissitude of life, he may commit many wrong
doings. When one is blamed and if he cannot tolerate it,
can he commit wrong doings? (He can do so, Venerable
Sir).
Many instances of how to tolerate have been expounded
in the Päli Text. The heat or the cold must be tolerated.
In  this very life, the individuals who want to gain the
noble dhamma, up to the stage of closing the gate to
apäya, must be able to tolerate the heat and the cold;
bites by gadflies, mosquitoes and flies; hunger; blame from
other people; and the ailments in one's body. Even fatal
ailments must be tolerated and noted diligently. When one
really desires to gain the noble dhamma, one must be
able to tolerate the blame. After the  vicissitudes of praise
or blame, the last or the fourth is sukhaÖ, dukkhaÖ.
Let us recite the motto first.

Motto: Happiness or suffering
Is a vicissitude of life.

One is so full of pleasantness in body, happiness in mind
and he is endowed with everything plentifully. Sometimes
one is so full of sufferings in body and sorrow in mind
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and he is deprived of everything. Has this audience seen
some people with various sufferings in body and mind?
(We have seen them, Venerable Sir). In the previous
existences also throughout the entire lifetime, one was filled
with happiness in mind and body, but in another existence
one has to pass through the whole lifetime with suffering.
Why does one have to meet with such a vicissitude of
life? It is because of kamma. Nänakkhaûikakamma has
conditioned one to undergo the vicissitude of life in different
existences. When good kammas have the chance to give
their effects, one will meet with good vicissitudes of life,
whereas, when the bad kammas are at play, one will
have to suffer. This audience have performed kusula
kammas as well as akusala kammas in the previous
existences which is  the cause for the present situation to
arise.
This audience has the knowledge of kammassakatä
sammädiôôhi ñäûa that one will try to have as much kusala
kamma as possible and as little akusala kamma as
possible.
One should study kamma. Kammassakatä sammädiôôhi
ñäûa means the knowledge, led by faith, of "kamma is
one's own property". The wholesome deeds such as
dispensing däna, observing sïla and practising samatha
and vipassanä meditation can make kusala kamma arise.
This kamma due to the first javana cetanä can give its
result in the present existence; the kamma due to the
seventh javana cetanä can give its result in the  second
existence; the middle javana cetanä kamma can give its
result from the third existence till reaching nibbäna, if one
inclines one's mind towards it. Even though one passes
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away, kamma will not disappear. In every existence, kusala
kamma will give good result, led by the belief that "kamma
is one's own property." This knowledge is known as
kammassakatä sammädiôôhi.
When one does akusala deeds, there will be akusala
kamma in one's santäna. This akusala kamma will not
disappear, but follows one like shadows to future
existences. In this present lifetime also, akusala kamma
will give bad effects. Due to the akusala kamma, in the
future existences, one will be reborn in the lower and
lower planes and without exception will meet with all kinds
of miseries. This fact is firmly believed by this audience.
Led by this belief and having such knowledge is known
as kammassakatä sammädiôôhi.
Hence, in the present existence, one is trying one's best
to perform all kusala kammas as much as possible by
dispensing däna, observing sïla and especially practising
samatha and vipassanä mediations.
Here, an instance of nobody can escape the vicissitudes
of life will be discoursed briefly. In the long run, it is
rather tedious and boring listening only to the paôôhäna
dhamma and paramattha dhamma. Hence, a few stories
from the Sutta desanä has to be discoursed. Why does
one have to meet with the eight vicissitudes of life? It is
due to kamma. No one is free from  the vicissitudes of
life. Let alone puthujjänas, even the Buddhas, Pacceka
Buddhas and arahants cannot be free from it. The most
important point is not to get disturbed on meeting with
the vicissitudes of life. An instance of even the arahants
are not free from the vicissitudes of life will be related.
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At one time, the Buddha was residing at Jetavana
monastery at Savatthi. A citizen of Savatthi by the name
of Atula, an upasakä and his 500 upasakä friends came
to the monastery to listen dhamma. They went first to
Ashin Revata, paid obeisance and waited for him to give
a dhamma discourse. Ashin Revata was a man of few
words. Most of the time, he stayed alone, enjoying the
attained absorption (samäpatti). He did not even uttered
a word of greeting and remained silent, let alone giving a
dhamma talk. The upasakäs blamed him and went away.
Then they went to Ashin Sariputta.
The upasakäs bowed down in obeisance to Ashin Sariputta
and the Thera enquired, "Atula upasakä and all the
upasakäs where do you  come from?" They replied, "We
came from Ashin Revata. We go to him to listen dhamma,
but he does not say a word and we leave him and come
to you. We are eager to hear dhamma and so we have
come to you to pay respect, Venerable Sir." Then Ashin
Sariputta delivered a lengthy dhamma on many subtle,
profound and difficult Abhidhamma dhamma. The
upasakäs got disappointed and blamed him. "Why does
the Thera give such a lengthy, profound and difficult
dhamma?" and so saying they went away.
Next, they went  to Ashin Änandä and paid respect. This
Thera also said, "Atula upasakä and 500 upasakäs, where
do you come from?" They replied, "Firstly, we went to
Ashin Revata to listen dhamma and pay respect. He does
not say a word, let alone giving a dhamma talk. So we
are disappointed and leave him. Secondly, we go to Ashin
Sariputta pay respect and request him to give a  dhamma
talk. The Thera gives a lengthy, profound and difficult
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Abhidhamma talk very eleborately and as we get
disappointed, we leave him also. Now we have come to
you to listen dhamma, Venerable Sir."
Ashin Änandä gave a dhamma talk of moderate length in
brief on interesting and easy to understand dhamma topics,
judging the capability of the listeners. The upasakäs were
disappointed and said," He is so stingy even in giving the
Buddha's dhamma. This dhamma talk is so limited". This
is how the blame was made.
Then they went to the Buddha and bowed down to pay
respect. The Buddha asked, "Atula upasakä and 500
upasakäs where do you come from?" They replied, "Firstly,
we go to Ashin Revata to listen dhamma. The Thera
does not say a word, let alone giving a dhamma talk.
We get disappointed and leave him. Secondly, we go to
Ashin Sariputta and request for a dhamma talk. This
Thera gives a lengthy, profound and difficult discourse on
Abhidhamma dhamma, and we are disappointed and
leave him also. Thirdly, we go to Ashin Änandä and
request him for a dhamma talk. This Thera gives a
dhamma talk on interesting and easy to understand
dhamma in a suitable manner but not in eleboration and
we get disappointed and leave him."
Then the Buddha uttered, Atula upasakä and 500
upasakäs, blaming does not start now. It was present
since the beginning of the world. The blame or the praise
is not the main issue, to be truthful is most important. The
blame and praise from a fool in nothing important. The
blame and praise  from a wise person is most important.
No one is free from blame or praise.
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When there was no dhamma talk, isn't it being blamed?
(It was blamed, Venerable Sir). It  was also blamed when
the dhamma talk was lengthy. When the dhamma talk
was brief, it was also blamed. Both Ashin Revata and
Ashin Sariputta are arahants. Ashin Änandä is a
Sotäpanna. Such distinguished persons are being blamed,
how can this audience be free from being blamed? (We
cannot be free, Venerable Sir). Yes, you cannot be free
from it. Blaming is a vicissitude of life and it must be
tolerated.
Blame and praise coming from a wise person are the
truth and it must be taken into account and get oneself
correct, if necessary. Blame and praise from unwise person
need not to be accounted for. Mottos are composed so
as to remember this fact. Recite the motto.

Motto: For being silent,
Or giving a lengthy discourse or a short one,
One is being blamed.

Ashin Revata, who did not even give a dhamma talk,
was blamed. Ashin Sariputta, who gave a lengthy talk on
difficult, subtle and profound Abhidhamma dhamma was
also blamed. Ashin Änandä, who gave a dhamma talk in
brief according to the capability of the listeners, was also
blamed. The one who does not speak or is talkative or
talk briefly, are all being blamed. It was like this in the
world, said the Buddha. How can anybody escape from
being blamed. Nobody can escape from being blamed.

Motto: Nobody can ever be
Free from blame.
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Nobody can escape being blamed. The Buddha
expounded, "There is a thing called faultless earth. Anybody
can discharge any unpleasant things on the earth but it
will not complain. Even this uncomplaining earth is being
blamed by some individuals. Even the Buddha, pleasantly
surrounded by four kinds of audience and teaching
dhamma to various beings on how  to reach nibbäna, is
being blamed by those who like to blame." "The moon
appearing peacefully, or the sun, giving its warmth is being
blamed by those who like to blame. The ruler who rules
his country  righteously according to the law of good
conduct may sometimes be blamed." This was how the
Buddha uttered. Then the Buddha gave a dhamma
discourse to Atula upasakä and 500 upasakäs.  At the
end of the discourse, they all attained sotäpannaship.
On meeting with the Buddha, they had become
sotäpannas which is very very appropriate. By getting the
support from a noble friend, the teacher (kalayänamitta),
like the Buddha, anyone can attain the noble dhamma.
To have noble teachers is utmost important. The individuals
who got support from a noble teacher, very often, attain
the noble dhamma that they had aspired for.
At one time, Ashin Änandä reported to the Buddha,
"Venerable Sir, one who has good and noble friends,
teachers is half sure of attaining the noble dhamma of
abhiññäûasampatti, magga and phala ñäûas".
The Buddha objected this report, "Dear brother Änandä,
why do you say like this? You must not say like this.
Those who get the support from noble friends, teachers
are completely sure of attaining the noble dhamma
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according to their päramitas." Atula upasakä and 500
upasakäs, by getting a  support from the Buddha, did
not they become sotäpannas? (They have become
sotäpannas, Venerable Sir).
Blaming can be done on anything and anybody. The earth,
the Buddha, the moon, the sun and the ruler, all are
being blamed, said the Buddha. Nobody can escape the
blame. One must be rightous, have dhamma, and be able
to bear the blame with tolerance, and it is most important.
When the Buddha expounded this, many people attained
the noble dhamma. Let us recite  the motto.

Motto: The earth, the Buddha, the moon, the sun and
the ruler
Are not exempted,
But all are being blamed.

The above motto means that the earth is also being blamed,
the Buddha is also being blamed, the moon is also being
blamed, the sun and also the ruler are being blamed.

Motto: Nobody can escape
The vicissitudes of life.

Nobody can escape the vicissitudes of life. It means that
even the Buddha, Pacceka Buddhas and the arahants
have to meet with the vicissitudes of life. This discourse
on how the santänas of this audience and the various
individuals are being conditioned by kamma making them
go through various existences, sometimes low and
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sometimes high, round and round in the five destinies is
fairly complete.
So long as the kammas in the santänas of this audience
are not exhausted yet, this audience had to go round and
round the saÖsarä. Only when the kamma gets exhausted,
one can reach and attain the bliss of nibbäna as one has
aspired for. Try to get the kamma exhausted. It is very
important. How many kinds of kamma are there? In brief,
there are three kinds, namely as käyakamma, vicïkamma
and manokamma.
Käyakamma means action done by the body: killing,
stealing, committing  sexual misconduct. Vicïkamma means
action done by speech: telling lies; speaking frivolously;
speaking harshly and  talking nonsence to waste time.
Manokamma means action done in the mind: planning to
get other people's property unlawfully or craving (abhijjä);
planning to kill, destroy or make others suffer (byäpäda);
and believing that doing good deeds will not give good
results, or doing bad deeds will not  give bad results
(micchädiôôhi).
The three käyakamma: killing, stealing and sexual
misconduct, can be abandoned by sïla dhamma. Those
who are observing sïla, will it be possible to kill? (It will
not be possible to kill, Venerable Sir); will it be possible
to steal? (It will not be possible to steal, Venerable Sir);
will it be possible to have sexual misconduct? (It will not
be possible, Venerable Sir). The three käyakammas must
be abandoned by sïla dhamma.
The four vicikamma must be abandoned by sïla dhamma.
Can the individuals who are observing sïla, make the
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vicikamma of telling lies, speaking frivolously or harshly
or wasting time by telling nonsence? (It cannot be possible
to do so, Venerable Sir).
The benefactor, Most Venerable Mahasï Sayadaw had
said that one who is observing the five precepts must
refrain from pisuûaväcä, pharusacväcä and
samphappaläpaväcä which are included in the precept on
musäväda.
To let the audience understand better, the Sayadaws have
translated pisuûaväcä as speaking falsely to break the
friendship. In Päli, it consists of two parts: piya + suñña.
Piya means love; suñña means void or empty. Speaking
falsely to break  the love between two friends is known
as pisuñaväcä. Speak to make two friends hate each
other and make oneself be loved is the translation of
pisuûaväcä by the Sayadaws.
One must refrain from pisuûaväcä because it is included
in the precept on musäväda. Speaking harshly
(pharusaväcä) must also be refrained because it is also
similar to musäväda. In the pharusaväcä, there are certain
points of view. Even though the speech is harsh, if the
volition (cetanä) is not harsh, it does not amount to
pharusaväcä.
Members of a family, such as father, mother or children
and so on living together, sometimes when not in agreement,
did not they say harsh words? (They did, Venerable Sir).
It will be awful if every word amounts to pharusaväcä.
Even though the words are harsh if the volition (cetanä)
is not, then it does not mean pharusaväcä. It is termed
pharusaväcä only when the volition is harsh.
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At one time, a mother and her son living together were
not in agreement. They quarrelled often and so the son
said, "I don't want to stay in your house anymore. I want
to go away somewhere." The mother said, "Alright, you
can go away if you want to. When you get into the
forest, a she-buffalo will gore you to death. May you
meet with death."
She swore at him because she did not want him to go
away.
The son said. "Let me die if gored by a she-buffalo". So
saying he left the house. When he got into the forest, a
wild she-buffalo charged him at high speed. As his mother
had said, the animal came running at high speed and he
had no way to escape. He remembered that he had nothing
to rely on except making the resolution in truth (sacca
adhiôôhäna) and so made a resolution.
"If my mother swore at me with such an intention for me
to die, may I die by goring of this buffalo. If not, she
said so only because she did not want me to go away,
may I be spared from this danger." At once the buffalo,
as if tied with a string, stood still. Hence, his mother's
words do not amount to pharusaväcä because only the
words are harsh but the intention (cetanä) is not.
There was an instance of the words that are sweet but
the intention was harsh. At one time in a country, there
was an order issued by the king that if a notorious rebel
is caught, he was to be brought straight away to the king.
One day, the king was holding a council with ministers
and young princes. At that time, the rebel was caught and
he was brought straight away to the king. Since the king
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was  councilling with the distinguished persons  such as
ministers and princes, he ordered sweetly as, "Take the
rebel into the forest and let the rebel sleep peacefully". In
fact the King was ordering the rebel to be killed in the
forest.
Even though the order is said sweetly the intention is so
harsh that it amounts to pharusaväcä. If the words are
harsh as well as the intention is, then it is definitely
pharusaväcä which is the same as musäväda that must
be restrained. Talking nonsence without any benefit for
this life as well as in saÖsarä and wasting the time is
samphappaläpaväcä. This is also included in musäväda
and it must be restrained. Speaking to make two loved
ones hate each other is pisuûaväcä. These vicïkammas
must also be abandoned by sïla. Three käyakammas and
four vacïkammas must be abandoned by sïla. Recite the
motto.

Motto: Käyakammas and vicïkammas,
On arising,
Must be abandoned by sïla.

Manokamma appearing in the mind are abhijjä, byäpäda
and micchädiôôhi. Abhijjä means trying to get others'
properties unlawfully, which is craving. Byäpäda is planning
others' destruction, which is dosa. Micchädiôôhi is having
wrong view. This audience has very little of these kammas
of abhijjä: trying to get others' property unlawfully, which
is lobha. This audience has an almost negligible amount of
this lobha. Byäpäda: planning to kill or harm others, which
is dosa. This audience has very little of this dosa.
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Only a very little coarse byäpäda is present in the santäna
of this audience, but fine byäpäda can still be present.
How should one define the fine byäpäda? This can be
known by the Bodhisatta's point of view on byäpäda
vipäka as follows: When one's mind is disturbed by heavy
rain, it is byäpäda vipäka. In the hot season, because the
temperature is very high one  cannot practise meditation
and one's mind gets disturbed, it is also byäpäda vipäka.
In the cold season, because of intense cold, if one's mind
gets disturbed it is byäpäda vipäka. As the Bodhisatta is
the highly intelligent individual this was how he had known
byäpäda vipäka.
When one's mind is disturbed by heavy rain or high
temperature or intense cold, all these disturbances are
byäpäda. Even up to this is considered as byäpäda
vipäka. The Bodhisatta abandoned the byäpäda of
disturbances in the mind to gain noble dhamma.
In this audience, doesn't one's mind gets worried due to
one's son or daughter or wife or husband or relatives or
friends or property? (One may get worried thus, Venerable
Sir). Yes, these are known as byäpäda. Worries in the
mind or these byäpädas are hindrences in trying to gain
noble dhamma, and these must be abandoned. How can
these be abandoned? According to  the serial order, it
must be abandoned by samatha samädhi. Telling beads
or noting any samatha meditation objects can extinguish
the byäpäda temporily.
On contemplating closely and diligently on Buddha,
Dhamma and Sangha as objects of thought or noting on
any one of the samatha meditation object until the mind
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becomes calm, can one's mind be still disturbed by  these
worries or byäpäda? (One's mind will not be disturbed
any more, Venerable Sir). Yes, there will be no more
disturbances. As the nature of consciousness cannot dwell
on two objects at the same time, when the consciousness
is fixed on one object and becomes calm, all the worries
can disappear. These three manokammas: abhijjä, byäpäda
and micchädiôôhi must be abandoned by samatha practice.
How can one abandon the manokamma formed in the
continuity of consciousness? (It must be abandoned by
concentration (samädhi), Venerable Sir). This is the serial
order of how to abandon it. Recite the motto.

Motto: Manokamma
Formed in the continuity of consciousness
Must be abandoned or eliminated by noble
samatha.

Manokamma, the three akusala kammas formed in the
continuity of consciousness, must be abandoned by
samatha. Käyakamma and vicïkamma, the three and four
akusala kammas must be abandoned by sïla. Over many
existences in the saÖsarä, countless numbers of old
kammas were accumulated in the santäna of this audience.
Until these old kammas are exhausted, this audience cannot
get to the blissful nibbäna, which they have aspired for.
How does one abandon or eliminate these old kammas?
They must be abandoned by vipassanä ñäûa and magga
ñäûa. When one practises vipassanä mediation and is
fulfilled with vipassanä ñäûa step by step, on attaining
sotäpatti magga, all the old kammas that can take one
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down to the four woeful states (apäya) are completely
eliminated. From now on, one can go round the cycle of
rebirths (saÖsarä) with peace of mind. This is the
elimination made by wisdom (paññä). All the old akusala
kammas accumulated in the very very long cycle of rebirths
which has no beginning (anamataggasaÖsarä) must be
abandoned by vipassanä paññä or magga paññä. Recite
the motto.

Motto: Kammas accumulated
In the countless number of existences
Must be abandoned by noble paññä.

The kammas formed in the santänas of this audience are
käyakamma or the volition caused by the body;
vacïkamma or the volition caused by the speech;
manokamma or the volition caused by the mind, and all
the old kammas accumulated over the countless number
of existences in the saÖsarä. These kammas have to be
eliminated in serial order. Käyakamma and vicïkamma
have to be eliminated by sïla. Manokamma appearing in
the mind must be eliminated by samatha samädhi. The
old kammas accumulated over many existences in the
saÖsarä, that can take one down to apäya niraya, must
be eliminated by vipassanä ñäûa and magga ñäûa. When
one can eliminated all these old kammas, one will never
return to apäya niraya.
As the vipassanä ñäûa and magga ñäûa have abandoned
all the old kammas, one is totally free from apäya niraya.
On continued practising, when one becomes a sakadägämi,
one will be reborn only once in the human world or the
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deva world. Then isn't one be free from the saÖsarä
vatta dukkha of rebirths over and over again in human
world and deva world? (One is free thus, Venerable Sir).
Yes, one will be reborn only once.
On continued practising, one becomes an anägämi. One
has totally eliminated the sufferings of ageing, ailing and
death in the seven kämasugatibhúmis.  As one becomes
an anagami, one is completely free from the kamma of
rebirths in the seven pleasant sensual worlds
(kämasugatibhúmis). These kammas are completely
exhausted.
When one becomes an arahant, one has exhausted all the
old, bad kammas of rebirth in the 31 planes. When all
the kammas are exhausted, where will this audience get
to? They will get to the blissful nibbäna. When one gets
to nibbäna, all the kammas are exhausted.
There are two kinds of nibbäna: saupädisesa nibbäna
and anupädisesa nibbäna. Which ever nibbäna one
reaches, all kammas are definitely exhausted. Arahants
have two kinds of nibbäna. Before entering nibbäna
(parinibbäna), all the ten defilements (kilesas) being
exhausted is known as saupädisesa nibbäna. This arahant
still has five khandhäs, but no more kilesa. Anupädisesa
nibbäna means when an arahant enters nibbäna
(parinibbäna), all the five khandhäs are completely
annihilated. That means the arahant has entered the
anupädisesa nibbäna. When the five khandhäs are no
more present and entering nibbäna then it is anupädisesa
nibbäna. On reaching this nibbäna, all kammas are
completely exhausted.
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In the method of practice to exhaust all kammas, käya
and vicïkammas must be eliminated by sïla; manokamma
by samatha samädhi; all the old kammas accumulated
over many existences in the saÖsarä must be eliminated
by vipassanä ñäûa and magga ñäûa. When all the
kammas are exhausted, this audience will reach the bliss
of nibbäna which they have aspired for. Now the talk on
Kamma Paccayo is fairly complete.



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw482

Vipa–ka Paccayo
(Resultant Condition)

Now Resultant Condition (Vipäka Paccayo) will be
empounded. Vipäka means maturity which is the effect or
resultant.

VipaccanaÖ vipäko

VipaccanaÖ = maturity.  Vipäko = maturity.

The resultant or effect which is already matured.  This
effect is conditioning to make another effect arise. It is a
very subtle matter, which is evident in the wisdom of the
Buddha.
Resultant condition (Vipäka Paccayo) means one result is
causing another result to arise. Generally, strong causes
producing results are evident. Whereas results producing
other results are not evident. It is only evident in the
Buddha’s wisdom and as the Buddha had expounded
about this, the disciples, individuals and living beings in
the world together with this audience had the chance to
know and listen to this dhamma. In veneration to the
Buddha, Vipäka Paccayo from Paccayaniddesa in Päli
will be recited once.
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Vipäka paccayoti -

Vipäka cattäro khandhä arúpino aññamaññaÖ
vipäkapaccayena paccayo

Vipäka paccayoti = Resultant condition means; vipäkä =
the results such as; cattäro = four in number; arúpino =
the näma; khandhä = aggregates: vedanäkkhandhä,
saññäkkhandhä,saÜkhärakkhandhä and viññänakkhandhä;
aññamaññam + aññamaññassa = mutually related (or)
añño aññassa = to one another; vipäkapaccayena = by
the force of  Resultant Conditon; paccayo + upakärako
= conditioning; hoti = is.  Iti = thus; bhagavä =  the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!

Four resultant mental aggregates (vipäka nämakkhandhäs)
and the four resultant mental aggregates are mutually
conditioning one another.  This condition is evident in the
wisdom of the Buddha.  The conditioning of three resultant
nämakkhandhäs: Vedanäkkhandhä, saññäkkhandhä and
saÜkhärakkhandhä to one resultant nämakkhandhä:
viññänakkhandhä; one resultant nämakkhandhä:
viññänakkhandhä to three resultant nämakkhandhäs:
vedanäkkhandhä, saññäkkhandhä and saÜkhärakkhandhä;
two resultant nämakkhandhäs: vedanäkkhandhä and
saññäkkhandhä to two resultant nämakkhandhäs:
saÜkhärakkhandhä and viññänakkhandhä are mutually
conditioning each other. As soon as the conditioning is
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accomplished, they pass away, that is, arising and passing
away; arising and passing away.
Conditioning of (1) nämakkhandhä to (3)nämakkhandhäs;
(3) nämakkhandhäs to (1) nämakkhandhä; and (2)
nämakkhandhäs to (2) nämakkhandhäs,  mutually to each
other are taking place. After conditioning they are passing
away, passing away.  Nothing is permanent.  It is evident
in the wisdom of the Buddha.  It is not evident in the
wisdom of this audience. Because it is told by the Buddha,
this audience can know.  In their santänas, the four mental
aggregates are mutually conditioning one another by the
force of Vipäka Paccayo.

Vipäka means maturity. For example, it is like ripening.
There are four periods in mango fruits: (9)

    Flowering period,
    Fruit appearing period,
    Fruit maturing period,  and
    Fruit ripening period.

How many periods are there? (There are four periods,
Venerable Sir). Also in vipäka there are four periods:

Volition period (cetanävattha)
Kamma period  (kammävattha)
Sign period (nimittävattha) and
Resultant period (vipäkävattha).

(Dïpanï – 486)
At the resultant period (vipäkävattha) it is already matured
and it is likened to ripening. While one is performing
kusala deeds or akusala deeds, it is the time of volition
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period. When one is killing or stealing, one is at the
volition period.  As today, this audience is dispensing däna,
observing sïla, and practising bhävanä, that is, doing kusala
deeds, it is at the period of volition.  This volition can be
called kamma. This period is known as cetanä period.
When one is doing akusala deeds, there will be akusala
volition. So also when one is performing kusala deeds,
there will be kusala volition. This audience usually have
more of kusala cetanäs; for example, today they are
donating water pumps, alms-food, doing services for the
centre, observing sïla and meditating vipassanä. While
doing these acts, the volitions arise and this duration of
time is known as volition period. This is one of the periods
conducive to the resultant consciousnesses (vipäka cittas)
to arise. This volition period, when the performances are
taking place, is likened to the flowering period of mango
trees.

Motto: Three sub-mind moments
Of kusala or akusala deeds
Are known as volition period.

While doing akusala deeds of killing,  stealing and so on,
the volition arises. This volition passes away after the three
sub-mind moments of  uppa + ôhi + bhan. The duration
of the three sub-mind moments (uppa + ôhi + bhan) is
called volition period. This audience, while doing the kusala
deeds of däna, sïla and vipassanä bhävanä, the volition
that appears will pass away at once after the three sub-
mind moments of uppa + ôhi + bhan. Uppa means arising,
ôhi means presence for a short time and bhan means
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passing away. This duration of the uppa + ôhi + bhan,
the three sub-mind moments, is called the volition period.
This volition period is the basis for the arising of resultant
consciousnesses (vipäka cittas).
It is a very subtle matter for resultant consciousness to
arise. The different periods change from one to the other.
What is happening in the santänas of this audience has
been expounded in the Scriptures, which is evident in the
wisdom of the Buddha. During the period, the three sub-
mind moments (uppa + ôhi + bhan) of doing akusala
deeds, there is volition. Also during the time of action, the
three sub-mind moments (uppa + ôhi + bhan) of
performing kusala deeds of däna, sïla and bhävanä,  there
is cetanä and this period is called volition period.
At kamma period (kammävattha) of uppa + ôhi + bhan,
this volition passes away.  Even though the volition (cetanä)
passes away its force or power does not disappear. The
individuals who have done akusala deeds, the power due
to akusala deeds will follow in their series of
consciousnesses. Also for the individuals, like this audience,
who have performed kusala deeds of däna, sïla and
bhävanä, after the cetanä passes away, the power due to
kusala will follow in their series of consciousnesses. The
period where this power or force following the series of
consciousnesses of the individual is called kamma period.
This period is also conducive for the resultant
consciousness to arise.

Motto: The period,  while the force following
In the series of consciousness
Is called kamma period.
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The cetanä formed while doing kusala deed passes away
after the completion of three sub-mind moments, uppa +
ôhi + bhan. Even though this cetanä dissolves, its power
does not pass away.  The force of the cetanä due to this
kusala kamma follows the series of consciousness in one’s
santäna. This duration of time is called kamma period
and it is the basis conducive for the resultant consciousness
(vipäka citta) to arise such as the arising of
consciousnesses of eye, ear, nose, tongue and body in the
santänas of this audience.
Now nimittävattha will be explained. When an individual
is about to die, or at the time of death, signs appear.
This time is called sign period (nimittävattha). This is also
the basis conducive for resultant cittas to arise in the next
existence. Is not this concept very subtle? (It is, Venerable
Sir). Yes, it is very subtle. The formation of resultant
consciousness (vipäka citta) is very subtle.

Motto: The period
Of appearing signs
Is called nimittä period.

Signs (nimittas) such as kamma signs, action of kamma
signs and gati signs will be formed.  How many kinds of
signs are there? (Three kinds, Venerable Sir). Yes, kamma
signs, action of kamma signs and gati signs. When an
individual or this audience is about to pass away into next
existence, out of these three signs, one sign will arise.
Kamma nimitta means remembering the kusala deeds. In
the whole of one’s life, the audience has performed kusala
deeds and had kusala kamma. One remembers as if one



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw488

is performing these deeds at that time. This kind of signs
is known as kamma nimitta.

Action of kamma nimitta means remembering the
performances of kusala deeds taking place. If one had
built a big monastery and donated it, one may see the big
monastery in one’s mind. If one was offering food to
sanghas, donating food to yogis and individuals observing
uposatha precepts, one may see these performances in
one’s mind. If one had donated water or water pumps,
one may see water and water pouring ceremony
performance with friends and so on. This kind of
remembrance is called action of kamma nimitta.

Gati nimitta means seeing the future existence where one
will be reborn. If one is to be reborn a human being, one
will see the mother’s womb, parents, relatives, brothers
and sisters. If one is to go to a deva world, the signs of
devas, such as celestial mansions, celestial gardens and
lakes, beautiful male and female celestial beings (devas
and devis) will be perceived in one’s mind. If one is to
go to hell (niraya), one will see in one’s mind the wardens
of hell, big pots, hell fire and so on. These signs appear
as omens who are to be reborn at respective existences.
The period, in which one is seeing these signs in one’s
mind, is known as gati nimitta period. This period is also
a basis conducive for resultant consciousness (vipäka citta)
to arise.
The process of arising of vipäka citta is very subtle. It
means it has to mature step by step or period by period.
The cetanä period is likened to the flowering period of a
mango tree. Kamma period is likened to the time of
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becoming of mango fruits. Nimitta period is likened to
the maturing of mango fruits. This is the time where one
is very close to reaching one’s destiny. Next, vipäka period
means the period where one is reborn in the new existence.

Motto: The period of
Becoming in the next existence
Is known as vipäka period.

Now, one is reborn in the human world. This is the process
this audience has gone through. In the previous existences,
the time of performing kusala deeds of däna, sïla and
bhävanä is cetanä period. The time the power of this
kamma following the series of one’s consciousness is
kamma period.  The audience has gone through this period.
Have not you let the kamma arise? (We have, Venerable
Sir). Yes, you have let the kamma arise.
When one is about to pass away, signs appear (kamma
nimitta) in one’s mind as if one is performing kusala
deeds and one is having clear and pleasant look.
Remembering the kusala deeds in one’s mind is kamma
nimitta.

Action of kamma nimitta is the action of performances
such as donating monastery; building pagodas; offering
lights at the pagodas; offering alms-food to the sanghas
and so on. Remembering the action of deeds is called
action of kamma nimitta. In the previous existences, this
audience have seen these signs. Nevertheless, there were
many existences in between so that this audience cannot
know about them now.
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Gati nimitta: The abode where one will be reborn can be
seen as a sign, such as to be reborn a human being one
will see the mother’s womb, brothers and sisters. To be
reborn in deva realms, one will see the celestial mansions,
devis, devas and celestial gardens. This audience had these
kinds of signs many times before in previous existences.
This gati nimitta is also a basis conducive for resultant
consciousness (vipäka citta) to arise.
Then one passing away from the old existence to the new
existence is known as conception (paôisandhi). This
paôisandhi citta is vipäka citta that makes one to be
reborn in another existence. The time of this process is
called vipäka period. How many periods are there all
together? There are four periods. The concept is that
much subtle. This audience have gone through these three
subtle periods and are reborn as human beings. The time
of arising of resultant consciousness is the vipäka period.
This is the transition of life from the old to the new
existence.
The paôisandhi citta formed in the new life is vipäka
citta. How the transition of life, from the old existence to
the new, occurs has been heard many times by this
audience, veteran yogis and the observers of nine precepts.
If one thinks that cittas and cetasikas of this life or the
soul has transmigrated to another life, what wrong view
will that be? It is Sassatadiôôhi.

There is a belief that citta, the soul or a being, is
transformed into a new life, like the birds flying from one
tree to another or the soul changing into a new life. This
wrong view is called, Sassatadiôôhi. It is not like this.
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Anything from the old life will stop in that life or disappear,
nothing will follow to the next life, there is no life in the
here-after. If one have this wrong view it is called
Ucchedadiôôhi. To be free of these two wrong views,
isn’t it proper to know from the Buddha’s teaching? (It
is proper to know, Venerable Sir). Yes, it is proper.
To be reborn in a new life is not free from the cause of
the old life. For example, it is likened to an echo,
reflection, lighting a fire or the stamp of a seal.

Motto: Paôisandhi is likened to
An echo, a reflection,
Fire and stamp of a seal.

On echo: On going into a forest, and, say one shouts.
The echo of this sound can be heard again. Is the echo
the same or different from the sound that one shouts. (It
is different, Venerable Sir). Yes, it is different.  Even though
it is different, can the echo be entirely free from the sound
of the voice? (It cannot be, Venerable Sir). Yes, it cannot
be.
Hence, it is cause and effect. Kamma from the old
existence has caused the becoming in this new life. The
becoming is not free from cause and effect. The
nämadhammas  from the old life are following to the new
life. It is the kamma, the cause from the old life has
made the becoming to appear in the new life, which is
the conception (paôisandhi). This is the sequence of events
that this audience have gone through.
On reflection:  A man stands in front of a full-length mirror.
Will there be a reflection of that man? (There will be a
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reflection, Venerable Sir). Is the reflection of the man in
the mirror and the man in front of the mirror the same or
different.? (They are different, Venerable Sir). Yes, they
are different. Can you say that the reflection in the mirror
is this man? (It cannot be said so, Venerable sir). Yes, it
cannot be said so. Nevertheless, can this reflection be
totally free of this man? (It cannot be, Venerable Sir).
Because the man is standing in front there is a reflection
in the mirror. Likewise, the kamma from the last life or
one of the previous lives is likened to the man standing.
The reflection of the man in the mirror is likened to the
conception in the new life. Is it free from the cause? (It
is not, Venerable Sir). The kamma in the old life and the
clinging and so on, which are the causes that make one
to be reborn in a new life, likened to the reflection in the
mirror.
On fire:  In a village of 100 houses, only one house has
the light or fire. The occupants of other houses came and
light the fire from the fire of the first house. Are the fire
in other houses and the fire in the first house, the same?
(They are not the same, Venerable Sir). Are the fire in
the other houses and the fire in the first house, totally
unconnected? (It is not so, Venerable Sir). Yes, it is not
unconnected.  The other houses get the fire from the first
house. Hence, it is not free from the cause. The fire in
the first house is likened to the kamma in the old house.
The fire that is lighted in the other houses is likened to
the becoming in the new life.
On stamp: The stamp means that when the ink is applied
on a seal and the seal is pressed on a paper, a stamp of
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the seal or letters is formed. Is the letters on paper are
the letters on the stamp? (They are not, Venerable Sir).
Yes, they are not the letters on the stamp. Are they free
from the letters on the stamp? (They cannot be free,
Venerable Sir). Yes, they cannot be. Hence, the letters on
the stamp is the cause, the letters that are being printed
on paper are ………? (the effect, Venerable Sir). Yes, it
is the effect. The letters on the stamp are likened to the
kamma in the old life. The letters printed on paper are
likened to the resultant consciousness (vipäka citta) in the
new life. There is a saying, “Echo, reflection, fire and the
stamp of a seal are likened to paôisandhi. “
Due to the cause in the old life, one is born in the new
life. If one knows that much, one is free from the wrong
view of Sassatadiôôhi as well as Ucchedadiôôhi. Seeing
signs and becoming into a new life, is the usual pattern of
transition of one life into another for this audience also.
Due to kamma, the new life is formed.  Just before the
transition from the old life to new life, signs are seen.
Judging from the signs that one see it can be known
whether a certain individual will be reborn in a good,
pleasant destiny (sugatibhúmi) or a bad, unpleasant destiny
(dugatibhúmi).
These signs can be changed by proximate kamma (äsanna
kamma) performed or remembered just before death, when
good friends do kusala deeds for the one who is about
to pass away.
At one time in Sri Lanka, there was a village monastery
at the foot of Soûa Hill. In that monastery resided a
monk by the name of Soûa Thera who was a dhamma
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teacher (dhammäcariya). His father, formerly, was a hunter
who hunted with the hunting dogs. Soûa Thera did not
approve of his father’s occupation. Very often he urged
his father, “Dear old man, please leave your occupation.
How can it be proper when I am a dhamma teacher and
you, my father, is a hunter.” He preached dhamma to the
old man many times, but in vain, because the old man
had his own reasons. It was due to his past existence
that the old man could not be persuaded. The old man
spent his whole life hunting.
When the old man became aged and infirm, he could not
hunt anymore. When he could not go on hunting, his son
told him, “Dear old man, you must enter the order of the
sangha.” Very reluctantly, he was involuntarily made to
wear the robes. Later, he got very ill with a fatal ailment.
He fainted, then became conscious again and shouted.
“Dear son, Soûa, drive them away, they are going to bite
me.” “What did you say? What is going to bite you?"
asked the son. “Oh, big black dogs are going to bite me,
can’t you see?” he said. This is the sighn of hell (niraya).
Soûa Thera thought, “I am a dhamma teacher, it is not
at all proper for my father to go down to hell.”
The Thera called the samaneras and said, “Go and get
some flowers, then make flower beds under the Bodhi
tree and on the pagoda’s platform. Offer them to the
pagoda.”  After the samaneras have carried out the order,
the old man, on a low-bedstead, was lifted and put at the
pagoda’s platform. “Old man, please open your eyes. Lights
and flowers are offered at the pagoda. Can you see them?”
asked the son.
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“Yes, I can see them,” was the reply.
“Can you see the pagoda?” asked the son again.
“Yes, I can see the pagoda, Venerable Sir,” was the reply.
“This is the offering on your behalf. It is my best present
from me. Please incline your mind in veneration to the
pagoda. Please be happy donating the flowers.” This is
how the Thera talked of dhamma as a reminder. Who
was admonishing dhamma? (Soûa Thera was admonishing
dhamma as a reminder, Venerable Sir.)
When the Soûa Thera admonished dhamma to remind
the old man, he recovered consciousness, inclined his mind
in veneration to the pagoda and saw the flowers offered
to the pagoda. Then he fainted again. When he reganed
consciousness he shouted, “Soûa and the samaneras, make
way, make way.” “Why should we make way, old man?
asked the son. “Your mothers are coming, make way,
make way” said the old man. Why did he say so? He
saw the celestial ladies (devas) coming and he was asking
to make way for them. Did not he saw the signs of the
deva world? (He saw thus, Venerable Sir).
Soûa Thera did not say anything anymore, knowing that
“the old man had met with good signs.” Then the old
monk passed away and was reborn in the deva world.
When about to die, what sort of signs did the old man
had at  first? He had the signs of hell (niraya). The big
dogs were about to bite and eat him.  He saw the hell
pots, hell wardens and big black dogs which are the signs
of hell. Later, when the son Soûa Thera made kusala
deeds in order to change his object of thought he had the
good signs of the deva world. Then he was reborn in the
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deva world. This is the usual procedure of seeing signs
when one is about to die.

(Uparipannäsa - ôôha - 88)
Kamma and vipäka are the cause and effect. Kamma or
the conditioning state of kamma is the cause. Vipäka is
the effect. To have conception consciousness (paôisandhi-
viññäûa), or in other words to be reborn in various
existences is the effect or resultant. These resultant
consciousnesses have brought about the actions of seeing,
hearing, smelling, tasting, touching and thinking in this life
(pavatti). The eye-, ear-, nose-, tongue-, body-, and mind-
consciousnesses in the santänas of this audience are the
vipäka viññäûas.

The eye-consciousness may be a good one or a bad one.
When one sees something disagreeable unpleasant object
(anitthärammana), it is akusala vipäka. This is the resultant
or effect of akusala deeds one had done over many
existences.
Sometimes one sees pleasant objects such as reverential
pagodas, monasteries and so on. Isn’t it? (It is, Venerable
Sir). This is kusala vipäka. Seeing such good objects is
due to one’s kusala deeds done over many existences.
Similarly, for the ear, unpleasant sounds, harsh words, loud
noises and so on are heard. What vipäka is it? (It is
akusala vipäka, Venerable Sir). Yes, it is akusala vipäka.
Sometines one hears pleasant sounds such as the sounds
of dhamma, recitation of dhamma and so on. This is
kusala vipäka. There are two effects or resultants, a good
and a bad one.
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Similarly for the nose, having good smell is kusala vipäka.
When one has bad smell …………?  (It is akusala
vipäka, Venerable Sir. )
Similarly for the tongue, having good taste is kusala
vipäka. When one is having delicious food, sweets and
so on, it is the result of kusala deeds or kusala vipäka.
Over many existences, one had done kusala deeds, and
now one had good effects. Sometimes one had unpleasant
or inferior taste of food such as one has to eat something
that one does not like. Is it kusala vipäka or akusala
vipäka? (It is akusala vipäka, Venerable Sir). Yes, it is
akusala vipäka.

Similarly for the bodily touch, one is having pleasant, with
soft and agreeable touch. It is kusala vipäka. When one
has an unpleasant touch, disagreeable or very rough or
suffering, it is akusala vipäka.  In meditation, those having
kusala in abundance can sit comfortably for a long time.
But for those having akusala, they had to suffer a lot.
On meeting with many sufferings one does not know how
to manage this body.  This body is a big block of suffering.
One shoud not get disheartened. Over many existences,
one was not good, and now when one meditates, one
has to sufer a lot. Swaying, bending, pulling, shaking,
wanting to vomit, nausea, itching and so on, happen to
some people. Isn’t it? (It happens, Venertable Sir). Some
people suffer less, some people suffer more. Some had to
suffer for many days.  Why does this happen? (It is due
to akusala vipäka, Venerable Sir). Because of akusala
kamma, now akusala vipäka has arisen. If one can
overcome by noting, akusala vipäka will be eliminated.
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When the vipassanä ñäûas get strengthened, can those
akusala vipäkas disappear? (They can disappear, Venerable
Sir). In the body also, sometimes there may be pleasant
sensations and at other times, unpleasant sensations. When
meditating, those who had pleasant sensations had to note
the pleasantness which is sukhavedanä. “SukhasahagataÖ
käyaviññänaÖ” means there is pleasantness in body-
consciousness. Here, the body-consciousness arises together
with the feelings (vedanä).
In many existences before, one had performed plenty of
kusala deeds. For those with kusala deeds, isn’t sukha-
vedanä more evident? (It is more evident, Venerable Sir).
Yes, it is more evident. When one had sukhavedanä, one
must be able to note to overcome it.
In many existences before when one had more akusala,
dukkhavedanä will be more evident. Also one must be
able to note to overcome this dukkhavedanä. Both sukha
and dukkha vedanäs must be overcome by noting.  It is
most important.
Out of the three kinds of feelings, namely, sukhavedanä,
dukkhavedanä, and upekkhävedanä,  when one starts to
meditate, which vedanä is experienced first? (One
experiences dukkhavedanä first, Venerable Sir). Yes, one
encounters dukkhavedanä first. If the yogi can overcome
this dukkhavedanä by noting,  this yogi is half or 50%
sure of gaining the noble dhamma. The veteran yogis and
this audience have heard the method of noting this dukkha-
vedanä many times before. Isn’t it? (It is, Venerable Sir).
Yes, you have heard it before.
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Nowadays, there are three ways of noting this dukkha-
vedanä. One way is to note with the intention of eliminating
this vedanä. Another way is noting with an aggressive
mind of eliminating this vedanä in one sitting, and the
other way is noting to know the nature of the vedanä.
How many ways are there? (There are three ways,
Venerable Sir). Yes, there are three ways.
Noting with the intention to eliminate the vedanä is actually
noting with lobha, and it is to have pleasantness. Does
noting in meditation mean to be free of lobha or to
cultivate it? (It is to be free of lobha, Venerable Sir).
Yes, it is to be free of lobha.
Now, almost at each noting, the lobha of wanting the
pleasantness,  the akusala, is mixed up in between the
notings and can one experience dhamma swiftly? (One
cannot, Venerable Sir). One who has experienced dhamma
will not have progress in dhamma swiftly. Even for one
who has the ability to realize the noble dhamma, will not
realize it swiftly. Why? Because the kilesa is wedged in
between the notings. Hence, this way of noting must not
be adopted, but must be avoided.
Today in one sitting, this vedanä will be attacked to
overcome it, and this intention is a very rough or fierce
kind of attitude. This attitude really means grief
(domanassa) arising with the dosa citta. Does the noting
in meditation is to eliminate dosa or cultivate dosa? (To
eliminate dosa, Venerable Sir). Yes, it is to eliminate dosa.

Now in between every noting, the gross consciousness of
the intention to eliminate vedanä will make the mind more
and more rough with the determination to eliminate the
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vedanä. This kind of mind is dosa. Dosa is wedged in
between the notings. Since it is like cultivating dosa, the
realization of dhamma, the attainment of noble dhamma
will be slowed down considerably. Hence, this way of
noting must not be used. It must be avoided.
One must note to know the nature of the vedanä. “ On
knowing the nature, the arising and passing away can be
comprehended.” When one knows the nature of a
phenomenon, the arising (udaya) and the dissolution (väya)
can be comprehended. Only on perceiving the arising and
passing away, one can realize the noble dhamma
successively as instructed by the Most Venerable Mahasi
Sayadaw with the above motto.  Try to note to know the
nature of the vedanä.

As pain, tingling, aching, dull pain, dizziness, itching,
swaying, bending dukkhavedanäs appear, and as much as
the sensation is severe, the yogi tends to tense up in
mind and body. One must not tense up like this. Such as
“Will this vedanä disappear or not? Will I have to suffer
the whole hour of sitting?” Does not some yogis have
this kind of anxiety? (They have, Venerable Sir). There
should not be this kind of anxiety. Relax a little bit in
mind and in body, keeping the mind directly on the vedanä.
As soon as one can keep the mind directly on the vedanä,
it certainly becomes quite appropriate.
Vedanä is näma dhamma which is very quick. Citta is
also näma dhamma which is very quick. When the swift
citta can be placed directly on the swift vedanä, as the
citta has strong power, vedanä can be overwhelmed. When
one knows how to keep one’s mind on the vedanä, it is
very appropriate.
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Manopubbangamä dhammä

Dhammä = out of the four nämakkhandhäs,
manopubbangamä = viññänakkhandhä is the leader.
Viññänakkhandhä or citta is the dominant factor. Citta is
more powerful. Since the citta is more powerful, and when
the citta can be kept directly on the vedanä, the citta can
mostly overwhelm the vedanä.

To keep the citta directly on the vedanä, one must note
how much and where the pain is appearing; is it on the
flesh or the skin; on the nerves or the bones or right
down to the marrow? Attentively, note the pain, tingling,
dull pain with discern.
One must not note superficially as pain, tingling, dull pain
and so on. When one notes superficially, samädhi cannot
develop and the phenomenon will get more severe. The
nature of the vedanä, how it is paining must be noted as
attentively as possible. Then attentively and with discern,
note pain, tingling, dull pain and so on. Since one has to
note attentively, and with discern, to know the nature of
the pain as how long and how severe, will one gain
samädhi? (One will gain samädhi,  Venerable Sir). Yes,
one can gain samädhi.

After gaining samädhi, on four or five notings, one will
experience more pain, more tingling or more dull pain
distinctly. The sensation increases right up to maximum
and eventually due to its own course, does it decrease
again? (It decreases, Venerable Sir). Because one has
noted with tolerance the decrease of pain can be
experienced by the yogis themselves.
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One must have tolerance. Is it important to have tolerance
first and foremost? (It is important, Venerable Sir). As the
pain increases, if one wants to move one’s body, will it
be proper? (It will not be proper, Venerable Sir). Yes, it
is not proper. Samädhi cannot be developed. Relaxing
the mind a little bit and after four or five successive notings,
one will find the sensations decreasing again or shifting to
another place. It can be experienced by the yogis
themselves.
On experiencing thus, one will perceive that actually the
vedanä is not permanent. Vedanä can increase and also
decrease. This increasing and decreasing are the phenomena
only. They are not permanent. Sometimes, the vedanä
increases and at other times it decreases. It is the nature
of the vedanä. Can one perceive like this first and
foremost? (One can perceive thus. Venerable Sir). Now
one has known the nature of vedanä. “On knowing the
nature of a phenomenon, the arising and passing away
can be comprehended.” By this saying, as the mind is put
directly on the vedanä, when it arises, the nature of vedanä
can be perceived first and foremost. The changings,
increasings and decreasings, are the nature of the vedanä.

After perceiving thus, on continued noting successively and
when the samädhi ñäûas develop, as one notes, one note
after another of pain, tingling, dull pain and so on, one
will find that the sensation gets more severe by each noting
or the pain may shift to another place. This is perceived
by the yogis themselves. The pain increasing up to
maximum and then decreasing as one notes, one note
after another or the pain changing to another place can
be perceived. Does the yogi perceive that the pain
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disappears from one place and appears at another place?
(It can be perceived thus, Venerable Sir).Vedanä is
changing. At every noting vedanä is changing. Perceiving
its arising and passing away is knowing the nature of the
vedanä more and more.
Later, when the samädhi ñäûa becomes more developed
and mature, on reaching bhaûga ñäûa, as soon as the
yogi can put his mind directly on the vedanä and note
attentively, he will find at each noting the vedanä dissolves
as if it has been plucked out and thrown away. Then, the
new vedanäs are appearing successively and thus the new
vedanäs have to be caught up and noted. As soon as the
mind is inclined to note, the noting object passes away.
The yogis who have a keen intellect perceived it by
themselves. Some yogis reported that even before the
actual noting, as soon as the mind is inclined towards the
vedanä, it passes away, Venerable Sir. How true it is!
At this stage, the vedanä is really being overwhelmed.
One who can overwhelm the vedanä, with strong samädhi
ñäûa and good intellect, while noting, the disappearance
of this vedanä, passing away of this vedanä, can be
perceived. After this, the old vedanä he had before the
noting can come up, and as soon as he notes it, the old
vedanä can also pass away.
Yogis with strong intellect reported that they do not need
to take much medicine. The medicine takes longer to
produce its effect. As soon as the vedanä is noted, it
disappeared and one is relieved of vedanä very soon.
When he has a headache, he noted attentively on it;  when
he has a stiff neck, he noted attentively at the neck and
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very soon the pain dissolves away. It can be perceived.
This is the powerful effect of vipassanä meditation. If one
can note the vedanä by the correct method, not only the
vedanä that appears while meditating can be eliminated,
but also the old vedanä he had before meditating can
also be eliminated. Recite the motto.

Motto: The usual sufferings
That appear while noting
Must be overcome.

One must know how to note to overcome the suffering.
One must be able to overcome the usual vedanä that
appears while noting. Those who have vedanä initially will
experience more pain, tingling or dull pain distinctly. They
had to suffer more. Do not they have to tolerate? (They
have to tolerate, Venerable Sir). Yes, they have to toleradte
when vedanä appears. One of the most important things
is to tolerate it. Lack of tolerance and wanting to change
position all the time, will it be proper? (It will not be,
Venerable Sir). Yes, it is not proper. One must try to
tolerate even the suffering caused by a fatal illness,
expounded the Buddha repeatedly in the Suttanta desanä.
When one is fatally ill and suffering, one must try to note.
If one can note thus, one can attain the noble dhamma.

At one time a thera was practising very urdently to attain
magga and phala dhamma. He practiced for the whole
night, caught cold and had colic trouble in the morning.
Since he was fatally ill, the suffering was so intense that
he lost consciousness and by rolling on the bed from side
to side, his robes became disarrayed.
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Then one thera came along. His name was Piûtapätika
Thera. He spoke some words to the ailing monk,
“Venerable Sir, Sanghas must have the nature to tolerate?”
At once, the sick monk became quiet and did not move
anymore. He put his mind directly on the vedanä and
noted. Before long, he passed away. What had become
of him before he passed away was, he became an
anägämi. Did not he attain the noble dhamma? (He
attained the noble dhamma, Venerable Sir).
At first, because he could not tolerate and as he was
rolling from side to side, even samädhi could not be
cultivated. As soon as Piûtapätika Thera spoke some
words to remind him, he tolerated. He put his mind directly
on the vedanä and noted urdently, and he attained right
up to the anägämiship of noble dhamma. Don’t you have
to be especially careful about this? (We have to be
especially careful about this, Venerable Sir).
No matter how severe the ailment may be, rolling from
side to side or moving restlessly or not tolerating should
not happen. Can this audience ever escape the fatal ailment
when it comes? (We cannot escape, Venerable Sir). Yes,
you cannot escape. You shall certainly meet with this one
day. From now on, you must build up your stamina. As
you are noting now, when your time comes, you can
pleasantly pass away. That is why one has to note to
overcome the vedanä, isn’t it? (It is, Venerable Sir).
When one gets a very serious sickness, one may know
that it can be fatal. One cannot be cured of this sickness.
There is no hope to get it cured. Once it is realized thus,
one does not spare one’s life or limb. There is nothing to



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw506

spare in this life. According to one’s utmost ability one
usually notes diligently as much as possible.
“Spare not one’s life or limb. Strive on.” When one is
sparing one’s life and limb, stages of ñäûa cannot have
much progress. When one had so much regard for oneself,
such as, will the life and body be endangered? Will one’s
life be shortened? Will one’s limb be affected? Will there
be more sickness?, then the ñäûa cannot have progress.
At the time of death, the vedanä is so severe that one
cannot escape from this vedanä. As soon as one realizes
thus, one will have no regard for life and limb anymore.
Since one is not sparing anything and if one can note to
catch up the vedanä, the series of ñäûa may progress
and noble dhamma can be attained.
There are two types of arahants :  Rogäsamasïti arahant
and jivitasamasïti arahant. Rogäsamasïti arahant is an
individual who becomes an arahant and pass away
immediately to nibbäna. Jivitasamasïti arahant is an
individual whose illness is cured and immediately becomes
an arahant. This is because there is no regard for life and
limb.

Motto: Must have the ability
Not to regard
One’s life and limb.

One should practice right from now. There must be a
determination that one will not stop noting to overcome
the vedanä even if one has to die. One should train
oneself not to regard one’s life or limb.
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That means, when the time comes for one to face the
fatal illness, as one has trained oneself that one can tolerate
the vedanä. This is how to note to overcome the
dukkhavedanä. Also sukhavedanä must be noted to
overcome it.

Dukkhä bhikkhave vedanä sallato daôôhabhä.

Bikkhave = dear sons and daughters who can foresee
the dangers of samsarä by anticipation; dukkhä = the
suffering; vedanä = feeling;  sallato = as arrowhead or
stake; daôôhabhä = must be noted. Iti = thus; bhagavä =
the Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!

When there is distinct suffering in one’s khandhä, one
must note it to realize it as a stake or an arrow head.
The individuals who go into the forest or up the mountain
may get pierced by a stake or an arrow head or thorns
on the palm of the hand or the leg, and these obstructions
must be removed first before continuing with the work.
Then only the work will finish in time.
Otherwise, since there is so much to do, without removing
the thorn or the stake and continue with the work, will
the work be accomplished? (It will not be accomplished,
Venerable Sir). One will simply be wasting time and getting
tired. It also means that while the yogis and the individuals
have vedanä in their khandhäs, they must note this
dukkhavedanä first and foremost.
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It is not like this, the dukkhavedanä is still very distinct,
and the noting too is not to overwhelm the dukhavedanä.
Just noting rising, falling; sitting, touching, the mind will not
be stable. The mind is going back to dukkhavedanä often
that the mind is not directly on rising, falling; sitting,
touching, and so it will be confused. In Päli, this state of
mind is called uddecca. Can the dhamma progress in this
way? (It cannot progress, Venerable Sir).
On the other hand, it means that when the dukkhavedanä
appears, as it is instructed now, it must be noted to
overcome it. Like the worker, who removed the thorn or
the stake, and can finish the work in time. One can gain
the noble dhamma as has been aspired for.

Motto: When dukkhavedanä appears
Must be considered as thorn or stake
And must truly be noted.

Like the individuals who are pierced by the thorn or a
stake, removing these obstructions before continuing to
work, the yogis also, when they experience dukkha-
vedanä must note to overcome it. This is the instruction
expounded by the Buddha and this audience by practising
such is most joyful.

Sukhä bhikkhave vedanä dukkhato daôôhabhä

Bhikkhave = dear sons and daughters who can foresee
the dangers of saÖsarä by anticipation; sukhä = pleasant;
vedanä = feeling; dukkhato = as dukkha or to be realized
as suffering; daôôhabhä = must be noted. Iti = thus;
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bhagavä = the Buddha;  avoca = expounded with wisdom
led by compassion.

Sädhu! Sädhu! Sädhu!

When pleasantness (sukhavedanä) appears, one must be
able to note it as unpleasantness (dukkhavedanä). Over
many existences, when one has much kusalakamma,
pleasant käyaviññäûas, due to kusala vipäka arise. The
feeling (vedanä) is also pleasant. When sukhavedanä is
so overwhelming and enjoyable, can one progress in
dhamma? (One cannot progress, Venerable Sir). Yes, one
cannot progress in dhamma. As the saying goes, “While
the noting is good, clinging to pleasantness results in internal
arrest.” One is practising meditation by noting, nevertheless,
there is no progress due to internal arrest. One has to
note and yet one does not progress in dhamma or no
attainment of noble dhamma. Will this be proper? (It is
not proper, Venerable Sir). Yes, it is not proper.
When this sukhavedanä appears, one must be able to
note it as dukkhavedanä. Those yogis who have as much
samädhi ñäûa as this audience, when they reached the
mature udayabbaya ñäûa, they can realize sukha as
dukkha again. There are two kinds of pleasantness:
pleasantness in body and pleasantness in mind. One can
note any one of these two. The pleasantness has to be
noted attentively as “pleasant, pleasant” and one will
perceive that this pleasantness arises and passes away,
arises and passes away. As much as one’s samädhi ñäûa
is strong, one can perceive these pleasantnesses swiftly
arising and passing away, arising and passing away.
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These arisings and passings away are so swift that it seems
to be oppressing.  Actually, there is no pleasantness at all.
The arisings and passings away are so oppressing that
does not one takes them to be a kind of suffering? (One
does take them thus, Venerable Sir). Hence, as sukha-
vedanä is thought of as dukkhavedanä, there can be
experiencing of dhamma, progress in dhamma and the
attainment of noble dhamma.

Motto: When sukhavedanä appears
Must be able to note
To realize it as dukkha.

The meaning is when sukhavedanä appears, one must be
able to note to realize it as dukkha.

Adukkhamasukhä  bhikkhave vedanä aniccato daôôhabhä.

Bikkhave = dear sons and daughters who can foresee
the dangers of saÖsarä in anticipation;  adukkhamasukha
= which is neither pleasant nor unpleasant; vedanä = that
upekkhävedanä, aniccato = must be considered as
impermanence;  daôôhabhä = in noting.  Iti = thus; bhagavä
= the Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!

When upekkhävedanä arises, one must be able to note
to realize it as impermanence (anicca). Dukkha-vedanä is
distinct and sukhavedanä is distinct. Upekkhä-vedanä is
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not distinct but very subtle. Upekkhävedanä is described
by an example in Migapadaval hañjana Sutta in the
Scriptures.
A deer goes over a stone slab. While the deer going over
the stone slab is not seen at that moment, it is realized
later because people can see the foot prints of the deer
before going up and after going down the stone slab.
Since the people can see the up-going and down-going
foot prints of the deer, can they know that the deer has
walked over the stone slab? (They can know thus,
Venerable Sir). Yes, they can know that.  The up-going
foot prints are like sukhavedanä and the down-going foot
prints are like dukkhavedanä. Foot prints in between are
like upekkhävedanä.

In meditation, this dhamma audience, on reaching the
sankhärupekkhä ñäûa, can perceive the upekkhävedanä.
In the beginning of sitting meditation, the noting objects
appear automatically and also the noting mind seems to
appear automatically. There is no need to make an effort
to note. The noting becomes so easy that one can be
deluded, and arisings and passings away are not perceived
any more.
This is the stage where one can perceive the arisings and
passings away. Now it is not perceived as such. One is
just drifting along with good notings that the arisings and
passings away of rúpa and näma dhammas are not evident
any more. Hence, delusion sets in. Moha dwells in
upekkhävedanä. How should the dwelling of moha be
eliminated is, it must be noted to perceive as impermanent.
As soon as anicca is perceived, will there still be this
moha? (It will not be there any more, Venerable Sir).



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw512

Adukkhamasukhä bhikkhave vedanä aniccato daôôhabhä.

Bhikkhave = dear sons and daughters who can foresee
the dangers of saÖsarä by anticipation; adukkhamasukhä
= neither unpleasant nor pleasant; vedanä = upekkhä-
vedanä;  aniccato = as  impermanence; daôôhabhä = must
be noted. Iti = thus; bhagavä = the Buddha; avoca =
expounded with wisdom led by compassion.

Sädhu! Sädhu! Sädhu!

Noting must be done to perceive it as anicca. One should
not note easily but must note restpectfully and attentively.
On noting “rising” respectfully and attentively, one will
perceive the passing away of it fleetingly. Similarly, on
noting “falling”, it is perceived that falling passes away
fleetingly. When the samädhi ñäûa becomes mature on
noting rising, it is perceived that not only the action of
rising but also the noting mind pass away fleetingly
On noting falling, the action of falling passes away fleetingly
and also the noting mind. Hence, it is realized that the
action of falling, the rúpa dhamma, and the noting mind,
the näma dhamma both are not permanent. Cannot one
realize anicca? (One can realise anicca, Venerable Sir).
Yes, one can realise anicca. As soon as anicca is realized,
the task of eliminating moha that dwells in upekkhävedanä
is accomplished.

Motto: When upekkhävedanä appears
Must truly be noted
As impermanence.
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The passings away are so swift that they seem to be
oppressing, giving one suffering. How can one prevent
this kind of suffering? They cannot be prevented. It is
happening on its own accord. It is uncontrollable which is
anatta. Can one realise anatta at once in one’s continuity
of consciousness? (One can realise thus, Venerable Sir).
When one has gained anicca, dukkha and anatta ñäûas,
one will realise the noble dhamma that one has aspired
for.
When pleasant touch is experienced on the body, pleasant
body-consciousness (sukhasahagatakäya viññäûa) arises.
When unpleasant touch on the body is experienced,
unpleasant body-consciousness (dukkhasahagatakäya
viññäûa) arises. As the feelings (vedanäs) arise together
with the phenomenon and if one can note to overcome
the vedanäs, one can realise the noble dhamma. When
the vedanä is neither unpleasant nor pleasant but the middle
or neutral one (upekkhävedanä), it must be noted to
realise it as anicca. This is the method to be noted in
brief.
Here in the arisings of vipäka cittas, there are two of five
kinds, that is, ten viññäûas.

They are 2 cakkhuviññäûas, 2 sotaviññäûas, 2
ghänaviññäûas, 2 jivhäviññäûas and 2 käyaviññäûas.
How many are 2 of five kinds ? (Ten, Venerable Sir).
These ten cittas are known as pañcaviññäûadvi. All these
10 cittas are mere knowing cittas, they do not perceive
the objects with discern. They do not notice the objects.
Then the next 19 bhavaÜgas are known as sub-
consciousness mind as termed by the psychologists.  When
this audience is sleeping, what cittas are arising?
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(BhavaÜga cittas are arising, Venerable Sir).  Yes,
bhavaÜga cittas are arising.

Bhavassa anaga bhavaÜga.

Bhavassa = of life;  aÜaga = is the cause;  bhavaÜga =
is the cause of life.
It means the consciousness that is arising in one’s life-
time. When the cognitive processes (vïthi) are not
appearing, there are only these bhavaÜga cittas. While
one is sleeping, the bhavaÜga cittas appearing can know
the objects to a certain extent. They can know the signs
(nimitta) of kamma, action of kamma or destiny (gati)
while one is being conceived (paôisandhi). But the objects
are so far away that they appear as sub-conscious mind.
The psychologists defined them as sub-conscious mind.
Pañcaviññäûadvi (10), such as seeing-consciousness,
hearing-, smelling-, tasting-, and touching-consciousnesses
are mere knowing cittas. BhavaÜga cittas are the sub-
consciousness cittas. Out of the vipäka cittas, the ones
which can discern to know the objects are the four phala
cittas. Can these four phala cittas discern nibbäna as the
object of thought? (They can, Venerable Sir). Yes, they
can know.
Out of the vipäka cittas for this audience (if there are
individuals who have attained phala), there are three kinds
of cittas (including phala cittas). The ten pañcaviññäûadvi
is merely knowing citta, bhavaÜga cittas are sub-conscious
minds and the four phala cittas can know the object with
discern.
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Vipäka cittas are the effects. They are the effects of
kamma, which may be good or bad. The effects of the
bad kammas cannot be prevented by anybody, not even
the Buddha. These vipäka cittas cannot be prevented by
paññä by Ashin Sariputta, the holder of the eminent title
for wisdom (etaddaga); with the power of Ashin Mäha
Moggallana; the holder of the eminent title for supernormal
powers; by those who recite the mantras and by the
scientists.
There are four unpreventables: Ageing, ailing, death and
the effects of bad kammas. How many kinds are there?
(There are four kinds, Venerable Sir). These four cannot
be prevented by anybody, including the Buddha or the
holders of abhiññäûa power.

Motto: Ageing, ailing, death
And the effects of bad kamma
These four are unpreventable.

Since the time of the Buddha, up to now, who can tell
an individual not to become old? (No one can say that,
Venerable Sir). Yes, no one can say that. The scientists or
the possessors of supernormal powers or those who can
recite mantras cannot say that.
On the phenomenon of ailing as well, can anybody take
the responsibility that there should be no ailing? (No one
can take this responsibility, Venerable Sir). Yes, no one
can take the responsibility. When some illness appears,
they try to cure it and that is all.



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw516

Is there any country which declares that there should be
no death? (There is no country, Venerable Sir). No matter
how the science is advanced in that country, it cannot
declare that there should be no deaths. No individual can
prevent it also.
The effects of bad kamma cannot be prevented by
anybody. This dhamma talk will be concluded by telling
an instance where it cannot be prevented.
At the time of the Buddha, there was a famous queen by
the name of Sämävati. This is a short story of Queen
Sämävati. How did Queen Sämävati came to the end of
her life? Her life ended in a burning house. After she had
become a sotäpana, she was burnt alive because she had
to repay for the bad deed of burning up the body of a
Pacceka Buddha with the intention of killing him.
By virtue of listening to this dhamma talk on Kamma
Paccayo and Vipäka Paccayo with the method of practice,
may you be able to follow, practice, cultivate and put
effort accordingly and may be able to swiftly realize the
noble dhamma and attain the bliss of nibbäna, the
extinction of all sufferings that you have aspired for, with
the ease of practice.

(May we be endowed with the blessings, Venerable Sir).

Sädhu! Sädhu! Sädhu!



Pat hh
hh ht hh

hh hha–na and Vipassana– (10) Kamma  Paccayo
and Vipa–ka Paccayo

517

Translator’s note on
Kamma Paccayo Kamma Paccayo Kamma Paccayo Kamma Paccayo Kamma Paccayo and Vipäka PaccayoVipäka PaccayoVipäka PaccayoVipäka PaccayoVipäka Paccayo

(1) 36 vipäka cittas.
(a) akusala vipäka cittas 7
(b) ahetuka kusala vipäka cittas 8
(c) mahävipäka cittas 8
(d) rúpävacara vipäka cittas 5
(e) arúpävacara vipäka cittas 4
(f) lokuttara vipäka cittas  4

36
(2) 38 nämakkhandhä cetisikas

(a) Aññasamäna cetasikas 13
(b) Sobbaûa cetasikas 25

38
13 Aññasamäna cetasikas consist  of

(a) säbbacitta sädhärana 7
(b) pakinaka  6

13
25 Sobbana cetasikas consist of

(a) sobbana sädhärana 19
(b) viratï 3
(c) appamañña 2
(d) paññindriya  1

 25
(3) Seven kämasugati bhúmis

(a) Human bhúmi 1
(b) Deva bhúmi 6

7
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The six deva bhúmis are Catumahäräjikä, Tavatimsä,
Yamä, Tusitä, Nimmänarati and Paranimita-vasavati
bhúmis.

(4) 16 rúpävacara bhúmis
Rúpävacara bhúmis consists of 3 first jhäna-planes,

3 second jhäna-planes, 3 third jhäna-planes and 7 fourth
jhäna-planes.

 The three planes of first jhäna:
(1) Brahma-parisajjä
(2) Brahma-purohitä
(3) Mahä-brahma

The three planes of second jhäna:
(4) Parittabhä
(5) Appamänäbhä
(6) Abhassarä

The three planes of third jhäna:
(7) Paritta-subhä
(8) Appamäna-subhä
(9) Subha-kinkä

The seven planes of fourth jhäna:
(10) Vehäpphala
(11) Asañña-satta

Suddhäväsa consists of five planes:
(12) Avihä
(13) Ätappä
(14) Sudassä
(15) Sudassï
(16) Akaniôôha
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(5) Four arúpäväcära bhúmis
(1) Äkasänañcäyatana
(2) Viññänañcäyatana
(3) Äkiñcacaññäyatana
(4) N'evasaññä-n'äsaññäyatana

(6) Five gatis
(1) niraya
(2) tiracchana
(3) peta
(4) human
(5) deva.

(7) Thirty one bhúmis
(1) Apaya bhúmis  4
(2)  Human bhúmi  1
(3)  Deva bhúmis  6
(4)  Brahma bhúmis 20

31
(8) Äsivisapama Sutta.

In this Sutta the simile is given in reference to the snake
with poisonous venom that can cause instant death.

(9) As there are four periods in mango fruits:
Flowering period,
Fruit appearing period,
Fruit maturing period, and
Fruit ripening period,
So also there are four periods in vipäka:‘
Volition period,
Kamma period,
Sign period,  and
Resultant period.



Kamma  Paccayo and Vipa–ka Paccayo
MOTTOS

d The first javana kamma can give results in this
existence.
The seventh javana kamma can give result in the
second existence.
The middle javana kamma can give result in every
existence.

d Going round
The five destinies
Is truly due to kamma.

d Käyakammas and vicïkammas,
On arising,
Must be abandoned by sïla.

d Manokamma
Formed in the continuity of consciousness
Must be abandoned or eliminated by noble  samatha.

d Kammas accumulated
In the countless number of existences
Must be abandoned by noble paññä.

d Three sub-mind moments
Of kusala or akusala deeds
Are known as volition period.

d The period, while the force following
In the series of consciousness
Is called kamma period.

d The period
Of appearing signs
Is called nimittä period.

d The period of
Becoming in the next existence
Is known as vipäka period.
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Pat.t.ha–na and Vipassana–     (11)

A
–
ha–ra Paccayo and Indriya Paccayo

(Nutriment Condition and Faculty Condition)

Ashin Ashin Ashin Ashin Ashin KuûdaläbhivaÖsaKuûdaläbhivaÖsaKuûdaläbhivaÖsaKuûdaläbhivaÖsaKuûdaläbhivaÖsa

Today is the fullmoon day of the month of Thadinkyut
1353, Myanmar era (23–10-91). The dhamma discourse
that will be delivered this afternoon is on Ähära Paccayo
and Indriya Paccayo.
In the word ähära paccayo, ähära means nutriment or the
food of action. The rúpa dhamma and näma dhamma
present in the santänas of this audience are maintaining
and promoting to sustain and develop the rúpa dhamma
and nämä dhamma and this action is called nutriment
(ähära).
This audience and all the individuals know about physical
nutriment (rúpa-ähära). It is well known that because of
the benefit of ähära, this body (rúpa) can stay alive. Every
day one has to take the external ähära (bahiddha ähära).
Everybody knows this external ähära. If one cannot have
this ähära, one’s physical body or aggregate (khandhä)
will cease to exist. Nevertheless, physical nutriment (rúpa-
ähära) is present not only in the external ähära (bahiddha
ähära) but also present in one’s body (khandhä)
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Mental nutriment (näma-ähära) is evident only in the
wisdom of the Buddha. Because of this mental nutriment,
this audience can stay alive. One knows about physical
nutriment, but the mental nutriment is evident only in the
wisdom of the Buddha. This ähära will be discoursed
now.
Where are these ähära conditioning state (paccaya) and
the conditioned state (paccayuppana) present? They are
present in the santänas of this audience and the various
individuals. While listening, if this audience reflects that
this discourse is about the dhamma present in their
santänas, they will remember it better.
Let us recite Ähära Paccayo in Päli. Repeat after me
once.
Ähära paccayoti  -

Kabaùikäro ähäro imassa käyassa ähärapaccayena
paccayo.

Arúpïno ähära sampayuttakänaÖ dhammänaÖ
taÖsamuôôhänänañca rúpänaÖ ähärapaccayena paccayo.

Ähärapaccayoti = Nutriment condition means; kabaùikäro
ähäro = even though it cannot act, it acts as if it can
form a morsel;  ähära = the nutriment; imassa = having
this nature; käyassa = the rúpa  formed by four causes;
ähärapaccayena = by the force of Rúpa-ähära condition;
paccayo + upakärako = conditioning; hoti = is.
Arúpïno = the näma (not rúpa); ähära = phassa, cetanä
and viññäûa, the three näma nutriment; sampayuttakänaÖ
= are related to; dhammänañca = 89 cittas and
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52 cetasikas; taÖsamuôôhänänaÖ = the cittas and cetasikas
associated with the nutriment; rúpänañca = on cittajarúpa
and patisandhi kammaja-rúpa; ähärapaccayena = by the
force of Näma-ähära condition; paccayo + upakärako =
conditioning; hoti = is.  Iti = thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu!   Sädhu!   Sädhu!

Out of the two kinds of ähära : rúpa–ähära and näma-
ähära; rúpa-ähära will be discoursed first as the Buddha
had expounded. In the conditioning state and the
conditioned state, the conditioning state will be explained
first and foremost. In the conditioning state kabaùikäro
ähäro means the nutritive essence formed by four causes
(catusamuôôhänika ojä).
Catu means four; samuôôhänika means causes; ojä means
physical nutritive essence. The nutriment (ähära) of fruits,
sweet, curry and rice and so on consumed by this audience
contains the nutritive essence (ojä). There are two types
of ojä : the external nutritive essence (bahiddha-ojä) and
the internal nutritive essence in the body (ajjhattika-ojä).
This ojä is formed by four causes.
In the conditioned state, rúpa formed is due to four causes.
Because due to four causes, there are four kinds of rúpa.
Hence there are four kinds of rúpa on the side of the
conditioned state (effect). Also there are four types of ojä
on the side of the conditioning state (cause).
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Recite the motto on four rúpas.

Motto: Rúpa is truly formed
By four causes of
Kamma, citta, utu and ähära.

In the santänas of this audience, there are four kinds of
rúpa. Rúpa formed by kamma, rúpa formed by citta,
rúpa formed by utu and rúpa formed by ähära. How
many kinds of rúpa are there? (There are four kinds,
Venerable Sir). Yes, there are four kinds of rúpa. Should
not you know the four rúpas in your body (khandhä).?
(We should know them, Venerable Sir). Because it was
evident in the wisdom of the Buddha and expounded by
Him, this audience had the chance to know about it.
One is meeting with the säsana and there are Sayadaws
and Sanghas who are well versed in Paôôhäna, and because
of that one can know about the different kinds of rúpa in
one’s santäna. Isn’t it? (It is, Venerable Sir). Let us repeat
the motto once.

Motto: Rúpa is truly formed
By four causes of
Kamma, citta, utu and ähära.

There are four kinds of rúpa: due to kamma, citta, utu
and ähära respectively. In these four kinds of rúpa there
is ojä-rúpa in each kind, which means that the ojä-rúpa
is contained in all four kinds of rúpa.

Motto: Ojä-rúpa is
Truly contained in
All four kinds of rúpa.
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Ojä-rúpa is only one kind. There are many rúpas:
kammaja-rúpas, cittaja-rúpas, utuja-rúpas and ähära-rúpas,
but there is only one ojä-rúpa. In kamma produced rúpa
(kammaja-rupa), there is ojä-rúpa. Also in cittaja-rúpa,
there is ojä-rupa. In utuja-rúpa, there is ojä-rúpa and
also in ähäraja-rúpa, there is ojä-rúpa. Hence, it becomes
four types of ojä-rupa. These four types of ojä-rúpa are
known as catusamuôôhänika ojä in Päli.

On the side of the conditioning state, there are four types
of ojä-rúpa (catusamuôôhänika ojä-rúpa). These ojä-rúpas
are conditioning the kammaja-rúpa, cittaja-rúpa, utuja-rúpa
and ähäraja-rúpa in the santänas of this audience.
This ojä-rupa consists of two types: outside of the body,
that is, external ojä-rúpa, such as the one present in rice
and curry, fruits and sweets (chewable food) and so on.
The other type is ojä-rúpa inside of the body, that is,
internal ojä-rúpa, (ajjhattika ojä-rúpa). How many types
of ojä-rúpa are there? (There are two types, Venerable
Sir). Widely and generally known is the external nutritive
essence (ojä) present in rice, curry, sweets and so on of
nutriments. The nutritive essence (ojä) in one’s body is
not widely known, but some doctors may know about it.
The Buddha had known about this distinctly. In one’s
body (khandhä) also there are ojä-rúpas of ähära.

Motto: The external and internal
The two ojä-rúpas
Truly exist.

The physical nutritive essence (ojä-rúpa) is divided into
two types, internal ojä (ajjhattika-ojä) and external
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ojä (bahiddha-ojä). The ojäs from rice, curry, fruits,
chewable food and so on are external ojäs. The external
ojä is utuja-ojä. The nutritive essence in fruits, edible food
and so on is utuja-ojä. All four types of ojä are present
in one’s body (khandhä); kammaja-ojä, cittaja-ojä, utuja-
ojä and ähäraja-ojä.

There are eight kaläpa-rúpas (aôôhakaläparúpa) in each of
kammaja-rúpa, cittaja-rúpa, utuja-rúpa and ähäraja-rúpa.
These eight kaläpa-rúpas are the four elements: pathavï;
äpo; tejo; väyo; and visible object (vaûûa); existing
together with smell (gandha); taste (rasa); and nutritive
essence (ojä). These eight kaläpas are present in all matters
even in sunlight and in moonlight.
In the santänas of this audience, these eight kalapas are
present either in the kammaja-rúpa, cittaja-rúpa, utuja-
rúpa, or ähäraja-rúpa so that there are four internal ojä-
rúpas.  Isn’t it? (It is, Venerable Sir). These four internal
ojä-rúpas are known as catusamuôôhänika ojä. The four
external catuja-rúpas must also be included in the above
four ojä-rúpas. Hence, there are two types of ojä: the
internal ojä and the external ojä. These two types of ojä
are conditioning the rúpas produced by four causes
(catúsamuôôhänika rupa) known as this body (imassa
käyassa): kammaja-rúpa, cittaja-rúpa,  utuja-rúpa and
äharäja-rúpa. Ojä-rúpas are conditioning in such a way
as this body (imassa käyassa) also known as
catusamuôôhänika rúpa, present in the santänas of this
audience, to make it arise and have it sustained. This
phenomenon is evident in the wisdom of the Buddha.

As these dhammas are the dhammas of Paôôhäna, the
cause and effect are very subtle, profound and difficult to
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understand. Hence, one must pay the highest attention in
listening to the discourse. The dhamma teacher has to
make a great effort to bring it down to the level of the
understanding of the listeners. If he puts in all the facts
that he wants the audience to know in one session, it
may become too much to absorb, resulting in wasting of
time and tiring the audience as well as the teacher.
Just because of wanting a child to grow up fast, if a
mother fed a month-old child with the food suitable for a
five-month old child to eat, will the child grow up fast?
(The child will not grow up fast, Venerable Sir). Not the
child will not grow up fast, the child will even get into
trouble. Hence, it is similar to the above instance. There
are so many facts to know that the dhamma teacher
wants to mention a lot to the listeners. It certainly is not
easy at all to discourse a lot of dhamma as he has
intended to do so.
Sabbasattä ähäraôôhitikä.

Sabba = all; sattä = living beings; ähäraôôhitikä = have to
depend on nutriment (ähära).
Having nutriment is a necessity to keep the living beings
alive. Isn’t it good to know about this? (It is good to
know, Venerable Sir). Yes, it is good to know about this.
On the side of the conditioning state (paccaya), the external
ojä (utuja-ojä) can only condition directly as production
and maintenance on the side of the rúpa borne of nutriment
(ähäraja-rúpa) of the conditioned state (paccayuppana),
out of the rúpas produced by four causes
(catusamuôôhänika rúpas), Utuja-ojä-rúpa can condition
the kammaja-rúpa, cittaja-rúpa and utuja-rúpa by way of
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supporting. Out of the four kinds of catusamuôôhänikarúpa,
ähäraja-rúpa is the only one which can be directly
conditioned by the external ojä (bahiddha-ojä). The other
three kinds of rúpa can only be conditioned by way of
supporting.
Only when the internally present nutritive essence
(ajjhattika-ojä) is strong, the added external nutritive
essence (ähäraja-ojä) can work in combination, that is,
the two kinds of ojä together can condition the
catusamuôôhänika rúpa called this body (imassa käyassa).
When the internal nutritive essence is weak, no matter
how much the external nutritive essence may be added,
the body or the rúpas cannot stay alive. As the internal
nutritive essence becomes weak, it cannot give strength
anymore.
Hence, it is quite obvious that some patients have lost
their strength. As much as the internal nutritive essence is
still strong, the external nutritive essence can be added.
For some patients it is beneficial to have the administration
of medicines by intravenous injections or drip infusions.
When the internal nutritive essence is strong, as in the
above administration of medicines, the external nutritive
essence in the form of medicines can combine with the
internal nutritive essence and can still condition this body
(imassa kayassa).
On the other hand, if the patient has become very weak,
as the internal nutritive essence has no strength or is about
to be exhausted, no matter how much the external nutritive
essence, in the form of medicine, can be supplied, it will
be of no benefit to this body (imassa käyassa) of the
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patient. For some individuals, administration of medicine
by intravenous injections or drips infusions may cause more
harm, isn’t it? (It becomes more troublesome, Venerable
Sir). Why? Because the internal nutritive essence is already
exhausted.  Since there is no more internal nutritive essence,
no matter how much the medicine may be administered
as mentioned, can the patient get better? (The patient
cannot get better, Venerable Sir). Yes, he cannot get better.
This phenomenon is more evident in sick individuals rather
than in healthy ones.
The internal ojä is very important. The presence of this
internal nutritive essence (internal ojä) is evident in the
wisdom of the Buddha. As much as the internal nutritive
essence is strengthened, when the external nutritive essence
is added, this body (imassa käyassa), the kammja-rúpa,
cittaja-rúpa, utuja-rúpa and  ähäraja-rúpa, can be
developed and be sustained to stay alive longer. This is
the conditioning by the nutritive essence (ojä).
As much as the internal ojä is strengthened, the food
consumed can be digested, and one becomes healthy. One
gets hungry only when one’s internal ojä is in good
condition. Doesn’t one have to consume food every day?
(One has to, Venerable Sir). Why does one have to eat?
(Because one is hungry, Venerable Sir). Yes, one eats
because of hunger. Does one eat when one is not hungry?
(One does not eat, Venerable Sir). Since the nutritive ojä
is good, one has to consume edible food.
In the wisdom of the Buddha, is it evident that hunger is
also a kind of illness? (Hunger is also a kind of  illness,
Venerable Sir). Yes, hunger is an illness. Out of all the
illnesses, hunger is the most  excessive and severe one.
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At one time, the Buddha expounded the following episode
of a poor man in Älävï county.
Jighacchä paramä ragä, sankhära paramä dukkhä.

Etam ñatvä yathäbútaÖ, nibbänaÖ paramaÖ sukhaÖ.

Jighacchä = Hunger is; paramä = the most excessive;
ragä = illness. Sankhära = the dhamma of arising and
passing away of the five aggregates;  paramä = excessive;
dukkhä = suffering. EtaÖ = this phenomenon;
yathäbutaÖ = truly; ñatvä = knew or because of this
knowledge; pandito = wise individual who knows the cause
and effect; nibbänaÖ = to nibbäna; sacchikaroti = enter
by realization; etam nibbänaÖ = this nibbäna is; paramaÖ
= the noblest; sukhaÖ = bliss. Iti = thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu!  Sädhu!  Sädhu!

Hunger is the most excessive and worst illness. Other
illnesses can be cured by taking proper medical treatment.
Some illnesses can be cured, isn’t it? (Some illnesses can
be cured, Venerable Sir). Even if not totally cured, some
patients can be very much relieved. Can one cure the
illness of hunger? (One cannot, Venerable Sir). Doesn’t
one have to cure it with nutriment all the time? (One has
to cure it all the time as such, Venerable Sir).
Every day remedying has to be done and nutriment has
to be taken.  Is it true that hunger is an excessive illness?
(It is true, Venerable Sir). Not only in this life, but also
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in the previous existences, one had been ………..?
(hungry, Venerable Sir). Because of hunger, does not one
have to take medicine? (One has to, Venerable Sir). If the
existences are not exhausted yet, how many future
existences does one have to keep on trying to get cured?
One has to keep on trying to get cured till reaching
nibbäna. Isn’t it true that hunger is the worst illness? (It
is true, Venerable Sir). Yes, it is the worst illness.

Sankhära paramä dukkhä

Sankhära = the five aggregates, the sankhära dhamma is;
paramä = the most excessive; dukkhä = suffering.
The five aggregates (khandhä) is the most excessive
suffering. Does not one start to suffer because of possessing
the body (khandhä)? (One does start to suffer, Venerable
Sir). Doesn’t one have to look after the body? (One has
to, Venerable Sir). One has to clean the body, feed it by
hand, and has to do its many chores. Isn’t it? (It is,
Venerable Sir). If one reflects with wisdom,  there certainly
is no pleasantness at all in bearing this load of khandhä.
This five aggregates or the sankhära dhamma is the
excessive suffering.
By reviewing as such, yathäbutaÖ = correctly; ñatvä =
knows; “Hunger is the excessive illness. The aggregates
(khandhä) is the excessive suffering.” Hence, by knowing
correctly, if one practices vipassanä meditation, one can
reach nibbäna through realization. The Buddha expounded
that nibbäna is the most noble and blissful state among all
other pleasantnesses. This is what one should know
concerning Ähära Paccayo.
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As much as the internal ojä is good, one can experience
hunger. One always has to cure the illness of hunger by
taking nutriment as medicine. When this phenomenon was
expounded as such, there were individuals who gained the
noble dhamma. When the Buddha Himself expounded
this phenomenon with  the meditation instruction, one poor
man became a sotäpanna.

At one time the Buddha was residing at Jetavana
monastery in Savatthi. One day the Buddha reviewed the
whole universe with His divine eyes. Then he knew that
there was a poor man who could attain the sotäpannaship
due to Strong-dependence condition (Upanissaya
Paccayo). So He went to Äùavï county from Savatthi
county. The residents of Äùavï prepared the nutriments
such as alms-food, sweets, fruits and so on, and offered
these to the Buddha.

At that time of the Buddha’s visit, a poor man had two
courses to take: one was to go to the Buddha to pay
respect; the other was to find the lost bullock. Which
course should he take? He pondered that it will be better
to find the lost bullock first, otherwise he will not have
enough time to pay respect to the Buddha as much as he
desires. So thinking, he went to look for the bullock.
When the animal was found, he brought it back into the
herd and went to the Buddha.

The time now was 12 noon. If he went back to his
house first, he may miss the Buddha. So he did not
return home and went straight to the Buddha. The poor
man had no food to eat yet. When the Buddha saw him,
He knew in His wisdom, “This man is very hungry now.
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His mind is disturbed by hunger. He will not be able to
listen to any dhamma teachings.”
Hence, the Buddha asked the service people who served
the alms-food, “Is there any food left over from the
Sanghas?” When the reply was affirmative, the Buddha
said, “Give this man some food to eat.” So the man was
fed and after that the Buddha expounded the following
verse.

Jighacchä paramä rogä,  sankhäraparamä dukkhä
EtaÖ ñatvä yathäbutaÖ, nibbänaÖ paramaÖ sukhaÖ.

Jighacchä = Hunger is;  paramä = the excessive; rogä =
illness.  Sankhärä = the dhamma of arising and passing
away of the five aggregates;  paramä = is the excessive;
dukkhä = suffering.
EtaÖ = this phenomenon;  yathäbutaÖ = truly; ñatvä =
know or because of this knowledge; paûdito = wise
individual who knew the cause and effect; nibbänaÖ = to
nibbäna; sacchikaroti = enter by realization; etaÖ =
nibbänaÖ = this nibbäna is; paramaÖ =  the noblest;
sukhaÖ = bliss.  Iti = Thus;  bhagavä = the Buddhä;
avoca = expounded with wisdom led by compassion.

Sädhu!   Sädhu!   Sädhu!

When the Buddha expounded that hunger is an excessive
illness, the five aggregates (khandhä) is an excessive suf-
fering, the bliss of nibbäna is the most pleasant state and
with the instruction on meditation, the man reached the
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stage of sotäpanna where the doors of apäya are closed
forever for him.
The Buddha had expounded this dhamma in connection
with hunger. Which dhamma should one practice to be
entirely free from hunger and illness? (One should practice
satipaôôhäna vipassanä meditation, Venerable Sir). This is
the main answer. Isn't it evident that one is practising
vipassanä meditation to be entirely free from hunger, the
illnesses of hunger or most severe illness? (It is evident,
Venerable Sir). The talk on rúpa-ähära is fairly complete.
Now näma-ähära will be discoursed. Arúpeno is the näma;
ähära = the nutriments are; sampayuttakänaÖ = the con-
ditioned states of; dhammänañca = 89 cittas and 52
cetasikas; taÖsamuôôhänänaÖ = as well as the cittas and
cetasikas arising with the nutriment; rúpänañca = such as
cittaja-rúpa and paôisandhi kammaja-rúpa; ähärapaccayena
= by the force of Näma-ähära condition; paccayo +
upakärako = conditioning; hoti = is.
The näma-ähära consists of three factors:  contact (phassa),
volition (cetanä) and consciousness (viññäûa). All these
factors are present in the santänas of this audience. Phassa
has the nature of contact. Cetäna means, as known by
this audience, the prompting to do in every act. Viññäûa
means being conscious of the objects. These three factors
are conditioning the mind and the body of this audience
to arise and sustain it.
Because of these factors or dhammas, this audience is
alive and can keep on living. From contact (phassa) one
can experience the pleasant or unpleasant tastes, whereby
the conditioned states (sampayutta dhamma) or the



Pat hh
hh ht hh

hh hha–na and Vipassana– (11)
A

–
ha–ra Paccayo and Indriya Paccayo

531

resultants are made to arise distinctly. Volition (cetanä),
according to its function, is prompting to form the result-
ants, the cittas, cetasikas and rúpas of this audience. Con-
sciousness (viññäûa) as its function makes one conscious
of the objects, whereby the resultants (sampayutta
dhamma), cittaja-rúpas and paôisandhi kammja-rúpas are
made to arise and be known. This phenomenon is very
much evident in the wisdom of the Buddha, whereas it is
not so evident in the minds of this audience until this
discourse is given.
Due to Conascence condition (Sahajäta Paccayo) of arising
together, contact (phassa) conditions the resultants, cittas,
cetasikas and rúpas to arise in the santänas of this
audience. Volition (cetäna), too, conditions the resultants,
cittas, cetasikas and rúpas to arise in the santänas of this
audience. Similarly, the consciousness (viññäûa) also
conditions to arise and maintain the resultants, the cittas,
cetasikas and rúpas by the force of Ähära Paccayo.
While existing, the three factors function together.
This point of view was expounded by the Buddha
according to Abhidhamma desanä.  What the Buddha
had expounded in the Suttanta desanä is more evident.

TiûûaÖ sangati phasso cakkhuñca paticca
rúpeca uppajjati cakkhuviññänaÖ.

TiûûaÖ sangati phasso = the contact arising at the very
moment of meeting together of the eye-sensitivity, visible
object and the eye-consciousness is known as contact
(phassa). What phassa has conditioning is that it is
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conditioning the feeling (vedanä). Phassapaccayä vedanä
= when the contact is good, good feeling results. If the
contact is bad, bad feeling arises.  If the contact is neither
good nor bad, equanimity feeling (upekkhävedanä) arises.
Vedanäpaccayä taûhä = feeling conditions craving (taûhä).
Taûhäpaccayä upädäna = craving conditions clinging.
Upädänapaccayä bhavo = clinging conditions existence
(käma bhava). Phassa, the conditioning state, (paccaya)
is conditioning vedanä, taûhä, upädäna and kamma to
arise. According to Suttanta desanä, isn’t this phenomenon
being included in Paôiccasamuppäda? (It is included thus,
Venerable Sir).
In the conditioning state known as cetanä, cetanä means
kamma bhava, that is, käyakamma, vicïkamma and
manokamma. In the two types of existences: kamma
bhava and this existence (upapatti bhava), cetanä is
kamma bhava. This kamma bhava is conditioning the
arising of an upapatti bhava; existence in sense sphere
(käma bhava); existence in material sphere (rúpa bhava);
and existence in immaterial sphere (arúpa bhava).
“Viññäûapaccayä nämärúpaÖ, nämarúpapaccayä
saùäyatanaÖ. “The consciousness (viññäûa) is conditioning
näma and rúpa to arise. Then näma and rúpa continue to
condition the six sense bases (saùäyatana) to arise.
According to Suttanta desanä, this phenomenon can be
included in Paôiccasamuppäda Sutta. Conditioning is from
phassa to vedanä;  vedanä to taûha; taûhä to upädäna;
and upädäna to bhava to arise. Cetanä is conditioning
upapatti bhava: käma bhava; rúpa bhava and arúpa
bhava to arise. Viññäûa is conditioning näma, rúpa and
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six sense bases to arise.  This is how it is happening in
the santäna of this audience.
When one gets into Paôiccasamuppäda, there are objects
to be noted. Due to phassa, vedanä arises; due to
vedanä, taûhä arises; due to taûhä, upädäna arises; due
to upädäna, käma bhava, that is, existences arise. After
having an existence, one will continue to have jäti, jarä,
märaûa,soka, parideva that the wheel of Paôiccasamuppäda
will start to revolve. How to stop or cut off the revolutions
of the wheel of Paôiccasamuppäda, the cycle of rebirths?
One must do this by practising vipassanä meditation.
After phassa is vedanä. Since phassa is a mental
phenomenon, it is not so evident. In the case of vedanä
is it evident for this audience? (It is evident, Venerable
Sir). On encountering good phassa, sukhavedanä arises;
bad phassa, dukkhavedanä arises; and the intermediate
phassa, upekkhävedanä arises. Hence, three kinds of
vedanä will be encountered, but upekkhävedanä is not
evident.
The most evident vedanä is dukkhavedanä. Can one note
dukkhavedanä in vipassanä meditation? (One can note it,
Venerable Sir). Yes, one can note it. If vedanä can be
overwhelmed by noting, taûhä will not arise. One shall
note vedanä so as not to let taûhä arise. As soon as one
notes it, it passes away;  as soon as it is noted, it passes
away, and so will there be any craving? (There can be no
craving, Venerable Sir).
Dukkhavedanä can also cause taûhä to arise. When one
is having dukkhavedanä, one wants to be delivered from
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it, and sukhavedanä is desired. Wanting sukha is taûhä.
Isn’t dukkha conditioning taûhä to arise? (It is, Venerable
Sir). When taûhä arises, clinging (upädäna), kamma bhava,
jäti, jarä, and märaûa will subsequently arise. Hence, one
shall note to stop or cut off vedanä.

The yogi who can note to overcome vedanä, seeing that
vedanä passes away as soon as he notes it, can he have
any pleasure in vedanä? (He cannot have pleasure in it,
Venerable Sir). Can one long for pleasant vedanä? ( He
cannot, Venerable Sir). Yes, he cannot have any desire
for it. To perceive that pleasant vedanä disappears as
soon as it is noted, as soon as noted that taûhä cannot
continue to arise, Taûhä has ceased. As taûhä ceases,
upädäna also ceases, as upädäna ceases kamma also
ceases. When kamma has ceased, bhava also ceases.
When bhava ceases, aging, ailing, sorrow, lamentation and
death also cease. To cease the Paôiccasamuppäda
dhammas, what shall one practise? (One shall practise
the Satipaôôhäna vipassanä meditation, Venerable Sir ).
Will it be proper if one mentioned that those who do not
practice vipassanä meditation are the ones who want the
wheel of Paôiccasamuppäda to go on revolving? (It is
proper to say so, Venerable Sir). That means, if one
wants to stop or cut off the cycle of rebirths, one should
practice vipassanä, if not, one need not practise.
In this very life, if one practises vipassanä meditation, one
can cut off the craving (taûhä) and clinging (upädäna),
and become a sotäpanna. At the stage of becoming a
sotäpanna, can these be cut off? (They can be cut off,
Venerable Sir). Yes, they can be cut off. With the main
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aim to cut off taûhä this much, it is very appropriate that
now this audience and the yogis are practising vipassanä
meditation. It is delightful to see those who are practising
with this main aim. What the Buddha had expounded in
Suttanta desanä is most evident.  The object of vipassanä
meditation, is vedanä, which is to be noted. The discourse
on Ähära Paccayo is fairly complete.
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Indriya Paccayo

(Faculty Condition)

This dhamma discourse will continue with the topic on
Faculty Condition (Indriya Paccayo). Indriya means
dominant or control. Adhipati also means dominant or
control. So what is the difference between the two?
Adhipati is like the Universal Monarch dominating or
controlling over all the systems of four continents, with
Mt. Meru at the centre of the system, with full authority.
The feudal lords can exercise their powers only in their
respective jurisdiction. In the same manner, indriya
paccaya, the faculty conditioning states can condition only
in their respective domains of eye, ear, nose, tongue and
body. Hence, this is the difference.

Motto: Dominating with full authority is Adhipati.
Dominating in their respective jurisdiction is Indriya.

Indriya conditioning states can dominate or control only
in their own respective domains. Eye-faculty
(cakkhundriya) can dominate at the eye; ear-faculty
(sotindriya) at the ear;  nose-faculty (ghänindriya) at the
nose; tongue-faculty (jïvhindriya) at the tongue; käyindriya
at the sensitive parts of the body respectively. Käyindriya
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cannot dominate over all parts of the body. In the same
manner, faculty condition cannot dominate over all kinds
of phenomena. Now the Indriya Paccayo in Päli will be
expounded.

Indriya Paccayoti –

CakkhundriyaÖ cakkhuviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ indriyapaccayena
paccayo.

SotindriyaÖ sotaviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ indriyapaccayena paccayo.

GhänindriyaÖ ghänaviññäûadhätuyä
taÖsampayuttakänañca dhammänam indriyapaccayena
paccayo.

Jivhindriyam jivhäviññäûadhätuyä taÖsampayuttakänañca
dhammänam indriyapaccayena paccayo.

Käyindriyam käyaviññäûadhätuyä taÖsampayuttakänañca
dhammänam indriyapaccayena paccayo.

RúpajivitindriyaÖ kaôattärúpänaÖ taÖsampayuttakänañca
dhammänam indriyapaccayena paccayo.

Arúpeno indriyä sampayuttakänaÖ dhammänaÖ
taÖsampayuttakänañca rúpänaÖ indriyapaccayena
paccayo.

Indriyapaccayoti = Faculty condition means;
cakkhundriyaÖ = the eye-sensitivity or cakkhuvatthu;
cakkhuviññäûadhätuyäca = the eye-consciousness or
cakkhuviññäûadvi;  taÖsampayuttakänaÖ = the associated
states connected with a pair of eye-consciousness;
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dhammänañca = and the seven universal mental factors
(sabbacittäsadärana cetasikas); indriyapaccayena = by the
force of indriya paccayo; paccayo + upakärako =
conditioning; hoti = is.
The meaning is quite straight forward as one can see
from the above passage. Hence, let us go right down to
near the end of it.
Arúpeno = Mental (immaterial); indriyä = the conditioning
states of  8  näma indriyas, such as  jïvita, citta, vedanä,
saddhä, vïriya, sati, ekaggatä, and paññä;
sampayuttakänaÖ = the associated states of;
dhammänañca = 89 cittas and 52 cetasikas;
taÖsamuôôhänänaÖ = the matter produced by the Indriya
Condition; rúpänañca = such as the cittajarúpas and
paôisandhi kammaja-rúpas; indriyapaccayena = by the
force of indriya paccayo; paccayo + upakärako =
conditioning; hoti = is. Iti = Thus;  bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu!   Sädhu!   Sädhu!

There are three types of Faculty (Indriya) condition,
namely, Vatthu-purejätindriya and Rúpa-jivitindriya and
Näma-indriya. How many types of indriya conditioning
are there? (There are three kinds, Venerable Sir). From
cakkhundriya to käyindriya, these five belong to vatthu-
purejätindriya condition. Vatthu means dependence or the
thing to depend upon; pure means before; jäta means
become; indriya means dominating. In rúpajivitindriya,
rúpajivindriyaÖ kaôattärúpänaÖ, means physical life-faculty,
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the conditioning state and 9 kammaja-rúpas in a group of
10 kaùaparúpas  of some property, the conditioned state.

Arúpenoindriyä means näma (immaterial) life-faculty, the
conditioning state. SampayuttakänaÖ dhammänaÖ
taÖsamuôôhänänañca rúpänaÖ means the näma-indriya
conditioned state. These three types must be known
distinctly. There are Vatthupurejätindriya, Rúpajïvitindriya
and Nämaindriya. How many types are there? (There
are three types, Venerable Sir). These three types are
given in this serial order.
CakkhundriyaÖ  to käyindriyaÖ is included in
vatthupurejätindriya; rúpajïvitindriyam is rúpajïvitindriya
and arúpenoindriya is nämaindriya. Hence there are three
types.
In vatthupurejätindriya, cakkhundriya means eye-sensitivity
or cakkhuvatthu. Lack of nutriment or due to some other
reason, when the eye-sensitivity becomes weak, eye-
consciousness also becomes not clear.  For a person with
poor eye-sight, can the eye-consciousness be clear and
sharp? (It cannot be, Venerable Sir). The eye-sight
becomes dim. What is dominating here? Isn’t the eye-
sensitivity or cakkhuvatthu dominating? (It is, Venerable
Sir). Yes, eye-sensitivity is dominating the eye-
consciousness.
As much as the eye-sensitivity is good, the eye-
consciousness will be clear and sharp. As soon as the
eye-sensitivity is impaired, the eye-consciousness becomes
poor. What is dominating the eye-consciousness? Isn’t it
evident that the eye-sensitivity is dominating the eye-
consciousness? (It is evident, Venerable Sir). Yes, it is
evident.



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw540

Eye-sensitivity is kamma produced matter (kammaja-rúpa).
There are people with weak kammaja-rupa and their eye-
sensitivities are naturally poor.  There are also other people
whose ähärajarúpa becomes inferior and cannot support
the kammajarúpa, and their eye-sensitivities becomes weak.
As much as there is lack of nutriment, the eye-sensitivity
will become weak and consequently eye-consciousnes also
becomes poor. When the eye-sensitivity becomes stronger,
it is quite evident that eye-consciousness also becomes
stronger. Isn’t it evident that the eye-sensitivity is dominating
over the eye-consciousness? (It is evident, Venerable Sir).
Yes, it is evident.
On the side of the conditioned state is a pair of eye-
consciousness (cakkhuviññäûadvi). Veteran yogis have
heard about this many times before. Is it due to having
two eyes that there are two consciousnesses? No, it is
not. There are two eye-consciousnesses, one is good and
the other bad. Due to bad resultant (akusala vipäka),
there is one bad or unpleasant eye-consciousness. One
sees bad things. Seeing bad things is due to the effect of
akusala.

On seeing good or pleasant things, kusala vipäka cittas
arise. This is the effect of kusala kamma that one had
performed in many existences before. Here the resultants
of both kusala and akusala kammas such as good seeing-
consciousness and bad seeing-consciousness are being
explained. Where are these consciousnesses appearing?
(In our santänas, Venerable Sir). Don’t you see bad
objects? (We see them, Venerable Sir). One can also see
good objects as well.
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The same applies to sotindriya. Sotindriya means ear-
sensitivity or sotavatthu. In Vatthu-purejätindriya, vatthu
means dependence or thing to depend upon or base. Ear-
sensitivity is the dependence or base for ear-consciousness
to arise. Doesn’t the ear-senstivity has to depend on this
to arise? (It has to, Venerable Sir). Since the ear-
consciousness has to depend on ear-sensitivity to arise,
can the ear-sensitivity be called sotavatthu? (It can be
called thus, Venerable Sir). Yes, it is called thus. Purejäta
means existing beforehand. Is the ear-sensitivity existing
before the ear-consciousness? (It is existing beforehand,
Venerable Sir). Hence, it can be called purejäta.

Indriya means dominant. As much as the ear-sensitivity is
good, the sounds heard are clear and distinct and also
the ear-consciousness is distinct. When the ear-sensitivity
becomes inferior, the ear-consciousness becomes poor.
One does not hear properly. Why does this ear-
consciousness becomes poor? It is because the ear-
sensitivity becomes poor and the consciousness becomes
poor. Isn’t it obvious that the ear-sensitivity is dominating
the ear-consciousness? (It is obvious, Venerable Sir). In
the santänas of this audience, when one becomes old, the
ear-sensitivity becomes poor, and one does not hear
properly, sharply or clearly.  Isn’t it evident that the ear-
sensitivity is dominating? (It is evident, Venerable Sir).
Ghänindriya means the nose-sensitivity or the nose base
(ghänavatthu). In Vatthupurejätindriya, vatthu means
dependence or base. Doesn’t the nose-consciousness has
to depend on nose-sensitivity as the base? (It has to,
Venerable Sir). It has to depend on it to arise. Purejäta
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means arisen beforehand; pure is before, jäta is arisen.
The nose-sensitivity is already there before the nose-
consciousness arises. Isn’t it obvious? (It is obvious,
Venerable Sir).
Indriya means dominant.  As much as one’s nose-sensitivity
is good, can one have sharp nose-consciousness? (One
can have thus, Venerable Sir). Yes, one can have this.
When the nose-sensitivity, ghänavatthu is impaired,
different smells cannot be differentiated, and the nose-
consciousness has become poor. Some people whose
nose-sensitivity is impaired, cannot get any smell at all.
Isn’t it obvious that the nose-sensitivity is dominating over
the nose-consciousness? (It is obvious, Venerable Sir).
Similarly, in Jïvhindriya also, jïvhavatthu means tongue-
sensitivity.  In Vatthu-purejätindriya,  vatthu is dependence
or base. Tongue-sensitivity is the base for jïvhäviññäûa
to arise. This tongue-sensitivity has also arisen beforehand
(purejäta).
Indriya means dominant. As much as tongue-sensitivity is
good, isn’t the tongue-consciousness better? (It is better,
Venerable Sir). One would say, “Oh !  it is so tasty.”
When one’s tongue-sensitivity becomes poor, one’s tongue-
consciousness becomes poor. It seems the food is tasteless.
Isn’t it? (It is, Venerable Sir). Why? Because the tongue-
sensitivity has become poor. Isn’t it obvious that the
tongue-sensitivity is dominating over the tongue-
consciousness? (It is obvious, Venerable Sir).
The same applies to käya-sensitivity.  In käyindriya, käya-
sensitivity behaves in the same manner. Vatthu-
purejätindriya means käya-sensitivity or body-sensitivity is
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the dependence or base for the body-consciousness to
arise and so body-sensitivity is a vatthu. Body-sensitivity
is already there before the arising of body-consciousness,
and it can be called purejäta.

Indriya means dominant. As much as käya-sensitivity is
good, the touching sensations are sharp and distinct. When
the käya-sensitivity becomes poor, the touching sensations
will also become poor. In käyindriya, isn’t it obvious that
käya-sensitivity is dominating the käyaviññäûa? (It is
obvious, Venerable Sir). Here also the sensations are in
pairs, as mentioned earlier. Pleasant sensations due to
kusala vipäka is one, and unpleasant sensations due to
akusala vipäka is another. Hence, the consciousness are
in pairs.
Now, rúpajïvitindriya will be discoursed.  Rúpajïvitindriya
means physical vitality, or life controlling faculty. In the
santänas of this audience, there is a kind of rúpa known
as rúpajïvitindriya. For the life time of rúpa to go on
existing, rúpajïvitindriya is responsible, This
rúpajïvitindriya is conditioning the 9 kammaja-rúpas, in a
group of 10 kaùaparúpas of same property, exempting the
rúpajïvitindriya. Since the rúpajïvitindriya is a conditioning
state, it has to be exempted from the group of ten. When
this one is exempted, how many will there be? (There are
9, Venerable Sir). Yes, there are nine.
This concept is evdent only for those who have studied
Abhidhammasa Sangaha or Abhidhamma. "Dasaka"
means 10 in number. It means a total of 10 items.
Aôôhakaùapa rúpa is 8 in number; jïvitarúpa is 1 and eye-
sensitivity is 1. It gives a total of cakkhudasaka. Since
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rúpajïvitindriya is a conditioning state and having to be
exempted from this group of 10 there remains only 9 in
number. Hence, rúpajïvitindriya is conditioning these 9
items.
For the ear, sotadasaka is also the same as above. Now
the audience has understood it to a certain extent.
Rúpajïvitindriya is dominating over the remaining 9 items.
As much as rúpajïvitindriya is strong the remaining 9, in
the group of same kaùapas, are also strong. When the
rúpajïvitindriya becomes weak, kammajakaläpa also
becomes weak. Isn't it obvious that jivitindriya is
dominating? (It is obvious, Venerable Sir).
Arúpeno =  mental or immaterial;  indriyä = faculties:
jïvita, citta, vedanä, saddhä, vïriya, sati, ekaggatä and
paññä, the eight mental faculties; sampayuttakänaÖ =
conditioned state of;  dhammänañca = 89 cittas and 52
cetasikas as well;  taÖsamuôôhänänaÖ = the cittas and
cetasikas accompanying the näma indriya; rúpänañca =
cittaja-rúpas and paôisandhi kammaja-rúpa;
indriyapaccayena = by the force of Faculty Condition
(Indriya Paccayo);  paccayo + upakärako = conditioning;
hoti = is;  Iti = thus;  bhagavä = the Buddha; avoca =
expounded with wisdom led by compassion.

Sädhu!   Sädhu!   Sädhu!

Jïvita is a mental faculty (nämindriya) and citta, vedanä,
saddhä, vïriya, sati, ekaggatä and paññä are also mental
faculties. They are conditioning the conditioned state that
arises together, such as 89 cittas, 52 cetasikas, cittajarúpa
and paôisandhi kammajarúpa.
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Jïvitarúpa is vitality or psychic life. Rúpajïvita is physical
vitality and nämajïvita is mental vitality. This mental vitality
(nämajïvita) is directly conditioning the conditioned state
to keep on existing, and conditioning directly the
cittajarúpa and paôisandhi kammajarúpas. When
nämajïvita becomes weak, the conditioned state such as
the rúpadhammas can also become weak. Dominating or
controlling thus is evident.
Citta, as a faculty conditioning state (indriya paccaya) is
conditioning the conditioned state (sampayutta). When citta
is leading with enthusiasm, the conditioned state such as
cittas and cetasikas become more intense.
When citta is weak, the conditioned state is also ……..?
(weak, Venerable Sir). Hence, the bodily actions, the rúpa
dhammas are also slackened. Isn't this dominating nature
obvious? (It is obvious, Venerable Sir).
Vedanä, as a faculty conditioning state can dominate on
the conditioned state.Vedanä can be very unpleasant or
pleasant. Pleasantness is more evident when it is a
sukhavedanä and the conditioned state is also pleasant.
Is citta as well as käya being pleasant?  (It is, Venerable
Sir). This is how vedanä is dominating as a faculty
condition. When the vedanä is a dukkhavedanä, it is no
longer pleasant, and the conditioned state is also
unpleasant. When the vedanä is unpleasant, the body or
the rúpa dhammas are also unpleasant. Isn’t it obvious
that vedanä is dominating? (It is obvious, Venerable Sir).
The dominance by saddhä is more evident. When saddhä
is good, the conditioned state (sampayutta), that is, cittas
and cetasikas as well as rúpänañca such as cittajarúpas
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are active, earnest and lively. Those people with strong
saddhä, are not their minds (citta) clear and fresh? (They
are, Venerable Sir). Their bodily behaviours are also quick
and alert.
While dispensing däna or giving alms-food,  this fact is
most evident.  Because of strong saddhä, their minds are
clear, pleasant and fresh. As the mind is clear, doesn’t
the appearance, the facial expression also clear and fresh?
(They are, Venerable Sir). Yes, it is clear and fresh. The
bodily action also is quite alert. Cittasamuôôhänänañca
rúpänaÖ means the bodily action. Due to saddhä, the
faculty conditioning state, the bodily action as well as the
verbal action are quick and alert.
While donating food, doesn’t one say, “Please help
yourself"? (One said so, Venerable Sir). These are the
conditioned state of rúpa dhamma (taÖsamuôôhänänañca
rúpanaÖ). What is the conditioning state for these? (It is
saddhä, Venerable Sir). Yes, it is saddhä. Isn’t it evident?
(It is evident, Venerable Sir). Yes, it is evident.
When saddhä is weak, the conditioned state
(sampayuttakänaÖ) such as the clarity of mind and
happiness are also slackened. The bodily actions also get
weakened or not enthusiastic. Isn’t it evident that saddhä
is dominating? (It is evident, Venerable Sir). Yes, it is
evident.
Similarly for vïriya, vïriya is one of the faculty conditioning
states (indriya paccaya). Those people with strong vïriya,
are they not energetic? (They are, Venerable Sir). Their
minds as well as their bodily actions are energetic. When
vïriya gets slackened, the bodily action as well as the
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mind, citta and cetasikas and cittajarúpas become…….?
(slackened, Venerable Sir). Isn’t it evident that viriya is
dominating? It is evident, Venerable Sir).
Sati, as a faculty conditioning state is also dominating.
When mindfulness (sati) is good, (saÖpayuttadhammas):
the notings are good and every thing seems to be ready
in all aspects. Because of good sati, rúpa dhammas tend
to be quick and alert. When sati becomes slackened,
every action becomes slackened which shows that sati is
dominating.
The same applies for one-pointedness (ekaggatä). When
ekaggatä ís strong, which ever object is noted, the mind
is stable and stays with the object. Sampayutta dhammas
are stable and the rúpa is stable. When ekaggatä becomes
weak, sampayutta dhammas as well as the rúpas are no
longer stable, the mind will wander and the rúpas are
also not stable.  Every now and then, one wants to move
or change position. Why? Because the dominating faculty
ekaggatä has slackened, and unstabiltiy sets in.
Paññä too is dominating as a faculty. When wisdom
(paññä) is strengthened, the intellect and all the associated
dhammas (sampayutta dhammas) follow paññä and the
intellect becomes sharp and strong. The rúpa dhammas
are also strong and energetic. When paññä becomes weak,
the associated dhammas also become slackened and weak.
Isn’t it obvious that paññä is dominating? (It is obvious,
Venerable Sir).
Now one can practise vipassanä meditation as this is the
object of vipassanä practice. It is in the category of
conascence (sahajäta). Nämaindriya belongs to the
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category of conascence. Citta, saddhä and vïriya being
strengthend is evident when one is practising vipassanä
meditation. In which posture is it evident? It is evident in
the four postures of sitting, standing, walking and lying
down. On practising, when one reaches paccaya pariggaha
ñäûa, one can note vipassanä meditation. While the
conditioning state: citta, saddhä and vïriya are conditioning
the associated state (sampayuttakänaÖ dhammanaÖ,
taÖsamuôôhänänañca rúpänaÖ), is the object for vipassanä
meditation.
This audience and the veteran yogis who are practising
vipassanä meditation know about this. In the beginning, at
nämarúpa pariccheda ñäûa, one has to note rising, falling;
sitting, touching; lifting, pushing and dropping. As a beginner,
nothing is known by discerning yet. Rising means one’s
abdomen is rising. Noting means one’s mind is noting.
Falling means one’s abdomen is falling, noting means one’s
mind is noting. Sitting means one’s body is sitting and
noting means one’s mind is noting. Noting lifting, pushing
and dropping means one’s leg is lifting, pushing and
dropping. Noting means one’s mind is noting so that the
noted object and the noting mind seem to be in the same
entity together.
Later, when the samädhi ñäûa is developed, it is
experienced that on noting rising, falling; sitting, touching,
rising is separate and noting of it is separate; falling is
separate and noting of it is separate; sitting is separate
and noting of it is separate; touching is separate and noting
is separate. Doesn’t one know that they are separate
entities? (They are known thus, Venerable Sir).
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Rising, falling; sitting, touching do not know the objects,
hence, they are of rúpa dhammas. Noting rising, falling;
sitting, touching knows the objects, hence, they are……..?
(näma dhammas, Venerable Sir).
In this aggregate (khandhä) body, actually there is no "I".
It is only the usage. Actually, it is known that there are
only two items, mind and body (näma and rúpa), present.
Hasn’t one abandoned attadiôôhi? (One has, Venerable
Sir). Yes, one has abandoned attadiôôhi. At nämarúpa
pariccheda ñäûa one has abandoned attadiôôhi. This is
the best foundation for closing the gate to woeful planes
(apäya).
On continued noting, the next higher stage of ñäûa is
reached and one knows the cause and effect. Rising and
falling are appearing ahead and the noting mind has to
follow and note them. Since there are sitting and touching
actions, the noting mind has to note them. The preceding
actions appearing ahead is the cause and the noting mind
noting the actions is the effect.  Knowing the action is the
effect and the action of rising, falling, sitting or touching is
the cause. Noting and knowing is the……? (effect,
Venerable Sir). Yes, it is the effect. The yogi who has
reached this stage of ñäûa can note the general detailed
activities quite well. Especially he can note well in all the
four postures.
At this stage of ñäûa, when one pays special attention on
standing and when about to walk, one will find that the
intention to walk appears distinctly beforehand. Since it is
distinct, doesn’t one have to note “wanting to walk,
wanting to walk”? (One has to note thus, Venerable Sir).
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One walks because of the intention to walk. Doesn’t one
know about this? (One knows, Venerable Sir). Due to
the intention to walk, the action of walking appears, such
as, left foot forwrd, right foot forward; lifting dropping;
lifting, pushing, dropping, isn’t it? (It is, Venerable Sir).
The intention to walk is the conditioning state, the
nämaindriya pacccaya. The action of walking made by
the body is associated cittajarúpa, the conditioned state
(taÖsamuôôhänänañca rúpänaÖ).
Noting the intention: “wanting to walk, wanting to walk”
means noting the mind (citta) in nämaindriya. The action
of “walking, walking,” left foot forward, right foot forward
is noted, and noting this action is, noting what? It is noting
the cittajarúpa (taÖsamuôôhänänañca rúpänaÖ),

While walking, when one gets near the end of the walk,
about one, two, or three steps away, on paying special
attention, doesn’t one perceive distinctly the intention to
stand? (It is perceived thus, Venerable Sir). Since the
intention to stand is distinct, doesn’t one has to note
“wanting to stand, wanting to stand?” (It has to be noted
thus, Venerable Sir). On noting the intention to stand, the
mind has pushed the wind element in the body to make
the posture of standing, and then one has to note “standing,
standing” isn’t it? (It is, Venerable Sir).
Intention to stand is the cause, the action of standing of
the body is……? (the effect, Venerable Sir). The intention
to stand can be included in the nämaindriya conditioning
state. According to arúpenoindriya, isn’t näma being
included? (It is included, Venerable Sir). Don’t you have
to note the mind also? (It is to be noted, Venerable Sir).
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The action of standing is mind-borne matter (cittajarúpa).
Don’t you have to note the cittajarúpa
(taÖsamuôôhänänañca)? (It has to be noted, Venerable
Sir). Is it not the object of vipassanä meditation? (It is,
Venerable Sir). Oh, practising vipassanä meditation means
noting the phenomena described in the Paôôhäna desanä.
Isn’t it? (It is, Venerable Sir). Yes, one should rejoice
over it.
While standing and about to sit, the yogi at paccaya
pariggaha ñäûa, on paying special attention, will he
perceive distinctly the intention to sit? (It is perceived
thus, Venerable Sir). Since the intention is distinct, does
not one have to note,”wanting to sit, wanting to sit”?
(One has to to note thus, Venerable Sir). It is noting the
conditioning state or the conditioned state?  (It is noting
the conditioning state, paccaya, Venerable Sir). Yes, it is
noting the conditioning state. As it is arúpeno, one is
noting the mind. Does not one have to note it? (One has
to note it, Venerable Sir). What is one noting? Is one
noting the conditioning state (paccaya) or the conditioned
state (paccayuppana)? (One is noting the conditioning
state, Venerable Sir). Yes, one is noting the mind (citta)
in the conditioning state.
While standing and about to sit down, when one pays
special attention, one may perceive distinctly the intention
to sit down. Since it is distinct, one has to note, “intention
to sit, intention to sit.” Later, due to mind, the intention to
sit, the wind element inside the body pushes the body
down and the action of sitting down occurs. Does not
one have to note this act as “sitting, sitting,”? (One has
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to note thus, Venerable Sir). According to
“taÖsamuôôhänänañca rúpänaÖ” it is noting the
cittajarúpa.  Is not the rúpa formed due to the intention
to sit, or in other words the action of sitting occur? (It
occurs, Venerable Sir).
Is the noting “sitting, sitting” conform to which phrase in
the Päli Text? It is noting according to the phrase
“taÖsamuôôhänänaÖ rúpänaÖ.” Is not this fact included
in the Paôôhäna? (It is included, Venerable Sir). Yes, it is
included. Due to the intention to sit, one sits. Intention to
sit is the cause. The action of sitting is the effect.  Does
not this conform to the phrase “taÖsamuôôhänänañca
rúpänaÖ” ? (It does conform to it, Venerable Sir).
In nämaindriya, näma is the cause and the action of
sitting, cittajarúpa, is the effect.  Isn’t it evident ?  (It is
evident, Venerable Sir).

Motto: The intention to sit is näma, the sitting action is
rúpa.
It is neither “I” nor “You” who sits, it is just
näma and rúpa that sit.
When the pair is clearly comprehended, practising
has been done while sitting.

Since the intention to sit is knowing the object, what is it
called? (It is called näma,Venerable Sir). The action of
sitting does not know the object,  hence it is called……..?
(rúpa, Venerable Sir). “Knowing näma and rúpa clearly,
contemplate while sitting.” What is to be contemplated?
Don’t you have to note sitting, sitting? (It has to be noted
thus, Venerable Sir). This contemplation is known as



Pat hh
hh ht hh

hh hha–na and Vipassana– (11)
A

–
ha–ra Paccayo and Indriya Paccayo

553

vipassanä meditation. While sitting, on contemplation, isn’t
rúpa and näma being discerned? (It is being discerned,
Venerable Sir). Yes, the cause and effect are also
discerned.
Because of the intention to sit, one sits. The intention to
sit is the cause, the bodily action of sitting is…….? (the
effect, Venerable Sir). Yes, it is the effect.
Also in the case of lying down from the sitting posture,
for a yogi at the ñäûa of knowing cause and effect, in
paying special attention, the intention to lie down will
appear distinctly beforehand. Isn’t it? (It is, Venerable
Sir). Since the intention to lie down is distinct, doesn’t
one have to note intention to lie down, intention to lie
down? (It does have to be noted thus, Venerable Sir).
Noting intending to lie down, intending to lie down is
noting the consciousness of wanting to lie down. Is this
noting the conditioning state or the conditioned state? (It
is noting the conditioning state, Venerable Sir). In arúpeno
indriya, isn’t citta being involved? (It is involved, Venerable
Sir). Yes, it is noting the citta (cetasika).

When about to lie down from sitting, noting the intention
to lie down, intention to lie down is noting the mind, the
conditioning state. The wind element due to the citta of
intention to lie down makes the bodily action of lying
down appear. Then one has to note “lying down, lying
down.”
Noting of lying down, lying down, is it noting the
conditioning state (paccaya), or the conditioned state
(paccayuppana)? (It is noting the conditioned state,
paccayuppana, Venerable Sir). It is noting the mind as
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mentioned in taÖsamuôôhänänañca rúpänaÖ. The bodily
action of lying down due to the intention to lie down is
cittajarúpa. Doesn’t one have to note this? (One does
have to note, Venerable Sir). Yes, this is cittajarúpa and
this fact is understood clearly. This is the object of
vipassanä meditation. This audience also know how to
note. There are many yogis who can reach up to this
stage of ñäûa.

Iminä pana ñäûena samannägato vipassako buddhasäsane
laddhassäso laddhapatiôôho,

Niyatagatiko cuùasotäpannonäma hoti.

Iminä pana ñäûena =paccaya pariggaha ñäûa thus
knowing the cause and effect;  samannägato = who is
fully endowed with the knowledge of cause and effect;
vipassako = for the yogi who is practising vipassanä
meditation  and;  Buddhasäsane = in the Buddha’s
säsana; laddhassäso = is feeling comfortable and;
laddhapatiôôho = gaining a foothold;  niyatagatiko =
reaching a pleasant place is being secured;
cuùasotäpannonäma= a lesser sotäpanna; hoti= is
designated as;  Iti = thus; aôôhakathäcariyo = commentary
teachers; samvanti = correctly expounded.

Sädhu!   Sädhu!   Sädhu!

The noble yogi who has reached the stage of knowing
the cause and effect (paccaya pariggaha ñäûa) has gained
a foot hold in the Buddha’s säsana. No matter how
eloquent a speaker from another sect or having another
point of view, may preach, one will not be shaken, as
one has already gained a foothold.
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Ahetuka diôôhi is the view that individuals are rich or
poor without a cause. Some individuals may preach with
this view, but the yogi will not believe it, since one has
already known that there are cause and effect in one’s
own body. Can one believe this view? (One cannot,
Venerable Sir).
Due to one’s mind, which is the cause, is good and noble,
good bodily and verbal actions, which are the effect, arise
and good results will accrue. On the other hand, when
one’s mind, the cause, is bad and inferior, bad bodily and
verbal actions, the effects, arise and bad results will accrue.
As this phenomenon is so evident can one believe the
view of people being rich or poor without a cause? (One
cannot believe it, Venerable Sir). No matter how much it
may be talked about, one will not believe it or be shaken
by it. Hasn’t one gained a foothold? (One has, Venerable
Sir).
One will also be not shaken by visamahetu diôôhi. Visama
means not in harmony. Sama means in harmony. There is
a view that people and beings are created by creators of
supernormal powers. Creation is the cause, the beginning
of people and living beings in the world is the effect.
Creators are the possessors of mettä and karunä that
they would create every body to be good and pleasant.
Will they create bad individuals? (They will not, Venerable
Sir). Yes, they create everything to be good. But the
effect that all people, individuals and beings are good in
every aspect? (It is not, Venerable Sir).
Some people are very good and very clever. Some have
moderate capability, some have scarcity of things and meet
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with unpleasantness. Isn’t it so? (It is, Venerable Sir). The
cause, the creation, is for goodness and equality, but the
effect, the result of creation is mixed with the good, the
moderate and the bad. Is the cause and effect in harmony?
(It is not in harmony, Venerable Sir).
This inharmonious view is known as visamahetu diôôhi.
No matter how much one has been preached with this
view, one will not believe in it. One cannot become a
believer of this wrong view. One has gained a foothold
because one has distinctly seen the cause and effect in
one’s own body (khandhä). When one’s mind is good,
good bodily and verbal actions arise and good effects are
experienced. When one’s mind is bad, bodily and verbal
actions are bad and as a consequence, bad results and
punishments are being experienced. It is known by oneself.
Hence, it is known that encountering bad experience or
good experience in this life is due to one’s kamma from
the previous existences. Does not one know that there
are different individuals or living beings due to their kamma,
the cause? (It is known thus, Venerable Sir). This is known
thoroughly, can one believe in the view of creation? (One
cannot believe it, Venerable Sir). Yes, one cannot believe
in it.
One has gained a foothold in säsana. Is it not beneficial
to practise vipassanä meditation? (It is beneficial, Venerable
Sir). Now one can become a minor stream-winner
(cuùasotäpanna). That person is sure to have pleasant
destinies (sugatis). It does not take very long to practise
to reach up to that stage. Individuals with moderate intellect
usually reach that stage within about 10 days. Can one



Pat hh
hh ht hh

hh hha–na and Vipassana– (11)
A

–
ha–ra Paccayo and Indriya Paccayo

557

bear the suffering (dukkha) for about 10 days? (One can,
Venerable Sir).
To escape from apäya saÖsarä, one must be able to
bear that much suffering. Not being able to bear that
much suffering, but wanting to escape from apäya saÖsarä,
is it proper? (It is not proper, Venerable Sir). Yes, it is
not proper. By bearing that suffering for about 10 days,
one can become cuùasotäpanna, and one will not fall to
apäya in the next existence. Most of the individuals can
practise that much.
This audience is meditating but is not satisfied with this
much result only and is continuing till becoming
mahäsotäpanna.  As one’s vipassanä ñäûa develops stage
by stage, and on attaining sotapatti magga ñäûa, one
becomes a mahäsotäpanna. Then one will never return to
apäya saÖsarä. One has extinguished all the bad kammas,
accumulated throughout the anamatagga saÖsarä due to
one’s foolish acts which can make one go to apäya.
Sotäpatti magga ñäûa has annihilated it.
In this life also, the foolish acts, done when one was
young, which can make you go to apäya, are eliminated
by sotäpatti magga ñäûa. One will never go to apäya
saÖsarä.  In the cycle of rebirths also one can go round
fearlessly in the future. There will be no more doubts,
such as “might one get to hell or be born again as an
animal?”
One cannot get back to these existences. On passing
away from this life, will one become peta, ghost, demon
or spirits guarding their old treasures? There will be no
such doubts from this life onwards, it is definite that one
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will not be reborn in such woeful existences. Can one go
round the saÖsarä, the round of rebirths fearlessly? (One
can, Venerable Sir). Because of what meditation? (It is
because of satipaôôhäna vipasanä meditation, Venerable
Sir).
In going round the cycle of rebirths, one will be reborn
in existences which are better than this existence. Better
than this life in mental and physical status with plenty of
wealth and more pleasant appearances.
Due to the happiness in one’s life time, if one forgets to
practise satipaôôhäna vipassanä meditation, how many lives
can one forget? (It can be for seven lives, Venerable Sir).
Yes, one can forget for only seven lives. In the seventh
life, one become immensely remorseful, practise vipassanä
meditation ardently, becomes an arahant who has totally
abandoned all defilements and enters nibbäna. Isn’t it
beneficial to practise satipaôôhäna vipassanä meditation?
(It is beneficial. Venerable Sir). Isn’t it in line with the
Paôôhäna desanä? (It is, Venerable Sir). Yes, it is in line.
Since it is in line, one must practise to reach the goal
which one has aspired for.
Faculty conditioning states (indriya paccaya) means mainly
the six faculties. Does one have to guard these six faculties
in vipassanä meditation? (One has to, Venerable Sir). The
eye is seeing, seeing; the ear is hearing, hearing; the nose
is smelling, smelling; the tongue is tasting, tasting; the body
is touching, touching; the mind is planning, planning. This
is how one has to note at the six sense doors (dväras).
But the main noting object is the body. This audience is
mainly contemplating the body (käya). When one is
contemplating the body (käya), isn’t the other doors being
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guarded securely? (They are being guarded securely,
Venerable Sir). Yes, they are secure. Very often the
Buddha expounded that unless the six faculties can be
well guarded, one cannot attain the noble dhamma as
one has aspired for.
At one time there was a deva by the name of Subrahma
in the deva world, who was enjoying the luxuries with
1000 devis. One day, 500 devis plucked and dropped
the flowers from up the tree. The other 500 devis picked
those flowers and made garlands to adorn the deva. Some
time later, the voices of the devis on the tree could not
be heard and also no more flowers dropped from above.
Hence, the deva with his divine eyes (dibbacakkhu) looked
to see where those devis have gone to. He saw that, a
short while ago, these devis had died and were reborn in
hell. He was very much alarmed and worried. Didn’t he
get upset? (He did, Venerable Sir). When the deva saw
that his companions,the devis, suddenly disappeared and
were now suffering in hell, he became very upset.
With his own power he then looked for himself how much
longer he will live in the deva world. He found out that
there were only seven days left, and not only that, after
seven days, he and this companions, the 500 devis who
were left, will die and go to hell.  Didn’t he become
more disturbed? (He did, Venerable Sir).
He was very worried because of seeing the 500 devis
suffering in hell, and on the other hand he and his other
500 devis will be going to hell. He had nothing to take
refuge in and no foothold to rest on. He searched all
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over the world for someone whom he can take refuge in
and finally he saw the Buddha. Since he had no one to
take refuge in, except the Buddha, he came down and
reported to the Buddha. “Venerable Buddha Sir, now I
am very worried due to two reasons. I am deeply
suffering mentally. Except the Buddha, I have no one to
take refuge in.”

The Buddha gave a dhamma discourse in Päli:

Näññatra bojjhätapasä
Näññatrindriya saÖvarä
SotthiÖ passämi paûïnaÖ

Bojjhätapasä = the practise of bojjhanga or dutanga;
aññatra = by avoiding; paûïnaÖ = Subrahma deva, the
500 devis and all other individuals; sotthiÖ = to have the
chance for happiness; na passämi = I, the Buddha, did
not see.
IndriyasaÖvarä = guarding the eyes, ears, nose, tongue,
body and mind, the six faculties;  aññatra = by avoiding;
paûïnaÖ = for Subrahma deva, 500 devis and all other
individuals; sotthiÖ = the chance for happiness, na passämi
= I, the Buddha, did not see. Iti = thus; bhagavä = the
Buddha;  avoca = expounded with wisdom led by
compassion.

Sädhu!   Sädhu!   Sädhu!
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I, the Buddha, did not see happiness for Subrahama
deva, the 500 devis and the various individuals. To cultivate
bojjhanga practice, what must one meditate is to practise
the satipaôôhäna vipassanä meditation. On practising
satipaôôhäna vipassanä meditation, all the seven bojjhangas
according to their stages will be involved.
IndriyasaÖvarä = Guarding the six faculties: eyes, ears,
nose, tongue, body and mind; aññatra = by avoiding;
paûïnaÖ = for Subrahma deva, the 500 devis and all
other individuals; na passämi = I, the Buddha did not
see.
To guard securely the six faculties, what must one practise?
(One must practise satipaôôhäna dhamma, Venerable Sir).
Yes, one must practise satipaôôhäna dhamma. That means
if the six faculties can be securely guarded, one can have
happiness, if not, there will be suffering or unhappiness.
Sabbanissagä = nibbäna which is totally free from all
sufferings; aññatra = by avoiding; paûïnaÖ = for Subrahma
deva, 500 devis and all other individuals; sotthiÖ = the
chance for happiness; na passämi = I, the Buddha did
not see.
Except nibbäna, I, the Buddha did not see any other
place where the living beings (sattavä) can find perpetual
happiness. The bliss of nibbäna is the real happiness.
This is how the Buddha had expounded.
One must guard the six faculties securely. According to
indriya paccaya, if this audience can guard them, will
they be secured? (They will be secured, Venerable Sir).
Yes, they will be secured and one can get happiness.
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Guarding the six faculties, only by practising vipassanä
meditation can one do so.

Motto: By discarding the practice of bojjhanga,
Nobody can have happiness .
By discarding the controlling of the indriya
Nobody can have happiness.
Excepting nibbäna, in other places,
Nobody can have happiness.

To guard the six faculties (indriya paccaya) one must
practise satipaôôhäna vipassanä meditation.  This audience
is practising to a certain extent.
By virtue of listening to this dhamma talk on Ähära
Paccayo and Indriya Paccayo from Paccayaniddesa Päli
Text, together with the method of practice, may you be
able to follow, practice, cultivate and put effort accordingly,
and may you be able to swiftly realize  the noble dhamma,
and attain the bliss of nibbäna, the extinction of all
sufferings, that you have aspired for with ease of practice.

(May we be endowed with the blessings, Venerable Sir).

Sädhu!   Sädhu!   Sädhu!
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Translator’s Note on
A

–
ha–ra Paccayo and Indriya Paccayo

Nutriment is called ähära,

Nutritive essence is called ojä

There are rúpa-ähära and näma-ähära.

How rúpa-ähära supports.
When food is taken, the ojä in it not only produces ähära-
rúpa, but also supports kammajarúpa; cittajarúpa and
utujarúpa in the whole body by keeping them strong and
fresh.  That is why these three kinds of rúpa can continue
to arise successively.
Näma-ähära which is evident in the wisdom of the Buddha
are: phassa, cetanä and viññäûa.

How phassa-ähära supports.
Phassa strongly supports feeling (vedanä). Beings continue
from one existence to another in this very long saÖsarä
because of this phassa-ähära. If phassa did not arise, the
three kinds of vedanä will not arise. Hence, there will be
no craving, which is the end of the round of rebirths.
How cetanä-ähära supports.
The kusala or akusala cetanäs, as formation, cause the
arising of rebirth-linking consciousness (paôisandhi citta)
and other resultant consciousnesses in future existences.
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Dependent Origination states, “Conditioned by formation,
arises consciousness.”
How viññäûa-ähära supports.
Consciousness causes cetasikas and rúpa to grow and
develop. So consciousness supports and maintain the
continuous arisings of the aggregates.
There are two kinds of ojä:  external ojä (bahidda-ojä)
and internal ojä (ajjhattika-ojä) in the body. The ojä from
rice, curry, fruits and so on are external ojä. This external
ojä is utuja-ojä.

In the santänas of this audience, there are four kinds of
rúpa: kammajarúpa, cittajarúpa, utujarúpa and ähärajarúpa.
Ojärúpa is contained in all four kinds of rúpa.(a)

(a) U Närada, Múla Paôôhäna Sayadaw.
“Guide to Conditional relations,  Part I,”  Päli Text Society.
Printed in Great Britain by Redwood Burn Limited (1978),
Chapter II,  p 56.

Indriyas = Indriyäni = Faculties = Phenomena which
exercise control in their domains over their associated states.
There are 22 indriyas.

1. Cakkhundriya = cakkhu-pasäda = eye-sensitivity,
2. Sotindriya = sota-pasäda = ear-sensitivity,
3. Ghänindriya = Ghäna-pasäda = nose-sensitivity,
4. Jivhindriya = jivhä-pasäda = tongue-sensitivity.
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5. Käyindriya = käya-pasäda = body-sensitivity.
6. Itthindriya = itthibhäva-rúpa = femininity faculty,
7. Purisindriya = purisabhäva-rúpa = masculinity faculty,
8. Jivitindriya = jivita-rúpa and jivindriya-cetasikas;

vitality; life faculty.
9. Mahindriya = 89 cittas (mind faculty),

10. Sukhindriya = sukhavedanä = pleasantness,
11. Dukkhindriya = dukkhavedanä = unpleasantness,
12. Somanassindriya = somanassavedanä = gladness,
13. Domanassindriya = domanassavedanä = sadness,
14. Upekkhindriya = upekkhävedanä = equanimity,
15. Saddhindriya = saddhä = belief and clarity = faith

faculty,
16. Viriyindriya = viriya = effort = energy faculty,
17. Satindriya = sati = mindfulness faculty,
18. Samädhindriya = Samädhi = concentration faculty,

19. Paññindriya = paññä = wisdom faculty,
20. Anaññätiññassämitindriya = paññä associated with

sotäpaôôi magga,

21. Aññindriya = paññä associated with 3 upper maggas
and 3 lower phalas.

22. Aññätavindriya = paññä associated with arahatta
phala.

(N.B.  Selected indriyas are discoursed in this dhamma
talk on Indriya Paccayo.).
Intention is volition (cetanä), a cetasika which arises with
all cittas.
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MOTTOS

Rúpa is truly formed
By four causes of
Kamma, citta, utu and ähära.

Ojä-rúpa is
Truly contained in
All four kinds of rúpa.

The external and internal
The two ojä-rúpas
Truly exist.

Dominating with full authority is Adhipati.
Dominating in their respective jurisdiction is Indriya.

The intention to sit is näma, the sitting action is
rúpa.
It is neither “I” nor “You” who sits, it is just näma
and rúpa that sit.
When the pair is clearly comprehended, practising
has been done while sitting.

By discarding the practice of bojjhanga,
Nobody can have happiness .
By discarding the controlling of the indriya
Nobody can have happiness.
Excepting nibbäna, in other places,
Nobody can have happiness.
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Pat.t.ha–na and Vipassana– (12)
Jha–na Paccayo
(Jha–na Condition)

Ashin Ashin Ashin Ashin Ashin KuûdaläbhivaÖsaKuûdaläbhivaÖsaKuûdaläbhivaÖsaKuûdaläbhivaÖsaKuûdaläbhivaÖsa

Today is the 8th waning day of the month of Thadinkyut,
1353 Myanmar Era (13-10-91), and the dhamma
discourse that will be delivered is on Jhäna Paccayo.
The Päli word jhäna when translated literally into Myanmar
becomes “jhan” which means the art of flying in air, or
going underground unaided. Hence, to those individuals
and this audience who are not well versed in Päli might
think “this topic is so far fetched that it is the dhamma
which we are neither able nor entitled to realize”. However,
one should not have this kind of attitude.
There is a kind of jhäna concerned with “flying in the
air”. There is also another kind of jhäna which is appearing
in the santänas of this audience, though one does not
know about it. In the Päli Text and the dhamma
expounded by the Buddha, the jhäna appearing in the
santäna of this audience was described. Is it not beneficial
for one to know about this? (It is beneficial, Venerable
Sir).
When the word jhäna is mentioned, since it is in Päli, on
translating it into Myanmar as “jhan”, (in English translation,
it means absorption), one might say, “Oh!  we are not
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worthy of this phenomenon, how can we understand it?”
On thinking as such, and if one becomes unheedful or
ignorant about it, will it be appropriate? (It will not be
appropriate, Venerable Sir). Yes, it will not be appropriate.
By having the understanding that there are jhäna factors
in one’s santäna, which are conditioning one, this dhamma
discourse is delivered so that one will consider practicing
it in order to have these jhäna dhammas appearing in
one’s santäna.
On viewing it in terms of Päli, Jhäna Condition is quite
straight forward, and two catagories are observed. The
conditioning state (paccaya) is näma dhamma and the
conditioned state (paccayuppana), the näma dhamma and
rúpa dhamma. In Päli the conditioning state is jhänaÜgäni
and the conditioned state is jhänasampayuttakänaÖ
dhammänaÖ taÖsamuôôhänänañca rúpänaÖ. In Päli it is
quite simple and the concept too is not very difficult.
Actually all these phenomena can happen in the santänas
of this audience, The phenomena that cannot happen in
one’s santäna are neither present in the conditioning state
nor in the conditioned state. The Buddha had expounded
only the phenomena that can happen in the santäna of
this audience and bearing in mind thus, one shall listen to
this dhamma discourse. Let us recite the Jhäna Condition
in Päli to gain merit. Repeat after the Sayadaw.

Jhäna paccayoti __

JhänaÜgäni jhänasampayuttakänaÖ dhammänaÖ
taÖsamuôôhänänañca rúpänaÖ jhänapaccayena paccayo
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Its meaning will be given now.
Jhäna paccayoti   = Jhäna Condition means that;
jhänaÜgäni = the five jhäna factors; jhänasampayutta-
känaÖ = the states which are associated with jhäna;
dhammänañca = the 79 cittas (exempting pañcaviññäûa
dvi =10) and 52 cetasikas; taÖsamuôôhänänaÖ = which
originate from the cittas and cetasikas associated with
those jhäna factors; rúpänañca = and the cittajarúpa and
paôisandhi kammajarúpa as well; jhänapaccayena = by
the force of Jhäna Condition; paccayo + upakärako =
conditioning; hoti = are. Iti = thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!

The five factors of jhäna (jhänaÜgäni) are vitakka, vicära,
pïti, vedanä and ekaggatä. These factors are present in
the santänas of this audience. The five-factors: initial
application (vitakka), sustained application (vicära), joy
(pïti), feeling (vedanä) and one-pointedness (ekaggatä) are
the conditioning state.
JhänasampayattakänaÖ dhammänaÖ taÖsamuôôhänänañca
rúpänaÖ means associated with the five jhäna factor are
79 cittas, 52 cetasikas, cittajarúpa and paôisandhi
kammajarúpa which constitute the conditioned state. (Out
of the total of 89 cittas, when pañcaviññäûadvi = 10
cittas are excluded, 79 cittas remain)
If asked, while listening to this dhamma discourse, in whose
santänas are these phenomena appearing? The answer is
these phenomena are appearing in the santäna of this
audience. Due to not having enough wisdom, one cannot
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know about it. It was evident in the wisdom of the
Buddha and because He had expounded it one has the
chance to know it.
Giving attentive and close contemplation to an object is
called jhäna. There are two kinds of jhäna, namely,
samatha jhäna and vipassanä jhäna. If one wants to attain
samatha jhäna, one must give attentive and close
contemplation to a kasina object, such as a round-shape
earth (pathavï kasina). Does not one have to give close
contemplation to this earth kasina and note “earth, earth,
earth” so as not to let the mind wander any where? (One
has to note thus, Venerable Sir). Since it has to be noted
with close contemplation, it is called jhäna.
As for the meditation yogis, like this dhamma audience,
they have to note the bodily actions, mental actions and
the feelings (vedanä) by having close contemplation.
Especially one has to note the bodily actions attentively
and closely. Does not one have to note attentively? (One
has to note thus, Venerable Sir). Not to let the mind
wander, one has to note with close contemplation, the
rising, falling; sitting, touching; lifting, pushing or dropping.
If nothing is done with close contemplation like this, what
is it called? (It is called jhäna, Venerable Sir). Yes it is
called jhäna, Doesn’t this audience have this absorption
(jhäna) in their santänas? (They have it, Venerable Sir).
When one hears the word jhäna, one gets alarmed and
thinks that we are not worthy of having it, and that it is
too high for one. Is this kind of thought proper to have?
(It is not proper, Venerable Sir). Yes, it is not proper.
Actually the jhäna can be in one’s santäna. To reveal the
meaning of jhäna clearly, the benefactor Most Venerable
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Mahasi Sayadaw had composed a motto for the dhamma
audience and their descendents to remember. Recite the
motto on jhäna.

Motto:Noting with close contemplation
And attentiveness
Is called jhäna.

If noting is done with close contemplation on the bodily
actions such as rising, falling; sitting, touching; lifting, pushing
or dropping, what is this called? (It is called jhäna,
Venerable Sir).
For the individuals who are practising samatha
kammaôôhäna, they have to observe with attentive and
close comtemplation on the samatha kasina object such
as earth kasina and concentrate on it without letting the
mind wander anywhere. Can they let their mind wander?
(They cannot let their mind wander, Venerable Sir). What
is it called when one is giving attentive and close
contemplation to the object? (It is called jhäna, Venerable
Sir). Yes, it is called jhäna.
As mentioned earlier, there are two kinds of jhäna, namely,
samatha jhäna and vipassanä jhäna, which are in Päli
vocabulary known as ärammaûupanijjhäna and
lakkhaûupanijjhäna. According to the Päli Text and the
commenteries, the benefactor Most Venerable Mahasi
Sayadaw had composed the mottos. Recite the motto.

Motto:The two are differentiated
As Ärammaûu and Lakkhaûu.
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Ärammaûupanijjhäna means the jhäna attained by closely
noting a kasina object.
Lakkhaûupanijjhäna means the jhäna attained by closely
noting the three characteristics of anicca, dukkha and
anatta. How many kinds of jhana are there? (There are
two kinds, Venerable Sir). What kind of jhäna is there,
in the santänas of this audience? (It is lakkhaûupanijjhäna,
Venerable Sir).
Is it not obvious that this audience has attained this kind
of jhäna in one’s santäna? (It is obvious, Venerable Sir).

Motto:Samatha jhäna and vipassanä jhäna,
These are
The two different types of jhäna.

Ärammaûupanijjhäna is samatha jhäna and
lakkhaûupanijjhäna is vipassanä jhäna.

Motto:Observing for tranquility only
Is called samatha jhäna.

This motto again explains the concept of samatha jhäna.
It is an invaluable motto. To note for tranquility one must
keep on observing attentively on a kasina object by not
letting the mind wander off, and the jhäna attained is
called------? (samatha jhäna, Venerable Sir). Yes, it is
called samatha jhäna. The motto itself is quite complete.
Observing only for tranquility is samatha.
“Contemplating and comprehending the three characteristies
is called vipassanä jhäna”. This statement is very relevant
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to this audience, and hence recite to remember it by heart.

Motto:Contemplating and comprehending
The three characteristics
Is called vipassanä jhäna.

The three characteristics (lakkhanäs) are anicca, dukkha
and anatta. The jhäna attained by contemplating and
comprehending these three characteristics is called
vipassanä jhäna. Is it not in the santäna of this audience?
(It is, Venerable Sir). One must keep contemplating it
closely. Noting to know rising, falling; sitting, touching;
lifting, pushing or dropping is noting to know the three
characteristics. This vipassanä jhäna has arisen in one’s
santäna.
Out of these two kinds of jhäna, samatha jhäna and
vipassanä jhäna, which one is more beneficial? Should
not one need to know about this? (One should, Venerable
Sir).
In this world (lokiya) there are different types of
meditators. Some are practising samatha and others are
practising vipassanä. Which meditators can get more
benefit? Does not one need to ask such a question? (One
need to ask, Venerable Sir). Yes, one need to ask.
The two kinds of jhäna can also be compared. The
benefactor Most Venerable Mahasi Sayadaw had shown
the comparison as second samatha jhäna is likened to
the tender stage of udayabbaya ñaûa. What is the second
jhäna likened to? (It is likened to the tender stage of
udayabbaya ñaûa, Venerable Sir). The third jhäna is
likened to the mature stage of udayabbaya ñaûa. The
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fourth jhäna is likened to sankhärupekkhä ñaûa. This
audience have to take note of this. Is it not good to
know by oneself when one is having jhäna? (It is good,
Venerable Sir).
When one is at the tender stage of udayabbaya ñaûa, it
is like second samatha jhäna has been attained. From
this stage, if preferred, one can follow the way of samatha
jhäna. Some kammaôôhäna teachers showed the way of
samatha jhäna to their disciples, when they started to see
colours. But it is not at all appropriate, when one is bent
on samatha practice, one may have more interest in the
mundane and economic affairs. Will it be appropriate when
one is like this? (It will not be appropriate, Venerable
Sir).
Second jhäna is likened to the tender stage of udayabbaya
ñaûa, the third jhäna to mature stage of udayabbaya
ñaûa and the fourth jhäna to the sankhärupekkhä ñaûa
respectively. Most of the meditators in this audience have
reached those ñaûa stages. Those who have practised by
the benefactor Most Venerable Mahai Sayadaw’s tradition,
most of them have reached up to the stage of
sankhärupekkhä ñaûa. Hence, did not they have these
jhänas? (They have, Venerable Sir). Is it not be more
beneficial if one knows the jhänas which one has attained?
(It is more beneficial, Venerable Sir). But do not get swayed
over to the samatha side. One should know about this,
is it not? (One should, Venerable Sir). Yes, one should
know.
The characteristics of samatha will be briefly explained.
Samatha can give happiness in this very life
(diôôhadhamma sukha vihära). Those who practise
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samatha can have happiness, become successful and get
prosperous. Due to this experience, one can get swayed.
Will it be proper if one is swayed? (It will not be proper,
Venerable Sir). The Buddha had expounded in many Birth
Stories or Jatakä Stories about the instances of being
inappropriate. Here is a story this audience had heard
many times before. A well known tale which sets a good
example.
At one time the Bodhisatta, the hermit, was residing in
Himavantä mountain, and practising samatha up to the
attainment of jhäna. In the absence of säsana, one can
practise only to attain jhäna. The Bodhisatta meditated
and attained jhänas.
After staying for so long in Himavantä, his health
deteriorated due to lack of salt in his diet. Since he had
no salt in his diet in Himavantä, he went to Baranasï
City for alms-round to get some salt, and arrived in front
of the palace. The king saw the hermit and revered him
very much.
Since the hermit had attained jhänasamäpatti, his physical
actions were gentle and the king saw him going for alms-
round. The king revered him and invited him to the palace
and asked, “Venerable Sir, where are you residing?”
“I am residing in Himavantä”.
“Please do not go back to Himavantä. Please stay in the
King’s garden, so that I can take refuge in you and be
the mentor who gives me guidance,” In consideration to
the King’s request, the hermit stays in the King’s garden.
Every day the hermit went to the palace to have the late
morning meal. After some time, a rebellion arose in the
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remote areas of the country, and the King himself had to
go to defeat it. In his absence, the King ordered Queen
Mudulakkhaûä to look after the hermit by saying, “For
my teacher, the hermit, to have happiness mentally and
pleasantness physically, prepare the nutritious alms-food
and offer him”. Then the King went away to defeat the
rebels.
As usual, the hermit went to the palace to have lunch.
One day, the hermit was a little late. The Queen prepared
the food and waited for the arrival of the hermit. Since
the hermit was late, he hurriedly came by his supernormal
power of jhänasamäpatti, and entered the palace. The
Queen heard the rustle of the robe and on getting up
quickly, accidently dropped her clothes. The hermit saw
the incident.
He became obsessed by the image of the Queen and
because of this craving (lobha taûhä) he lost his jhäna at
once. Jhänasamäpatti and lobha tanhä are directly opposite
to each other. In practising samatha to gain jhänasamäpatti,
unless one can abandon or completely quench lobha taûhä,
one cannot gain jhänasamäpatti. As soon as lobha taûhä
appeared, the already-attained jhänasamäpatti disappeared
at once. Is the jhänasamäpatti firm? (It is not firm,
Venerable Sir). It is not dependable at all. Even by such
an object, jhänasamäpatti drops. As soon as lobha taûhä
arises, that is, meeting with the object of apposite nature,
jhänasamäpatti slides away.
The hermit accepted the alms-food from the Queen but
did not eat it at the palace. Knowing his own nature he
went back to the King’s garden. He did not eat his food,
but put the alms-bowl under the bed instead, and lied
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down on the bed, and while away the time thinking of the
image of the Queen. Is the jhänasamäpätti firm? (It is
not, Venerable Sir). Yes, it is not firm.
After defeating the rebels for seven days, the King came
back, went first into the garden where the teacher, the
hermit, was staying, and paid respect before returning to
the palace. The King saw his teacher lying on the bed
and asked, Venerable Sir, are you feeling unwell? What is
the complaint?
“I am quite well”, said the hermit.
“What is the reason for this condition, Venerable Sir.”
“It is due to one of the objects at the palace.”
“What is that object?  Venerable Sir”.
“It is the object, the Queen herself”.
“Oh, I will get you that object, please visit the palace,
Venerable Sir”.
So saying the King went back to the palace.
Since he was so attached to lobha taûhä towards the
Queen, the hermit went along with the King, as he was
invited. At the palace, the King gave away the Queen to
the hermit and told the Queen, “Do not let the morality
(sïla) of the hermit get ruined. Try to guard his morality
so that it does not get ruined”.
The hermit took the Queen and left the palace.

(Jatakä-ôôha- 1/323)
On leaving the palace, the Queen said to the hermit,
“Venerable Sir, we haven’t got a place to live in. Please
go to the King and ask for a house”. The hermit went to
the King and asked for a house to live in. The King gave
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him a house which was used as a latrine where people
urinate and excrete.
The hermit took the Queen to that house. When they got
to the house, the Queen said,
“The house is so filthy and dirty, I will not go in.”
“What shall I do?” asked the hermit.
“Please go to the King and ask for a spade and baskets
to be used in cleaning the house.”
As told by the Queen, the hermit went to the King to get
the necessary materials needed for cleaning and started to
do the cleaning. Then the Queen said, “There is no bed
to sit or sleep on”. He went back to the King again to
ask for a bed.
When the bed arrived, both of them sat on it. Then the
Queen said, “How is it that you have forgotten of being
a hermit, the noble one”. So saying she pulled the beard
of the hermit quite hard. At once, the hermit realized his
folly. He remembered that he was a hermit who had gained
jhänasamäpatti. Seeing the faults, the lobha taûhä, he
went back to Himavantä.
Is the samatha jhäna firm? (It is not firm, Venerable Sir).
Because he was a Bodhisatta, he could he saved. An
ordinary individual will definitely get into trouble, is it not?
(It is, Venerable Sir). Is it dependable? (It is not, Venerable
Sir). Yes, it is not dependable. Let alone an ordinary
individual, even a Bodhisatta had to undergo so much
unpleasantness. The samatha jhänas are not at all
dependable.
After gaining samatha jhäna, if one continues to practice
meditation to gain vipassanä jhäna, it is quite appropriate,
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because it a good foundation. Hence, if there are
meditators in this audience who are practising samatha,
they can get basic samadhi which can help them to switch
over to the practice of vipassanä meditation to gain
vipassanä ñäûas quickly. So should they not practise
samatha? (They should, Venerable Sir). Yes, they should
practise.
JhänaÜgäni = vitakka, vicära, pïti, vedanä and ekaggatä,
the five jhäna factors; jhänasampayuttakänaÖ = the states
which are associated with jhäna; dhammänañca = the 79
cittas (except pañcaviññaûa dvi =10) and 52 cetasikas;
taÖsamuôôhänänaÖ = which originate from the cittas and
cetasikas associated with jhäna; rúpänañca = and the
cittaja-rúpa and paôisandhi kammaja-rúpa as well;
jhänapaccayena = by the force of Jhäna Condition;
paccayo + upakärako = conditioning; hoti = are.
Let us reflect on the Päli Text. Vitakka is the initial
application that directs the mind onto the object. It directs
the associated conditioning dhamma (states) on to the
object. Vicära means sustained application of the mind
and the associated conditioning dhammas on the object.
Pïti is joy, the pleasure in taking interest on the object
and also lets the associated states (sampayutta dhamma)
do the same. Vedanä is feeling which also lets the
associated states enjoy the taste of the object. The
conditioning state, ekaggata is one-pointedness of mind
called concentration. It can also make the states associated
with jhäna (jhänasampayuttakänaÖ dhammanaÖ
taÖsamuôôhänanañca rúpänaÖ) to have one-pointedness.
Also it can make cittaja-rúpa and paôisandhi kammaja-
rúpa arise.
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Vitakka means the initial application that directs the mind
on to the object. It can also be called thought or
discursive thinking in English. Here, to achieve vipassanä
ñäûa, the thing that puts the mind on or directs the mind
towards the object is vitakka.
When this audience is practising vipassanä meditation, that
is, noting rising, falling; sitting, or tonching, putting the
mind on the phenomena of rising, falling; sitting or touching
is vitakka.
Vicära means examining or investigating the object
repeatedly. The mind is examining the object: rising, falling;
sitting or tonching. Vitakka and vicära are compatiable to
each other. Vitakka puts the mind on the object. Vicära
means examining the object.
Those individuals who meditated samatha to gain jhäna
also have to practise as mentioned above. The teachers
of Scriptures explained vitakka and vicära by giving
examples and the difference between them is found only
in the different moments in which their respective actions
take place. Ancient sages explained that in the olden days,
the big birds flew from the ground upwards to the sky by
flapping their wings till they reach the altitude where they
can glide in the wind. At the moment a bird trying to fly
from the ground by flapping its wings to get higher and
higher in the sky is likened to vitakka. Vitakka, try to
get the mind on the object, is likened to the big bird
going upwards, flapping its wings.
When the mind is on the object it stays there examining
the object. The big bird, on reaching the altitude where it
can glide in the wind, spread its wings and stay gliding in
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circles. This audience must have seen the big kites gliding
in circles in the sky. (We have seen them, Venerable Sir).
Are the big birds flapping their wings? (They are not,
Venerable Sir). Yes, they do not have to flap their wings.
The bird is gliding. The moment the big bird gliding in the
sky is likened to vicära. When the mind is on the object,
it will stay examining on the object and it is vicära. This
is the difference between vitakka and vicära due to their
actions taking place at different moments.
Pïti means joy or pleasure. On noting, the mind becomes
tranquil and concentrated, jhäna factor known as one-
pointedness arises and the mind becomes tranquil. Due to
the mind becoming tranquil, joy arises. Cannot one
becomes pleasurable? (One can, Venerable Sir). The noting
becomes good. Do not some yogis report, “I am having
pleasure and joy, Venerable Sir”? (They reported thus,
Venerable Sir). Yes, they are having pïti. While practising
vipassanä meditation, many pïtis can arise.
Vedanä means feeling. In meditating, three kinds of
vedanä, such as somanassa vedanä, domanassa vedanä
and upekkhä vedanä can arise. During meditation, doesn’t
one encounter sukha vedanä, dukkha vedanä or neither
dukkha nor sukha vedanä? (One encounters thus,
Venerable Sir) Does this audience experience vedanä,
which is one of the factors of jhäna? (They experience it,
Venerable Sir). Yes, they experience it. Hence, the Buddha
expounded about what was happening in one’s santäna.
One must say that one does not attain samatha jhäna in
one’s santäna. Does not one have vipassanä jhäna? (One
has, Venerable Sir).
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Ekaggatä means one pointedness. The fixing of the mind
on an object is called ekaggatä. On noting rising, it is the
fixing of the mind on rising, or in other words, fixing of
the mind closely on the object, or fixing of the mind from
the beginning of rising to the end of rising; the beginning
of falling to the end of falling; the beginning of lifting to
the end of lifting; the beginning of pushing to the end of
pushing; and the beginning of dropping to the end of
dropping. What is the state of mind called? (It is ekaggatä,
Venerable Sir). Yes, it is called ekaggatä.
Do this audience, while practising vipassanä, attain jhänas?
(They do, Venerable Sir). The five factors constitute jhäna.
Can they say “we also attain jhäna?” (They can say that,
Venerable Sir). When asked, what kind of jhäna do they
attain? It must be answered that it is vipassanä jhäna.
“We do not attain samatha jhäna, we attain only vipassanä
jhäna,” should be the statement. Out of these two kinds
of jhäna, which one is more beneficial? (Vipassanä jhäna
is more beneficial, Venerable Sir). Hence, now a days,
the Elders (monks) and the Sayadaws show the method
to attain the jhäna. What jhäna is that ? (Vipassanä
jhäna, Venerable Sir). They are showing the method of
attaining the more beneficial one, the vipassanä jhäna.
This is also in accord with the Buddha’s wish.
These five factors of jhäna are conditioning the jhäna
associated states (jhäna sampayuttakänaÖ dhammänaÖ
taÖsamuôôhänänañca rúpänaÖ). Vitakka is mounting or
conditioning the associated states onto the object. When
the mind is on the object, vicära conditions the associated
states to examine the object repeatedly.
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Pïti is conditioning the associated states to have pleasure.
Vedanä is also conditioning the associated states, to have
pleasantness if the feeling is somanassa vedanä,
unpleasantness if it is domanassa vedanä, and attitude of
equanimity if it is upekkhä vedanä, neither sukha nor
dukkha vedanä. What is conditioning to have such
sensations? Vedanä is conditioning.
Ekaggatä is also conditioning the associated  states, that
is, the mind to be stable on the object, or the mind to
be stable from the beginning, through the middle and up
to the end of the object. In other words, ekaggata is
conditioning the mind to have momentary concentration
(khanika samädhi). To have khanika samädhi in a
vipassanä yogi, what is conditioning? Ekaggatä is
conditioning.
Consciousness (citta) does not arise alone. It arises in
accord with conditioning states as much as possible. When
ekaggatä arises, its associated cittas and cetasikas also
arise. Also cittaja-rúpas and paôisandhi kammaja-rúpa
arise. Ekaggatä is conditioning these dhammas by the
force of Jhäna Condition.
Jhäna Condition (Jhäna Paccayo) is also included in
Conascence Condition (Sahajäta Paccayo) which means
arising together to condition. The conditioning state
(paccaya) or cause conditions, its conditioned state
(paccayuppana) or effect arise together. These phenomena
are conditioning only in the santanas of this audience. The
conditioning state conditions to produce cittaja-rúpa and
also paôisandhi kammaja-rúpa by the force of Jhäna
Condition. As a vipassanä yogi, one must note vipassanä
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mainly. In studying the dhamma literature, should not one
study vipassanä mainly? (One should study thus, Venerable
Sir).
Here in studying Paôôhana desanä also, one must study
vipassanä mainly. In practising vipassanä meditation, how
is vitakka conditioning? What are being abandoned by it?
Vitakka makes the sloth and topor (thina and middha)
to be abandoned. Since vitakka is directing the mind to
be on the object as quickly as possible, can sloth and
topor come in between the notings? (They cannot come,
Venerable Sir).
This audience had already known thina and middha.
Thinañca = the characteristic of sickness of mind identifies
the thina cetasika. Middhanañca = the characteristic of
sickness of cetasikas identifies the sleepy and mental factors
to be slackened is called thina middha. When one is
under the influence of thina middha one cannot practice
well. Can one get sleepy and the head drop down? (It
can happen thus, Venerable Sir). Not to happen like this,
what is abandoning thina middha? Vitakka is abandoning
thina middha. Vitakka is directing the mind to be distinctly
on the object so that thina middha does not have the
chance to arise. Vitakka abandons thina middha. Vitakka
is one of the jhäna factors.
What is abandoned by vicära? Vicära abandons
vicikicchä. Vicära is examining the object repeatedly.
Vicikicchä is skeptical doubt. Vicära is examining the
object. Noting the rising, falling; sitting, tonching; lifting,
pushing or dropping as one is doing now is abandoning
the vicikicchä. While noting, one may think “Whether this
kind of noting is correct or not, or will one get noble
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dhamma like this”. This kind of thought is casting doubt
on the object, or having vicikicchä. This doubt is
abandoned by vicära. The decision that it is correct is the
contemplation of vicära. Hence, can vicikicchä come into
the noting? (It cannot come into the noting, Venerable
Sir). Yes, it cannot come in. Having no chance to come
in, is said to be abandoning.
What does pïti, a jhäna factor, abandon? Pïti does
abandon byäpäda. Minor byäpäda is worry and anxiety.
Major byäpäda is plotting to kill or harm others. These
are quite evident.
The minor byäpädas are present in the santänas of this
audience. While practicing vipassanä meditation these minor
byäpädas can enter one’s mind, such as, is the family
alright at home? Are the family members in harmony?
How is the son getting on? How is the daughter getting
on? Is the financial situation alright at home? What are
these thoughts called? These thoughts are called byäpädas.
Can this happen? (This can happen, Venerable Sir).
Sayadaws and sanghas can also have byäpädas such as,
how are my colleagues (monks) getting on? Are they
alright? What is happening to them? What are these kind
of worrying thoughts called? (They are called byäpäda,
Venerable Sir).
What can abandon byäpäda? Pïti can abandon byäpäda.
The individuals, on practicing vipassanä meditation, when
they developed the five kinds of pïti, they no longer have
byäpädas. In having pleasures and satisfactions can
byäpäda arise? (Byäpädas cannot arise, Venerable Sir).
Yes, byäpädas cannot arise. These five kinds of pïti will
be discussed later.
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Vedanä consists of sukha vedanä. What can be
abandoned by the sukha vedanä? It can abandon
restlessness (uddhacca) and remorse (kukkucca). On
practising vipassanä meditation, one can experience
pleasantness in body (käyika sukha) and happiness in
mind (cetasika sukha). Do the yogis on having good
notings, encounter these sukha vedanäs? (They encounter
these sukha vedanäs, Venerable Sir). What can be
abandoned by this sukha vedanä? It can abandon
uddhacca.
Uddhacca means unsettled mind or restlessness, that is,
the noting mind is not on the object of noting. The mind
is going back to the past or to the future or planning or
thinking. What is this phenomenon called? (It is called
uddhacca, Venerable Sir). When one is having happiness
(sukha), one does not plan or think any more. Will one
think and plan when one is happy? (One will not, Venerable
Sir). Yes, one will not think or plan. What is abandoned
by sukha? Uddhacca as well as kukkucca are abandoned.
Kukkucca means grieving over the wrong acts (duccarita)
that one has done and the good acts (sucarita) that one
has not done. One had done some minor bodily or verbal
offences and afterwards knowing that these acts are not
good, one repeatedly have remorse over it. For instance,
the thoughts that one had said something one should not
have said or had shown some bodily actions one should
not have done. These kind of thoughts may appear every
now and then and having remorse or worry over it is
known as kukkucca.
The good actions (sucarita) one has not done, such as
one has not bowed down to the Buddha to pay respect
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at usual time; one has not offered alms-food to the
Buddha at usual time; one has not done the services as
usual or one has not practised meditation as usual. “Oh,
one has not done all these, one has not done all these.”
This is the remorse or worry over one has not done and
it is called kukkucca.
When one is happy, will one reflect again these thoughts?
One will not. Hence, happiness can abandon kukkuca. Is
it not appropriate? (It is appropriate, Venerable Sir). Is
not the practising of vipassanä meditation appropriate? (It
is appropriate, Venerable Sir). Yes, it is appropriate.
As much as pïti is strengthened, the foundation to gain
noble dhamma is well established. There can be different
kinds of pïti. Whatever pïti that arises due to vipassanä
meditation is conducive to the attainment of noble dhamma.
The pïtis that arise due to other ways are not conducive
to the attainment of noble dhamma. There are other kinds
of pïti also.
The other pïtis are kämämisä pïti, lokämisä pïti,
vad

.

d
.

ämisä pïti and others. These pïtis are not conducive
to the attainment of noble dhamma.
Kämämisä pïti means the joy arising due to the enjoyment
of sensual pleasures. When one is having good visual
objects, good smell, good sound, good taste, good touch,
good houses or good motor cars, does not one get pïti?
(One gets pïti, Venerable Sir). What is this kind of pïti
called? It is called kämämisä pïti. This pïti is not conducive
to the attainment of noble dhamma.
Lokämisä pïti means the joy of satisfaction that one gets
when one is successful in mundane affairs, such as success



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw584

in family affairs, personal affairs, affairs of the neighborhood
or the affairs of one’s own country. Can one get pïti over
these successes? (One can get pïti, Venerable Sir). This
kind of pïti is called lokämisä pïti because it is joy arising
due to success in lokiya affairs. This pïti too is not
conducive to the attainment of noble dhamma.
Vad

.

d
.

ämisä pïti is the joy obtained after dispensing däna
or doing some other wholesome deeds. When one gives
donations, one is satisfied with the fact that one had done
kusala deeds which can make one go round the cycles of
rebirths pleasantly. One cannot have inferior rebirths and
one will always be reborn in higher states. The thought of
having such satisfaction and joy upon one’s good deed is
known as vad

.

d
.

ämisä pïti. This pïti also is not conducive
to the attainment of noble dhamma.
If these pïtis are conducive to the attainment of noble
dhamma, people can attain noble dhamma just by
performing mundane (lokiya) deeds. Lokiya and lokuttara
are directly opposite to one another. One cannot be in
lokuttara unless one can escape from lokiya.

Lokato uttaraÖ lokuttaraÖ

Lokato = from lokiya; uttaraÖ = to escape; lokuttaraÖ
= having escaped from lokiya is lokuttara.

It is only at lokuttara that one escapes from lokiya.
Generally one has to perform opposite activities to escape.
Just having these pïtis alone is not sufficient to attain noble
dhamma. One cannot attain noble dhamma by having
these kämämisä pïti, lokämisä pïti and vad

.

d
.

ämisä pïti.
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The pïti obtained by this audience in practising vipassanä
meditation is certainly conducive to the attainment of noble
dhamma. The more the pïti is powerful, the quicker it is
to perceive dhamma, have progress in dhamma and realize
the noble dhamma.
In practicing vipassanä meditation, at what stage does
one generally have much pïti? Generally one experienced
much pïti at udayabbaya ñäûa. At the beginning, in noting
rising, falling; sitting, touching, there is nothing distinctive
about it. Rising is at one’s abdomen and one is noting it;
falling is at one’s abdomen and one is noting it; sitting is
done by one’s body and one is noting it, and tonching is
made by one’s body and one is noting it. Hence, at the
beginning one thinks that the actions are all in one entity.
Later when the samädhi ñäûa develops, one realizes that
on noting rising, falling; sitting, tonching, the action of rising
is one entity and the noting mind is another entity; the
action of falling is one entity and the noting mind is another
entity; the action of sitting is one entity and the noting
mind is another entity; and the action of touching is one
entity and the noting mind is another entity. Now can one
perceive the difference? (One can perceive thus, Venerable
Sir).
The foreigner yogis do not know how to report. Even
though they are at nämarúpa pariccheda ñäûa, they cannot
express themselves. This is how they say, “At the beginning
of meditation, I am only one person, now there are two
persons”. How many persons are there? (Two persons,
Venerable Sir). Yes, there are two persons. They mean to
say that the noting object is one and the noting mind is
another. Is it not evident? (It is evident, Venerable Sir).



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw586

“Now there are two persons”, that is how they express
when the foreigner yogis are at nämarúpa pariccheda
ñäûa.
After nämarúpa pariccheda ñäûa, one continued noting,
one reaches paccaya pariggaha ñäûa, the knowledge of
cause and effect. The intelligent individuals reach this stage
of ñäûa quite quickly. The action of rising or falling is
appearing ahead, and the noting mind has to follow and
note it. In the same way, because of the action of sitting
or touching, the noting mind has to follow and note it.
This is how one perceives the phenomenon. The rising or
falling is appearing ahead. Is it not? (It is appearing ahead,
Venerable Sir). The noting mind has to follow and note it.
The noting mind is the effect. Because there arises rising
or falling, the noting mind has to follow and note it. If
there is no arising….? (there cannot be any noting,
Venerable Sir). Yes, there cannot be any noting. Rising
and falling can happen in many ways. “Rising and falling
may appear at the breast; at the neck or at the cranium,
cranial point on top of the head”. Does not some yogis
reported like this? (They reported as such, Venerable Sir).
How can these arisings be noted? If the rising and falling
happens at the cranial point on the head, note it at that
place. Perceiving the phenomenon is the main point, is it
not? (It is, Venerable Sir).
Sometimes rising and falling is happening at the side of
the body, Venerable Sir, is the report. How should one
note this? Note the rising and falling at that side of the
body. If the rising and falling is at the back of the body,
note it over there. As much as the rising and falling moves
to different places on the body, the noting mind has to
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follow and note it. Is it not? (It is, Venerable Sir). Is it
not evident that the rising or falling is the cause? (It is
evident, Venerable Sir).
The kammaôôhäna teachers have to remind the yogi even
when he is at the beginning of nämarúpa pariccheda ñäûa,
so that he may be able to perceive dhamma and have
progress in dhamma quickly, such as, "Yogi, the general
detailed activities must also be noted. Can you note it
now?"
"I cannot note it properly yet. I cannot note everything,
just a few activities can be noted, Venerable Sir," is the
usual reply. Is it not? (It is, Venerable Sir). Yes, it is
usually reported as such.
When the yogi reaches paccaya pariggaha ñäûa, he can
note the general detailed activities as instructed by the
teachers. At this stage of ñäûa when the yogi paid spe-
cial attention, the cause and effect at the four postures
can clearly be perceived.
When one is about to walk away from standing posture,
in paying special attention, is not the intention to walk
becomes evident in the yogi's mind? (It is evident, Ven-
erable Sir). As the intention is evident, how does one
note? One has to note, "wanting to walk, wanting to
walk". Is it not? (One has to note thus, Venerable Sir).
Later on when the wind element due to citta, the intention
to walk, pushes the body and the walking action appears.
For the yogis who are paying special attention, the push-
ing sensation made by the wind element can become quite
evident. When the walking action appears, does one have
to note, left foot forward, right foot forward; lifting,
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placing; lifting, pushing, dropping? (One has to note thus,
Venerable Sir). One walks due to the intention to walk.
Does the yogi know about this? (He knows about this,
Venerable Sir). The intention to walk is the cause, the
walking action is …..? (the effect, Venerable Sir. Does
not one know about it? (One knows it, Venerable Sir).
Near the end of the path, about two or three steps away
to stand, on paying special attention, is not the intention
to stand appear to the yogi? (It appears, Venerable Sir).
Then how should one note this? One should note as,
"wanting to stand, wanting to stand". Is the wind element
due to the intention to stand pushes the body and the
standing action appears. Then one has to note "standing,
standing".
In noting "standing, standing", one should discard the
shapes of the head, body, legs and hands as much as
possible. The wind element due to the intention to stand
is making the body taut and this phenomenon of tautness
is to be noted as "standing, standing". Does not the yogi
now knows that because of the intention to stand one
stands? (The yogi now knows that, Venerable Sir).
The intention to stand is the cause. The standing action is
the effect. The individuals who are having as much basic
samädhi ñäûa as this audience, when they come to this
stage of insight ñäûa, is it difficult to note? (It is not
difficult, Venerable Sir). Yes, it is not difficult. It is evident
on paying special attention. When no attention is being
paid, it will not be evident. As the word satipaôôhana
implies, is not attention, mindfulness (sati), must be culti-
vated? (It must be, Venerable Sir).
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When one is about to sit down from standing posture, the
intention to sit down is usually evident. Because this inten-
tion is evident, one has to note "intention to sit, intention
to sit". After noting thus the wind element due to the
intention to sit pushes the body down, and the action of
sitting appears. When the sitting happens, one has to note
"sitting, sitting".
On noting "sitting, sitting", one must discard the shapes of
the head, body, legs and hands as much as possible. The
wind element, due to the intention to sit, pushes the body
down and the action of sitting, that is, the phenomenon of
the body being gradually lowered stage by stage must be
noted as much as possible. The phenomenon of the body
getting down gradually is paramattha and the shape of the
head, body, hands and legs is paññatti.
In vipassanä meditation, paññatti must not be noted. If a
yogi notes more on paññatti, his progress in dhamma
will be slowed down. When one is noting or meditating
does one wants his progress to be slowed down? (One
does not want this, Venerable Sir). If one does not want
the progress to be slow, what should one do? One must
discard the paññatti as much as possible.

Motto:Discard the paññatti
Paramattha must truly be noted.

In noting vipassanä meditation, this motto is never out of
date. Whichever yogi may be asked, he must give an
answer. How one should note? Should one note the shapes
of the head, body, legs and hands? On being asked, how
should one note? Should not this audience give an answer?
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(The audience must answer, Venerable Sir). One must not
note the shapes of the head, body, legs and hands. If one
wants progress in dhamma quickly, one must discard these
as much as possible. To discard these means not to have
them as objects. One must note to know the phenomenon
of gradual downward movement of the body attentively
as much as possible.
When the time comes for one to lie down from sitting
posture, on paying special attention, the intention to lie
down becomes evident. Is it not evident? (It is evident,
Venerable Sir). One noting superficially, it is not evident.
Why? Because without noting the intention one has walked,
stood, sat and lied down for uncountable number of times.
Is it only in this life? Throughout the beginningless saÖsarä
one has been doing it for many many existences. Without
noting the intention one had walked, stood, sat and lied
down. (One had done that, Venerable Sir). Due to
Repetition Condition (Äsevana Paccayo) the habit has
accumulated for so long that by noting casually the intentions
will not be evident. It can only be evident when it is
noted by paying special attention.
When the intention to lie down is evident, does not one
has to note, “wanting to lie down, wanting to lie down”?
(One has to note thus, Venerable Sir). The wind element,
due to the intention to lie down, has pushed down the
body gradually and the act of lying down appears. Then
one has to note, “lying down, lying down”.
On noting lying down also, the shapes of the head, body,
legs and hands must be discarded as much as possible to
know. The phenomenon of lying down gradually must be
noted attentively. This is one of the key points in practising
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vipassanä meditation. Discarding the paññatti and noting
the paramattha is one of the key points, or an important
point, in vipassanä meditation. Is not this ought to be
known? (It is ought to be known, Venerable Sir). Should
not this be known? (It should be known, Venerable Sir).
Yes, one should know this.
One must note attentively at the present moment as much
as possible. On lying down, the gradual stage by stage
serial downward movement must be noted so as to catch
up with it as much as possible. One must not note it in
a slip-shot manner. One must be attentive to catch up, as
much as possible with the serial gradual downward
movement. When the dropping phenomenon occurs, if one
relaxes one cannot catch up with that serial presence
anymore. Either in sitting or lying down or standing postures
the serial presence of the gradual movement must be noted
to catch up with it as much as possible.
Since this audience are of individuals going to practice
vipassanä meditation seriously, should not they know about
vipassanä? (They should, Venerable Sir). Yes, they should
know. Right at the present moment, the serial presence of
the movement must be attentively noted to catch up with
the phenomenon as much as possible. Then only the
gradual displacement will become evident.
When one reaches the stage of the knowledge of cause
and effect (paccaya pariggaha ñäûa), one is able to note
the object closely. One will progress in dhamma soon.
Can the yogis who want to note the general activities do
it now? (They can do it now, Venerable Sir). When one
can note starting from the four postures, later on, one
may be able to note all the general activities, even the
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minor ones in detail. On continued noting one reaches
sammasana ñäûa.
At sammasana ñäûa, pain tingling, dull pain, aches, nausea,
itching, vomiting, moving, swaying, pushing, pulling may be
experienced by the yogi. Different kinds of vedanä may
appear. The veteran yogis have experienced it by
themselves. Does one see another yogi swaying, moving,
vomiting, suffering from pain, tingling, dull pain or the head
dropping and banging the floor? (One can see that,
Venerable Sir). Which ñäûa is it? (Sammasana ñäûa,
Venerable Sir). Yes, it is at sammasana ñäûa. One has
experienced those phenomenon by oneself as well as
seeing them happening to others.
The yogi is having physical and mental sufferings. At the
beginning of meditation, at nämarúpa pariccheda and
paccaya pariggaha ñäûas, sometimes one had pleasant
experiences, especially at paccaya pariggaha ñäûa.
Sometimes the sitting session is so pleasant that one does
not know how to describe it. “The shapes and forms are
no longer distinct, Venerable Sir”, is the report. The
experience of dhamma is very good.
At the next session, to have this kind of experience again,
one tried to do the meditation. One does not have the
same kind of experience again. “What has happened to
me, Venerable Sir. I cannot practise to have pleasantness”,
reported the yogi.
“Yogi, you cannot have this kind of experience yet. You
are not at the ñäûa for this kind of experience, but the
dhamma has enchanted you”, said the teacher. The nature
of dhamma can be like this. The dhamma has enchanted
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the yogi to show that there are chances of having
pleasantness. Is not the yogi being enchanted? (The yogi
is enchanted, Venerable Sir). Yes, the dhamma enchanted
the yogi.
Pain, tingling or dull pain and so on are not evident at
nämarúpa pariccheda and paccaya pariggaha ñäûas. They
are evident at sammasana ñäûa. One has to keep on
noting these pain, tautness, aches, nausea, itching and so
on as if in the near future the pleasantness may come, but
now only the bad ones are being encountered. One is
discouraged, thinking that one cannot attain the noble
dhamma.
It has been heard before that the Buddha’s dhamma can
make one feel pleasant stage by stage. Also the dhamma
becomes more and more subtle. Now at the beginning of
the practice, at nämarúpa pariccheda and paccaya
pariggaha ñäûas, one thinks it is about to be alright. But
after about ten days one is meeting with unpleasantness.
Thinking it may be because one cannot attain the dhamma,
one lost confidence and cried bitterly.
Kammaôôhäna teachers must encourage the yogi. Yogi,
the dhamma you are experiencing is very good for you.
Even if your notings are not good, the dhamma you have
found is very good accordingly. As much as you find
unpleasantness in this stage of ñäûa, at the next higher
stage of ñäûa, you have the chance to experience more
pleasantness. “This is how the yogi has to be encouraged”.
“Venerable Sir, according to you, the dhamma is good.
As for me I feel that I am about to be dying”, retorted
the yogi. He is not satisfied with the encouragement since
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he found his experience to be so unpleasant. There is no
yogi who does not cry. Some yogis are a bit shy and
they cry discretely.
When the Sayadaw went to Mahasi Main Centre to
practise meditation, he had to report his experiences to a
kammaôôhäna teacher (monk) along with the other monks
and gentlemen yogis. The monks reported first while
waiting thus, a gentleman yogi sat and meditated. At the
back of the group, one gentleman was crying loudly.
The kammaôôhäna teacher asked, “Yogi, why are you
crying here?”
He replied, “I am 60 years old now. I have never cried
before. Since coming to this centre, I have been crying.”
Does not he have to cry? (He had to cry, Venerable Sir).
Yes, he had to cry. Is not it a good cry? (It is a good-
cry, Venerable Sir). Yes, it is a good-cry.
As instructed by the teachers, if one continues to practise
from sammasana ñäûa, doing sitting meditation, walking
meditation and noting generable detailed activities, for some
yogi, the dhamma progresses up to the next higher stage
(udayabbaya) in two or three days.
On reaching udayabbaya ñäûa, one has an entirely reverse
experience. One has lightness in body and mind (käya
lahutä, citta lahutä); pliancy in body and mind (käya
mudutä, citta mudutä) and adaptability in body and mind
(käya kammaññata and citta kammaññata).
At the beginning of meditation when one has to change
once or twice in an hour of sitting, at udayabbaya ñäûa
he does not have to change any more. A yogi who does
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not have to change before in an hour can sit for 2 hrs,
3 hrs, 4 hrs or 5 hrs at a stretch.
At udayabbaya ñäûa, one has profiency in body and
mind (käya päguññata and citta päguññata). “The noting
object and the noting mind seem to appear automatically
and it seems I am just sitting and watching them”. Did
not some yogis report like this? (They reported thus,
Venerable Sir). Yes, they reported like this.
“The rising and falling seems to appear automatically and
the noting mind also seems to note automatically. So it is
as if I am just sitting and looking”, reported some yogis.
Hence, one’s mind and body are already being proficient.
Then one has pleasantness in body (käya sukha) and
happiness in mind (cetasika sukha), expounded the
Buddha.

SuññäganaÖ paviôôhassa, santacittassa bhikkhuno
Amänusï ratï hoti, sammä dhammaÖ vipassato

SuññäganaÖ = to a quite meditation centre;
paviôôhassa = enter; santacittassa = with a calm mind;
sammä =  correctly; dhämmaÖ = the arisings and pass-
ings away of the nature of rúpa dhamma and näma
dhamma; vipassato = who practises  vipassanä medita-
tion; bhikkhuno = yogi who can forsee the dangers of
the saÖsarä; amanusï = not ordinary human or deva can
experience; ratï = happiness due to vipassanä pïti sukha;
hoti = takes place; Iti = thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu!   Sädhu!   Sädhu!
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The yogi who has reached udayabbaya ñäûa approached
a quite meditation centre, on noting arisings and passings
away of rúpa dhamma and näma dhamma, is filled with
vipassanä pïti sukha which let alone an ordinary human
beings, not even an ordinary deva can experience. Only
those individuals who practise vipassanä meditation can
have this kind of happiness.
There are five kinds of vipassanä pïti. Khuddaka pïti is
the minor pïti. Sometimes a yogi has a slight movement
in the breast or a slight sensation at the back. It happens
only once and disappears. This phenomenon is a minor
pïti.
Khaûikä pïti is the pïti that happens every now and then.
Movements here and there, movements in the breast or at
the back; or movements like the insects crawling.  "Ven-
erable Sir, the muscle is creeping or the arteries pulsat-
ing". Does not one report like this? (One does report
thus, Venerable Sir). What pïti is it? (It is khaûikä pïti,
Venerable Sir). In a pond with plenty of fish, there ap-
pear bubbles here and there. Likewise in one's body
(khandhä) there appear movements here, movements there,
grasping sensations, panting sensations or sometimes tears
might roll down. What are these phenomenon called? (They
are khaûikä pïti, Venerable Sir).
Okkantikä pïti is another kind of pïti. A cold or a warm
wave covers the top of one's body, and on descending it
disappears at the bottom of the body. From the bottom
of one's body to the top, splashes of cold and warm
waves appear and then disappear when it reaches the top
of the body. Some yogis reported thus, "Venerable Sir, it
is not like cold waves or hot waves that appear outside
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naturally. In this life I have never experience this kind of
cold or warm waves before". What pïti is it? It is
okkantikä pïti. The yogis who had perceived dhamma
often reported as such.
Ubbegä pïti is the pïti that can lift one up. When one
inclines one's mind to go up, one can even fly up in the
sky. Sometimes one can fly to another place in the sky.
Nowadays there are not many cases where one can fly
up in the sky.
At present, there are a few yogis who had this kind of
pïti. Fingers of some yogis are lifted or the cupped hands
are lifted in the position of giving respect, or the body is
being propped up leaning on the knees or the body being
pulled upwards. Can it happen like this? (It can happen,
Venerable Sir). Yes, it can happen as if one is being
lifted. What is this pïti called? It is ubbegä pïti.
Sometimes this pïti can happen quite roughly, as if one is
being pulled or pushed from behind; pushed or pulled
abruptly. Sometimes one feels as if one is being touched
from behind, is it not? (It is, Venerable Sir). One feels as
if one is pressed on the head or one’s head being held
by someone. These phenomena are due to ubbegä pïti
and are very strange.
At the time when this centre had just established, there
were only a few yogis. The lighting was dim and some
yogis meditating at night time, had this ubbegä pïti. They
had the experience of being tonched at the back or pulled
at the arm. When they looked, they saw no one. They
continued to note again, then the touching or pulling
happened again.
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People said that this centre is haunted. Was it haunted?
(It is not haunted, Venerable Sir). Yes, it was not haunted.
Since one does not know one’s own dhamma do not the
notings become intermittent? (They do, Venerable Sir). Then
the kammaôôhäna teachers said, “How can there be ghosts
in the centre? You are being afraid of your own pïti”. Did
not the teacher had to say quite harshly? (He had to say
thus, Venerable Sir). This is the true arising of ubbegä
pïti.
Sometimes one wants to cry or laugh. Some yogis actually
cry or laugh. Just now a yogi is crying and then he is
laughing. Is it not? (It is, Venerable Sir). What pïti is it?
(It is ubbegä pïti, Venerable Sir).
Since this audience consists of vipassanä yogis, should
not they know this nature of dhamma? (They should,
Venerable Sir). If these kinds of experiences happen to
oneself, “Oh, this is pïti, I must continue to note to over
come it”. If this kind of experience happens to others,
shall not one pacify them? (One shall do so, Venerable
Sir). One should know these facts.
Due to various experiences gained in the past existences,
when circumstances arise, different kinds of pïti can arise
in some yogis. While sitting, one jumps like a frog and
moves forward. May be it is due to his past experiences.
Some yogis lift up their arms and while doing so, they
want to dance, and they actually dance. When it happens
like this, one has to note “dancing, dancing”, to catch up
the phenomenon.
Some yogis while walking, it happens that, they seem to
be dancing. What pïti is it? It is ubbegä pïti. The yogi



Pat hh
hh ht hh

hh hha–na and Vipassana– (12) Jha–na Paccayo 599

waist is not in the natural position, while walking as it is
slanting. One does not know how to describe this bodily
behavior, and the yogi does not know that he is at the
end of the path. When it happens like this, someone who
is in charge has to look after the yogi. What pïti is it?
(It is ubbegä pïti, Venerable Sir).
In the olden days, one could actually fly upwards. In Sri
Lanka, there was a village called Vattälaka at the foot of
a hill. The devotees built a stupa (cetiya) on the top of
the hill, and revered it. One day the devotees celebrated
the cetiya festival with lights around the stupa. The monks
chanted the Päli Text and many people came with oil
lamps and flowers, going round the stupa clockwise in
veneration.
The occupants of a house, at the foot of the hill, were
preparing to go up the hill to the stupa to pay respect
and listen to the dhamma talks which are going to be
delivered by the monks. A young lady from that house
was in a family way, and her pregnancy was quite
advanced. Her parents said to her, “Don’t come along
with us. For you, we will pay more respect to the stupa
and listen more to the dhamma talks. You just stay and
look after the house”. Then all the members of the
household went up the hill.
The young, pregnant lady came out of the door way and
inclined her mind to the stupa in veneration. She saw the
light on the stupa, heard the monks chanting and saw the
devotees holding flowers and oil lamps going round the
stupa clockwise in veneration. Having seen this sight, she
was very happy and filled with joy.
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The joy (pïti), due to this veneration, had made her body
lifted up automatically. As she was flying in the sky, and
intended to go to the stupa, she landed on the platform.
She paid respect to the stupa and went into the audience
to listen to the dhamma talk.
Her parents arrived later, when they saw her they said,
“We told you not to come along, why did you come?
Which way did you take and you are so fast”.
She replied, “I do not come walking. I came through the
sky.”
“Travelling through the sky can be done only by the
Buddha, Pacceka Buddha and the arahants. Don’t talk
nonsence, it is not proper”, said her parents. “Oh, I have
come like this”, was her reply. What pïti is it? (It is
ubbegä pïti, Venerable Sir).
When they return, she had to go along with her parents.
She could no longer fly through the sky. No pïti arises on
returning home, and she had to walk down. As much as
the pïti becomes strong, the more one can experience the
dhamma and have progress in dhamma. At the time of
the Buddha there were quite a number of instances of
gaining the noble dhamma due to having a powerful pïti.
During the Buddha’s life time, King Mahäkappina and
Queen Anojadevi were ruling Kukkuda country. One day
the merchants from Mijjhimadesa came for trading. The
King was in the royal garden with 1000 ministers at that
moment. When the merchants learnt that the King was
not in the palace, but at the garden, they went to see the
King at the garden and paid respect with presents.
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The King greeted the merchants and afterwards asked,
“Is your country prosperous?”
“It is prosperous, your Majesty”.
“Does your King rule the country according to the ten
displinary rules of a king?”
“He did, your Majesty”.
“Are there any important news in your country?”
“There is important news, your Majesty. In our country
there is a gem known as the Buddha, your Majesty”.
On hearing thus, King Mahäkappina fainted.
After regaining consciousness, the King asked again.
“What is the news that you told me just now?”
“In our country there is a gem known as the Buddha,
your Majesty”. The King fainted again. After regaining
consciousness, the King asked the same question. On
hearing the same answer, the King fainted again. When
the King became conscious, he said, “What is the good
news you told me?” “In our country there is a gem known
as the Buddha, your Majesty”.
After he heard the news for the fourth time, the King
understood if properly.
“Because you, the merchants can inform me about the
gem called the Buddha, I will reward you with one hundred
thousand coins”.
“What other news did you bring”.
“In our country, there is another gem know as the
Dhamma, your Majesty.”



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw602

As before the King fainted for three times. When the
King became conscious after the fourth time, he rewarded
the merchants.
“Because you, the merchants can inform me about the
gem called Dhamma, I will reward you with one hundred
thousand coins”.
How much did the merchants got now? (They got two
hundred thousand coins, Venerable Sir).
“Did you bring any more good news?” asked the King.
“There is your Majesty. In our country there is a gem
known as Sangha, your Majesty.”
The King fainted for three times after such questionings
and answering. When the King regained consciousness
after the fourth time he rewarded the merchants one
hundred thousand coins for telling him the news, saying,
“I will reward you one hundred thousand coins for telling
me there is a gem known as Sangha”. Now how much
did the merchants got? (They got three hundred thousand
coins, Venerable Sir). The pharanä pïti is like a piece of
cotton wool soaked in oil and it makes one to faint.
The audience and the yogi must take note of this.
Sometimes when one’s noting is very good, does not one
tend to faint? (One can faint, Venerable Sir). If one thinks
that the fainting or getting unconscious is attaining the noble
dhamma, one cannot progress any more. Getting
unconsciousness does not always mean attaining the noble
dhamma. One can become unconscious due to joy (pïti)
or concentration (samädhi) or tranquility (passaddhi). There
are different causes of getting unconscious.
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“One hundred thousand coins for the news about the
Buddha, one hundred thousand coins for the news about
the Dhamma and another hundred thousand coins for the
news about the Sangha, the total of three hundred
thousand coins are rewarded to the merchants. Give this
message to the Queen and she will give you the money.
Also I will send a message to the Queen that I will go
to the place where the Buddha is and be entering the
order of the Sangha. The palace, the country and
everything will be left for the Queen”.
The King asked the ministers, “What do you think about
this? From here I am going to the place where the Buddha
is and be entering the order of the Sangha. What is your
intention?” “Like you, your Majesty, we will follow”, they
answered. “If so, send messages to your wives”, said the
King.
The King and one thousand ministers went in the direction
of the Buddha on horse back. When they reached the
first river, since there were no boats to cross it, they
crossed it by noting the virtues of the Buddha as the
object of thought.
When they reached the second river, as there were no
boats, they crossed it by noting the virtues of Dhamma
as the object of thought. At the third river also there
were no boats and they crossed it by noting the virtues
of Sangha. They reached the other shore safely.
On the other shore, the Buddha, as if He was waiting to
greet them, sat under a Bodhi tree, radiating the six-
coloured rays. When King Mahäkappina and the ministers
saw the holy rays, they went in the direction of the
Buddha. The Buddha then expounded dhamma to them
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and at the end of the discourse they all became
sotäpannas. Is it not quick? (It is quick, Venerable Sir).
What do they have as the basis? (They have pïti as the
basis, Venerable Sir). Yes, they have pïti as the basis.
The merchants went to the Queen and gave the message
from the King.
“O merchants, is it not a lot of money for a reward?
What services have you done for the King?”
“We haven’t done any services to the King. We only give
him the news, your Majesty”.
“Can you tell me that news?”
“Yes, we can, your Majesty”.
“If so, tell me the news”.
“In our country, there appeared a gem known as the
Buddha, your Majesty”, they said. On hearing this the
Queen fainted. When she recovered her consciousness,
she asked,
“O merchants, what is the news you told me?”
“In our country, there appeared a gem known as the
Buddha, your Majesty”.
The Queen fainted again. She fainted for three times on
hearing the news thrice. Is not she have much pïti? (She
had much pïti, Venerable Sir).
Pharanä pïti is likened to the cotton wool soaked in oil.
Due to hearing the word Buddha, she fainted. Only after
the fourth time, she understood properly and asked,
“O merchants, because you can tell the news about the
Buddha, how much did the King reward you?”



Pat hh
hh ht hh

hh hha–na and Vipassana– (12) Jha–na Paccayo 605

“One hundred thousand coins, your Majesty”.
“I am poor, I will give you three hundred thousand coins”.
How many hundred thousand coins did the poor person
give? (She gave three hundred thousand coins, Venerable
Sir).
Are not the gentleman donors and the lady donors have
differences in their saddhä? (They have the difference,
Venerable Sir). In the list of the donors for the monastery
building, there are quite a number of names of the ladies.
There was this kind of difference long long ago, not just
now. Hence, there shall be no blame regarding this issue.
This difference was there since the time of the Buddha,
so will it be proper to make it an issue now? (It will not
be proper, Venerable Sir). She said that she was poor
and how much did she give? (She gave three hundred
thousand coins, Venerable Sir). For the news of the gem
called the Buddha, she gave three hundred thousand coins
to the merchants.
“Do you have any other news?” the Queen asked. “In
our country there appeared a gem known as the Dhamma,
your Majesty”, said the merchants. She fainted three times
on this questions and answers, due to the diffusion of pïti.
When she regained consciousness on the fourth time, she
rewarded the merchants.
“O merchants, because you can tell me the news of the
Dhamma, I will give you another three hundred thousand
coins”.
Now, already how much hundred thousand coins did the
merchants receive? (They received six hundred thousand
coins, Venerable Sir).
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“Do you have any other news?,” asked the Queen.
“In our country there appeared a gem known as the
Sangha, your Majesty”.
On hearing this news, she fainted. Like before, the Queen
fainted for three times. As the individuals who will become
arahants in this very life (pacchimabhavika puggalika),
do not they have much pïti? (They have, Venerable Sir).
There is much pïti due to the Buddha, Dhamma and the
Sangha in their santäna and they fainted. When she
regained consciousness on the fourth time, she sad, “O
merchants, because you can tell me the news of the
Sangha, I will give you another three hundred thousand
coins”.
How many hundred thousand coins did the merchants got?
(They got nine hundred thousand coins, Venerable Sir).
Yes, they already got nine hundred thousand coins.
Then the merchants told the Queen that there was a
message from the King.
“Your Majesty, the King sent a message”.
“What is the message?”
“From the royal garden, the King will go to the place
where the Buddha is and he will enter the order of the
Sangha. The King gave the palace and the country to the
Queen so that she may rule or make use of it as she
desired”. It was the message.
On hearing this, the Queen was a bit disappointed. She
felt as if she had to swallow what the King had spitted
out. There were much suffering (dukkha) in the luxury of
a king. Is it not? (It is, Venerable Sir). Yes, there is
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suffering. She did not want it. Like the King she wanted
to gain the noble dhamma. She too wanted to go to the
Buddha and be ordained a bhikkhuni to practise
meditation. Thinking thus, the Queen discussed with the
one thousand minister’s wives.
“I am going to the Buddha and like the King I will
practise meditation to attain the noble dhamma”, said the
Queen.
“O ladies, what do you think of my idea?”
“We agree with you, your Majesty, and we will follow
you”.
“Then arrange the carriages for the journey”.
When the carriages were ready, they went along the same
route taken by the King in the direction of the Buddha.
They crossed the three rivers, like the King and his
entourage, by noting the virtues of the Buddha, the
Dhamma and the Sangha respectively as the object of
thought. When they reached the other shore, on seeing
the holy rays of the Buddha, they came down from the
carriages and went towards the Buddha.
At that time the King and his one thousand ministers had
already become bhikkhus (monks). As the Buddha
welcomed them as “ehibhikkhus” they became monks
like those Elders of 60 vässas in seniority with robes and
alms-bowl etc. The Buddha, by his supernormal powers,
made those monks invisible to the Queen and the minister’s
wives. If they saw them, they would be overjoyed and
their minds would get disturbed and they would not be
able to attain the noble dhamma. Hence, how did the
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Buddha prevented this from happening? (The Buddha
prevented this by His supernormal powers, Venerable Sir).
Yes, the Buddha prevented it thus.
All of a sudden, if they see their dear ones as monks,
some will be happy and some will be sad. When there is
happiness or sadness, the mind will get disturbed and
concentration cannot be developed. If there is no
concentration, vipassanä ñäûa …..? (cannot be developed,
Venerable Sir). As the Buddha, in his wisdom, saw this,
instead of expounding dhamma first what did He do to
prevent it from happening? (He prevented by His
supernormal power, Venerable Sir). Then the Buddha
expounded dhamma to Queen Anojädevi and her one
thousand minister’s wives.
The monks, who were King Mahäkappina and his one
thousand ministers, could also hear the dhamma talk. Both
parties could hear the sound of the dhamma, but the
sight was not visible. At the end of the dhamma discourse,
since Queen Anojädevi and one thousand ministers’ wives
were endowed with pïti as basis, they all became
sotäpannas.
Once the ladies became sotäpannas, they no longer were
happy in the lay-man’s life. As they wanted to practice to
attain the noble dhamma, the Buddha send them to the
monastery of bhikkhunis and let them get ordained.
At the end of the dhamma discourse given to Queen
Arojädevi and her party, the monks, formerly King
Mahäkappina and one thousand ministers became
arahants. What good basis were they being endowed with?
They were endowed with pïti, the good basis. It is evident
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that the individuals who are endowed with pïti as a good
basis experience dhamma and perceive the noble dhamma
quickly.
Queen Anojädevi and one thousand ministers’ wives after
being ordained bhikkhunis, practised diligently and became
arahants. This is an instance to show that the individuals
endowed with pïti as good basis can attain the noble
dhamma quickly. Is not the vipassanä jhäna beneficial?
(It is beneficial, Venerable Sir). Yes, it is beneficial. Out
of the five factors of vipassanä jhäna this is how pïti, the
jhäna factor, is conditioning. Is it not beneficial for
vipassanä practice? (It is beneficial, Venerable Sir).
Feeling (vedanä) is also beneficial. Are all the three
vedanäs not to be noted in vipassanä meditation?  (They
all are to be noted, Venerable Sir). Dukkha vedanä had
to be noted and also sukha vedanä must be noted. Based
on domanassa, the dukkha vedanä, there are many distinct
instances in the Scriptures where the noble dhamma was
attained. Due to domanassa vedanä, an instance of attaining
noble dhamma will be discoursed in brief.
A few weeks ago, I have talked about Mahäsiva Thera
to this audience. Mahäsiva Thera was the chief of the 18
major sects of religions organizations, he taught the three
Pitakas and give instructions on the dhamma. Because of
his instructions on how to practise dhamma, thirty thousand
individuals became arahants and those who became
sotäpannas or sakadägämis and anägämis were
uncountable.
One day, out of the 30,000 disciples, the arahants, the
one who had abiññäûa sampatti inclined his mind towards
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their master, Mahäsiva. He wanted to know what stage
his master had reached. Had he become an arahant? He
found out that his master is still a puthujjäna, and had
not reached any stages of ariya yet. Then he came to his
master and requested, “Venerable Sir, please teach me
Scriptures just for one session”. The teacher replied, “Oh!
I have no time to teach you the Scriptures. I have to
teach dhamma while going for alms-round, washing my
feet and even while I am washing my face”.
“Oh, is that so? If you are that busy, how can you still
have time to meditate for just one session in the early
morning?”
“No, I don’t have time to meditate”.
“Oh! if so, when the King of Death comes, you have to
say, I am busy, I have to teach”, so saying the arahant
went away flying through the sky.
The Mahä Thera became quite startled. “This monk does
not want to learn the Scriptures actually. He came to
show me the dhamma. Anyway, meditation is not that
difficult”.
As he was the teacher who showed his disciples the way
to become arahants, he was quite familiar with the method
of practice. So thinking thus, he went forth on the 13th

waxing day of the month of Waso and intended to come
back to the monastery on the fullmoon day as an arahant
for the rains retreat.
He meditated and on the fullmoon day of Waso he still
had not attained dhamma. He continued to meditate for
another vässa (one year) thinking that a one-year period
is not very long. After one year, that is, at the end of
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vässa, he still had not attained dhamma. So he became
unhappy, domanassa arose, and shed tears.
The audience and the yogis, when the dhamma experience
is distressful and there is no progress in dhamma, do not
they shed tears? (They do cry, Venerable Sir). The Thera
also cried. Since he wanted dhamma, he continued to
practise. At the end of every vässa, he had to cry. How
many vässas have passed away? 29 vässas or 29 years
have passed, and he still did not attain the dhamma.
At the end of 30th vässa he cried bitterly, thinking that he
was not the one to gain dhamma in this very life. A devi
who lived nearby also cried by making sounds of weeping.
The Thera heard the noise and asked,
“Who are you? Who is crying near here?”
“I am a devi, Venerable Sir”.
“Why are you crying?”
“I am crying because I thought I might get magga ñäûa
and phala ñäûa by crying, Venerable Sir”.
“Oh! the devas and devis have known my plight. This
won’t do, Mahäsiva, you must make a lot more effort to
meditate”.
So by saying to himself, he meditated urdently and soon
he gained the four stages of magga and phala and became
an arahant.
Is it not due to domanassa that one had gained dhamma?
(One had, Venerable Sir). This is an instance of gaining
the dhamma.
How many vässas did the Thera had to practise? (30
vässas, Venerable Sir). Did not he have much zeal? (He
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had, Venerable Sir). How many years? (30 years,
Venerable Sir). This audience can practise for only 30
days. They had to try very hard to meditate even for 30
days. There are many issues at home and many social
affairs, Venerable Sir, was the report. Is it really there are
so much issues to attend to or one has slackened the
zeal? I didn’t know. Did not Mahäsiva attain dhamma
due to domanassa as basis? (He did, Venerable Sir). Yes,
he attained dhamma as such.
Out of the vedanas, does not domanassa vedanä benefit
the vipassanä meditation practice? (It does, Venerable Sir).
Yes, it does benefit. This kind of tears should be shed. If
there were such tears, let them be. This kind of
domanassa, if it appeared, let it be because it is a good
basis for the gaining of dhamma.
By virtue of listening to the dhamma talk on Jhäna
Paccayo from Paccayamiddesa Päli Text, and the method
of practice, may you be able to follow, practise, cultivate
and put effort accordingly and may you be able to swiftly
realize the noble dhamma, and attain the bliss of nibbäna,
the extinction of all sufferings, that you have aspired for
with ease of practice.
(May we be endowed with the blessings, Venerable Sir).

Sädhu!   Sädhu!   Sädhu!
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Translator’s note on Jhäna PaccayoJhäna PaccayoJhäna PaccayoJhäna PaccayoJhäna Paccayo

10, Pañcaviññäûa dvi

Cakkuviññäûa dvi = 2

Sotaviññäûa dvi = 2

Ghänaviññäûa dvi = 2

Jivhäviññäûa dvi = 2

Käya viññäûa dvi =  2

10



e Noting with close contemplation
And attentiveness
Is called jhäna.

e Samatha jhäna and vipassanä jhäna,
These are
The two different types of jhäna.

e Observing for tranquility only
Is called samatha jhäna.

e Contemplating and comprehending
The three characteristics
Is called vipassanä jhäna.

e Discard the paññatti
Paramattha must truly be noted.

MOMOMOMOMOTTTTTTTTTTOSOSOSOSOS
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Pat.t.ha–na and Vipassana–     (13)

Magga Paccayo
(Path Condition)

Ashin Ashin Ashin Ashin Ashin KuûKuûKuûKuûKuûddddd..... aläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsa

Today is the newmoon day of the month of Thadinkyut,
1353 Myanmar Era (6.11.91), and the dhamma talk that
will be delivered this afternoon is on Magga Paccayo
(Path Condition).
Magga means path. In actual paths, there are two types:
the good and the bad ones. The individuals who go into
a forest or climb up a mountain must hike carefully so as
to be on the right path. They must take great care in
order that they do not follow the wrong path. Here also
it is the same.
The path conditioning states (magga paccaya) present in
the santänas of this audience are made up of two types
of path factors (maggaÜga). One type will lead the
individuals to the good realms of human, deva, brahma,
and up to nibbäna. The other type will lead them to bad
realms of hell (niraya), animal (tiricchäna), hungry ghost
(peta) and demons (asuräkäya).
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Out of these two types of path factors (maggaÜga), does
not one have to cultivate in ones santäna the arising of
good path factors? (One must cultivate thus Venerable
Sir). One must try as much as possible to abandon the
wrong or the bad path factors.
Path conditioning state (magga paccaya dhamma),
discoursed now in this dhamma talk is the dhamma
present in the santänas of this audience, or these individuals.
While listening it, if one reflects that this dhamma discourse
is about the maggaÜga dhamma present in one’s santäna,
one will remember it better. The Buddha had expounded
on the dhammas that are peresent in the santänas of this
audience. While listening, one must reflect thus, and one
will understand and remember it better.
In the Päli Text, Magga Paccayo in quite straightforward,
Shall we recite the Päli in veneration to the Buddha? All
of you repeat after the Sayadaw.

Magga Paccayoti –
Maggangäni maggasampayuttakänaÖ dhammänaÖ
tamsamuôôhänänañca rúpänaÖ maggapaccayena paccayo

Magga paccayoti = Path condition means that,
maggangäni = the 12 maggaÜga dhammas;
maggasampayuôôakänaÖ = the states associated with path;
dhammänañca = the 71 rooted consciousnesses and 52
cetasikas; tamsamuôôhänänaÖ = which originate from the
cittas and the cetasikas associated with path; rúpänañca
= and the associated rooted cittajarúpa and associated
rooted paôisandhi kammaja-rúpa as well; maggapaccayena
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= by the force of path condition (Magga Paccayo);
paccayo + upakärako = conditioning; hoti = are. Iti =
thus; bhagävä = the Buddha; avoca = expounded with
wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!

Maggangäni means that there are 12 path factors
(maggaÜgas). 8 good ones, sammädiôôhi maggaÜga and
so on and 4 bad ones, micchädiôôhi maggaÜga, and so
on, and altogether there are 12 maggaÜgas. The good
maggaÜgas will condition the associated rooted cittas and
cetasikas (magga sampayuttakänaÖ dhammänaÖ) to be
good. These eight good ones, sammädiôôhi maggaÜgas
and so on, are cultivating good cittas and cetasikas
associated with them to arise, and to abandon the bad
cittas and cetasikas. The good maggaÜgas, sammädiôôhi
and so on are conditioning the associated matters produced,
such as rooted cittaja-rúpas and rooted paôisandhi
kammaja-rúpa from being bad to become good.
Also the bad maggaÜgas, micchädiôôhi and so on are
conditioning the associated cittas and cetasikas (magga
sampayuttakänaÖ dhammänaÖ) from being good to
become bad. TaÖsamuôôhänañca rúpänaÖ means rooted
cittaja-rúpas and rooted paôisandhi kammaja-rúpa are
conditioned to become bad from being good.
Magga means a collection of eight path factors,
sammädiôôhi maggaÜga. Also a collection of four path
factors, micchädiôôhi maggaÜga is called magga. A
collection of items is called magga, each separate item is
called maggaÜga. Maggasaddä directly gives the meaning
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of magga on the actual path for the journey. As said
above, the actual path is of two kinds: the good and the
bad ones.
Likewise, the individuals who go into a forest or climb a
mountain will find two paths. The maggaÜga dhammas
present in one’s santäna are of two types: sammädiôôhi
maggaÜga, samäsaÜkappa maggaÜga and so on are the
good maggaÜgas which can lead one to good existences
up to nibbäna. Good maggaÜgas can make one in dugati
bhävas to get over to sugati bhävas or prevent one from
doing akusala deeds and urge one to do kusala deeds.
MaggaÜga, as already known by this audience, is explained
in comparison to a vehicle: boat, ship, horse-drawn carriage
or motorcar. How many types of maggaÜga are there in
the santänas of this audience? There is a good vehicle
and a bad vehicle, hence, there are….? (two types,
Venerable Sir).
Good maggaÜga vehicle is taking this audience to the
realms of human, deva, brahma and up to nibbäna. At
present the associated states, cetasikas and rúpa dhammas
arising together with the 8 good maggaÜgas
(maggasampayuttakänaÖ dhammänaÖ
tamsamuôôhänänañca rúpänaÖ) are being conditioned to
be good. To be free from bad and to become good is
conditioned by these eight maggaÜgas. Good maggaÜgas
will send one to good bhúmi or bhäva and also cause
the associated cittas, cetasikas and rúpa dhammas to be
good.
Micchädiôôhi, micchäväcä, micchäkammanta and micchä-
äjïva, the four bad maggaÜgas are conditioning one to
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get to bad existances (bhúmi or bhäva). At present the
associated states, cittas, cetasikas and rúpa dhammas
arising together with the four bad maggaÜgas are being
conditioned to be bad. For the good cittas and cetasikas
to become bad it is being conditioned by the four bad
maggaÜgas, that is, bad cittas, cetasikas, cittaja-rúpas
and paôisandhi kammaja-rúpas are made to arise.
In whose santänas are these conditionings taking place?
(The conditionings are taking place in our santänas,
Venerable Sir). Yes, this dhamma talk is about the
conditionings taking place in the santänas of this audience.
These phenomena are present or arising in the santänas
of this audience, sometimes the eight good maggaÜgas or
at other times the four bad maggaÜgas are appearing.
Does not one have to try so as not to have the four bad
maggaÜgas in one’s santäna? (One must try, Venerable
Sir).
Sammädiôôhi = right view; sammäsaÜkappa = right thought;
sammäväcä = right speech; sammäkammanta = right
action; sammä-äjïva = right livelihood; sammäväyäma =
right effort; sammäsati = right mindfulness; and
sammäsamädhi = right concentration. How many factors
are there? (There are eight factors, Venerable Sir). These
eight factors of maggaÜgas in a group is known as magga.
The meaning of this magga in Päli is: Kilese märenato
nibbänaÖ gacchatïti maggo. Kilese = lobha, dosa, moha,
the kilesas; märenato = by extinguishing; nibbänaÖ = to
nibbäna; gacchatïti = tends to go; ititasamä = hence this
force to go to nibbäna by extinguishing the kilesas, lobha,
dosa and moha is known as; maggo = magga.
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Sammädiôôhi the eight maggaÜgas, present in the santänas
of this audience, are making one abandon lobha, dosa
and moha which can lead one to apäya, but sending one
to nibbäna instead.
Eight maggaÜgas, sammädiôôhi and so on, are generally
known as the magga vehicle. Four maggaÜgas,
micchädiôôhi and so on are also sending one to where?
It is sending one to four woeful planes (apäya). These
four are also known as the vehicle.
In the santänas of this audience, there are two types of
maggaÜga vehicles. One type of vehicle sends one to
good existences (sugati bhúmis) and finally to nibbäna.
How many factors are there in this type? (There are eight
factors, Venerable Sir). Another type to four bad existences
(four apaya bhúmis), and how many factors are there in
this type? (There are four factors, Venerable Sir).
In these four factors, the word “micchä” must be a prefix
in each of the four terms, such as micchädiôôhi,
micchäväcä, micchäkammanta and micchä-äjïva. Micchä
means wrong, which can be compared to the wrong way.
When there is a micchä vehicle, is it not like driving one
along the wrong path? (It is like this, Venerable Sir.) Where
can one be driven to? (One can be driven to apäya
niraya, Venerable Sir). Yes, one can get to apäya niraya.
This is the meaning of micchädiôôhi.
The meaning of sammädiôôhi is generally well-known.
Sammädiôôhi means the right view: knowing the näma
and rúpa by discerning; knowing the cause and the effect;
knowing the three characteristics of anicca, dukkha and
anatta; and knowing the arisings and passings away. This
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audience had already heard about sammädiôôhi. The
benefactor Most Venerable Mahasi Sayadaw had
composed a motto to make one understand clearly the
eight maggaÜgas: sammädiôôhi maggaÜga and so on. In
veneration to the Mahisi Sayadaw, recite the motto once.

Motto: Right view, right thought, right speech, right action,
right livelihood,
Right effort, right mindfulness and right
concentration,
Constitute magga, the right eight-fold path.

Right view = sammädiôôhi; right thought = sammäsaÜkappa;
right speech = sammäväcä; right action=sammäkammanta;
right livelihood=sammä-äjïva; right effort = sammäväyäma;
right mindfulness = sammäsati; and right concentration =
sammäsamädhi. These are the meaning in brief.
When one recite the motto on micchädiôôhi, micchäväcä,
micchäkammanta and micchä-äjïva, their meanings will
become clear. Let us recite.

Motto:Holding the view of
No kamma and its effect
Is micchädiôôhi

There is a view of the presence of no kamma and its
effect: when one does a wholesome deed (kusala) there
will be no benefit; if one does an unwholesome deed
(akusala) there will be no punishment for it, that is, there
is no effect of kusala or akusala. Is it sammädiôôhi or
micchädiôôhi? (It is micchädiôôhi, Venerable Sir). In the
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santänas of this audience, there is no such a wrong view.
One is always believing in kamma and its effect and hence
one is holding the right view sammädiôôhi. Is it not? (It is,
Venerable Sir). One is free of the wrong view
(micchädiôôhi)
To be able to talk on micchädiôôhi in brief, it will be
explained briefly. Since this audience are the Buddhists,
are they not being asked about Buddhism quite often?
(They are being asked, Venerable Sir). If asked, what is
micchäditthi? What is the wrong view? The answer shall
be, it is the view that there is no kusala kamma, that is,
even though däna, sïla, samatha and vipassanä kusala
are performed, there is no benefit. Even though one kills,
steals or does other akusala deeds, there is neither akusala
kamma nor the effects of that kamma. There is no effect
of dispensing däna or observing sïla or taking life of other’s
or stealing other people’s property. This wrong view is
called micchädiôôhi. Is not this audience free of this wrong
view in their santänas? (They are free of it, Venerable
Sir).
In the word micchäväcä, micchä means wrong, väcä
means speech. Talking falsely is micchäväcä. One has to
keep on trying to be free of this. Talking by four
vacïduccarita is micchäväcä. The four vacïduccarita are
talking lies, slendering, speaking harshly and talking
frivolously. These can be very evident.
 In Päli, slandering is called pisuûaväcä and this word
consists of two parts: piya + suñña. Piya = love or
affection; suñña = empty of. Hence, pisuûaväcä means
talking to make the two person’s affection disappear. Is it
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not a frightful offence? (It is, Venerable Sir). Yes, it is a
frightful offence and one must be careful not to commit it.
“My parents and relatives are endowed with sïla and
samädhi, but my in-laws are not”, what kind of a speech
is this? Is it to make the other family lose respect? This
speech is pinsuûaväcä. This audience will not talk like
this.
Sayadaws and saÜghas must also be very careful. If they
say that their sect is endowed with sïla and samädhi, and
that the other sects are not, this speech can make the
members of other sects lose respect and hence, it becomes
pinsuûaväcä.
Talking harshly is pharusaväcä. This audience is refraining
from doing it as much as possible. One has to make an
effort to refrain from it so as to make it a habit. Some
individual, according to their livelihood basic nature, enjoy
speaking harshly. Is it good or bad? (It is bad, Venerable
Sir). Yes, it is bad. Speaking politely is the best thing.
Refraining from harsh speech is doing according to the
Buddha’s wish.
When the words as well as the volitions are harsh, the
speech is definitely a pharusaväcä. This type of harsh
speech is micchäväcä. Where can micchaväcä lead one
to? It is the path to hell (apäya niraya). It is a great
vehicle which will send one to apäya niraya. If the words
are harsh only, but the volition is not, then the speech
cannot be termed pharusaväcä.
At one time, a mother and her son lived together. Since
these two were not in agreement, they quarreled often.
Then the son got disappointed and said, “I don’t want to
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live with you, mother. I want to leave the house”. “Alright,
if you go away, in the forest, a she-buffalo will gore you
to death”.
“Never mind, let it be, even if I have to die, I will go”.
So saying, the son went away. In the forest, he met a
wild she-buffalo which came running to gore him. He had
no way to escape. Knowing that he had no escape, he
made a resolution on the truth (saccädhiôôhäna).
“If my mother really wants me to die, let the buffalo gore
me. If she said harsh words without the volition for me
to die let not the buffalo gore me”.
The wild buffalo, as if tied to a post at that spot, did not
move at all. It could not advance and after a short while,
went away to another place. Does the speech amount to
pharusaväcä? (It does not Venerable Sir). The words are
harsh but —? (the volition is not harsh, Venerable Sir).
She said harsh words to stop him from going away. One
must be careful. Even though the words are harsh but the
volition is not, then it is evident that the speech does not
amount to pharusaväcä.
If the words are pleasant but the volition is harsh, then
the speech certainly is pharusaväcä. At one time a king
was holding a council with the ministers and young princes.
At that time a notorious bandit was caught, having an
order to bring him at once to the king. Hence, the bandit
was brought before the king. Since the king was in the
company of respectable persons, it was not proper to
utter harsh words and the king said pleasantly, “O, let the
bandit sleep peacefully in the forest”. Are not the words
pleasant? (They are pleasant, Venerable Sir). What is the
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real order? (The real order is to execute the bandit,
Venerable Sir). This is pharusaväcä. Is it sammäväcä or
micchäväcä? (It is micchäväcä, Venerable Sir).
Micchäväcä is the path to apäya. By taking note of this,
one must practice to have good habits. When the words
are harsh sometimes the volition too becomes harsh. It is
better not to speak harshly. Since one is in the meditation
centre, all these are being taken care of. But is it not
good to know about this? (It is good, Venerable Sir).
Yes, it is good.
Talking frivolously is samphappaläpaväcä. The talk gives
neither the mundane benefit nor the supramundane benefit
in saÖsarä. It is not the way to sugati bhävas and
nibbäna. There is no benefit resulting in the mundane world,
no benefit in saÖsarä, and no benefit in the supramundane
world and for the reaching of nibbäna. Talking about
unbeneficial topics is samphappaläpaväcä. Is the
unbeneficial talk sammäväcä or micchäväcä? (It is
micchäväcä, Venerable Sir). This kind of talk can send
one to apäya niraya. Hence, one should not talk as such.
Unbeneficial talk such as praises of women or men and
reading and writing about untrue but imaginary episodes,
are a waste of time. It is samphappaläpaväcä. Micchäväcä
means the talk concerning four vacïduccarita. Recite the
motto on micchäväcä.

Motto:Musa, pisu, pharu and samphä
These four are known as micchäväcä.

Musa (musaväda) = talking lies; pisu (pisuûaväcä) =
slandering; pharu (pharusaväcä) = speaking harshly; and



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw624

sampha (samphappaläpa) = talking frivolously or wasting
time by talking nonsense. These four factors are known
as vacïduccarita or micchäväcä.
The next factor is micchäkammanta. Micchä means wrong;
kammanta means action. What are the wrong actions?
Does not one have to do the killing by bodily actions?
(One has to do thus, Venerable Sir). Stealing other’s
property is mostly done by the bodily action, even though
there are few cases of theft done by verbal action.
Kammesu-micchäcära means act of sexual misconduct
carried out on other’s wife and family members. These
three factors are micchäkammanta. Recite the motto.

Motto:Acts of killing, stealing, and sexual misconduct.
These three, when committed,
Are known as micchäkammanta.

Killing = taking life of other’s (pänätipäta); stealing =
taking other people’s property without permission
(adinnädäna), and having act of sexual misconduct =
having unlawful sex with other people’ wife or family
members (kämesumicchäcära). These three käyakamma
are micchäkammanta.
Micchäkammanta is the actions that can send one to
apäya. Does not this, audience have to refrain and stay
away from this action as much as possible? (One has to
refrain thus, Venerable Sir). Since young, one is brought
up by good parents and teachers, and one has refrained
from killing, stealing and having act of sexual misconduct
(micchäkammanta), these three käyakammas. Does not
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one rejoice over it? (One does, Venerable Sir.) One is
free from these misdeeds.
Another factor is wrong livelihood (miccha-äjïva). Wrong
livelihood means making one’s living by committing three
käyaduccaritas and four vacïduccaritas, such as musäväda,
pharusaväcä, pisuûaväcä and samphappaläpaväcä. One
tells lies for making a living; and speaks harshly to acquire
wealth. One slanders to make the two person’s affection
destroyed, for one’s livelihood. One has spoken frivolously
for a living. What are these actions called? They are called
micchäjïva. This audience do not have these actions. If
one has a few of these one must take care so as to be
free of them.
One male donor (däyakä) became quite aware of these
ways of livelihood. After practicing satipaôôhäna vipassanä
meditation, he contemplated to review his livelihood on
whether it is sammä-äjïva or not. Since an individual
practiced vipassanä meditation by culturing the mind, did
not he review his own mind? (He did, Venerable Sir).
“This livelihood is not good, not good. If it is not good,
I will not earn a living in this way”. Is it not a good
reflection? (It is a good reflection, Venerable Sir). By
practicing what dhamma? (By practising vipassanä
meditation, Venerable Sir).
One cannot starve in this life. Will it be proper if one
must have a wrong livelihood (miccha-äjïva)? (It will not
be proper, Venerable Sir). A däyakä who owned a teashop
reported thus:
 “In Myanmar Country, there is almost no one who is
starving. I will no more earn a living by miccha-äjïva”.
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Oh! It is so appropriate. Should not one praise him?
(One should, Venerable Sir). One should take this as an
example from him. He had to shout, scold and threaten
his employees by using abusive words. So he closed his
teashop and started another business. Is it not proper? (It
is proper, Venerable Sir)
Earning a living by the fourfold vacïduccarita course of
actions is known as miccha-äjïva. One’s livelihood
consisting of talking lies, slandering, saying harshly and
speaking frivolously is known as micchäjïva. Earning a
living by killing, stealing and having acts of sexual
misconduct is also micchäjïva.
Earning a living by refraining from three käyaduccaritas
and four vacïduccaritas is called sammä-äjïva. Micchäjïva
and sammä-äjïva are directly opposite to each other. The
bad maggaÜgas: micchädiôôhi, micchäväcä,
micchäkammanta and micchä-äjïva constitute the vehicle
which will take one to the inferior realms, the four apäya
planes, and as this is known, should not one avoid this
vehicle? (One should avoid it, Venerable Sir).
Magga conditioning state (magga paccaya) present at this
moment in the santänas of this audience is the same type
as conascence conditioning state (sahajäta paccaya), which
conditions the associated states arising together. Since
sammädiôôhi, sammäsaÜkappa, sammäväcä,
sammäkammanta, sammä-äjïva, sammäväyäma, sammäsati
and sammäsamädhi, the eight maggaÜgas, are good and
noble, they can condition the conditioned state appearing
together (sampayutta) so as not to be bad but to be
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good and make good cittas, good cetasikas, and good
rúpas arise.
Not to let the associated wrong conditioned state (micchä
sampayuttas) arise, that is not to let the cittaja-rúpa
become defiled, the eight maggaÜgas, sammädiôôhi and
so on, are conditioning the conditioned state, cittaja-rúpas
and paôisandhi kammaja-rúpas, that arise together, to be
good and proper. Is it clear now? (It is clear, Venerable
Sir). Eight maggaÜgas, sammädiôôhi and so on are
conditioning so that the arising dhammas are noble and
purified.
Also micchädiôôhi, micchäväcä, micchäkammanta and
micchä-äjïva, the four maggaÜgas are conditioning the
associated (sampayutta) cittaja-rúpas and kammaja-rúpas,
the conditioned state. How are they conditioning? They
are conditioning the associated good cittas and cetasikas,
the conditioned state, to become bad and inferior.
According to tamsamuôôhänänañca rúpänaÖ, they are
conditioning the good cittaja-rúpas and paôisandhi
kammaja-rúpas to become bad and inferior.
When one is holding the wrong view, making false
speeches, behaving badly and earning by wrong doings,
can the associated dhammas (sampayutta dhammas) be
good? (They cannot be good, Venerable Sir). Yes, they
cannot be good. Only unwholesomenesses (akusalas) will
arise, the pure ones, wholesomenesses (kusalas), to
become defiled. It is caused by micchäditthi, micchäväcä,
micchäkammanta and micchä-äjïva. When these defiled
ones, (akusala) accrue, cittas and cetasikas become impure
and the rúpas also become defiled. Do not they become
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defiled? (They do, Venerable Sir). Yes, they become defiled.
What is conditioning this to happen? Micchädiôôhi,
micchäväcä, micchäkammanta and micchä-äjïva are
conditioning. Is it not evident? (It is evident, Venerable
Sir).
Hence, this audience is practising to be free from
micchädiôôhi, micchäväcä, micchäkammanta and micchä-
äjïva, the four maggaÜgas in their santänas as much as
possible. This is a very joyful experience indeed.
As one has lived with good parents and teachers since
young and is being brought up by having their good advice,
one is free from micchädiôôhi, and can refrain from
micchäväcä as much as possible. Is it not? (It is, Venerable
Sir.) One can totally refrain from micchäkammanta, that
is, taking other’s lives; stealing other’s property, and
committing act of sexual misconduct. And one can refrain
from these acts as much as possible. Cannot one refrain
from micchä-äjïva, that is earning by wrong doing as
much as possible? (One can refrain from these, Venerable
Sir).
One can refrain from these acts because one knows their
consequences. When one is ignorant, one will not refrain
from doing bad things. Now one knows about it. Since
young, one is brought up by good parents and teachers,
and one can refrain from the micchä-maggaÜgas. Now
one knows more by listening to the Paôôhäna Päli Text.
Should not one listen carefully? (One should, Venerable
Sir). To hear what has not been heard before, to clarify
what has been heard, to have right view and so on, the
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five benefits of listening to dhamma talks can b obtained.
Recite the motto.

Motto: Hearing that has not been heard,
What have been heard clarified,
Doubts cleared, having right view,
The mind becoming pure
Are the five benefits of listening to dhamma.

By listening to dhamma discourses, one can hear the
dhamma which one has never heard before. The dhamma
that had been heard before can be discerned more clearly.
If there are any doubts, they can be dispelled. Can the
doubts be dispelled? (They can be dispelled, Venerable
Sir). The wrong views can  be set right and the mind can
become clear and pure. When an eloquent dhamma
speaker talks about dhamma, one’s dull and unhappy mind
can become clear and cheerful.
Since the yogis here are practising vipassanä meditation,
eight maggaÜgas in connection with vipassanä are already
getting involved. Out of the eight maggaÜgas, the two,
most beneficial and distinctive ones: sammäväyäma and
sammäsati will be discoursed here. Sammäväyäma will
be discoursed first. Sammäväyäma means making the right
effort with the four factors of sammappadhäna. The four
factors of sammappadhäna are: AnuppannänaÖ
päpakänaÖ anuppädäya väyämo. One must make an
effort so as not to let the unwholesomeness (akusala) that
have not yet arisen to arise. UppannänaÖ päpakänaÖ
pahänäya väyämo. One must make an effort to abandon
the unwholesomeness (akusala) that have already arisen.
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AnuppannänaÖ kusalänaÖ uppadäya väyämo. One must
make an effort to let wholesomeness (kusala) that has not
yet arisen to arise. UppannänaÖ kusalänaÖ bhiyyo
bhäväya väyämo. One must make great effort to let
wholesomeness (kusala) that had already arisen to develop
more and more. Practising by these four factors of
sammappadhäna is known as sammäväyäma. Is it not
better to remember these four good factors? (It is better,
Venerable Sir).
How shall one make an effort to let akusala that has not
yet arisen in one’s santäna to become sammäväyäma?
The audience cannot give the answer yet. To understand
sammäväyäma, everybody must give the answer. Is it not
the effort one has to make directly? (It is, Venerable Sir).
How shall one make an effort to let akusala that has not
yet arisen in one’s santäna to become sammäväyäma?
(One must make an effort not to let akusala arise,
Venerable Sir). How shall one make an effort to let
akusala that has already arisen in one’s santäna to become
sammäväyäma? (One must make an effort to abandon
akusala, Venerable Sir). This is the dhamma that the
audience is practising by themselves. How shall one make
an effort to let kusala that has not yet arisen in one’s
santäna to become sammäväyäma? (One must make an
effort to let kusala arise, Venerable Sir.)
How shall one make an effort to let kusala that has
already arisen in one’s santäna to become samäväyäma?
(One must make an effort to let kusala develop more
and more, Venerable Sir). Yes, this effort is very useful.
When one is endowed with this sammäväyäma factor,
one can reach nibbäna.
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In the santänas of this audience for this existence, there
are akusala that have not yet arisen. But over the countless
number of existences in the past, that is, in the beginningless
saÖsarä, one had committed all kinds of akusala, As the
saÖsarä is so long there is no akusala left that has not
been committed by one. In the santänas of this audience,
in this life time, there are akusalas that has not yet been
committed. Some individuals may have akusalas such as
murdering, stealing millions or billions of money. Is it not?
(It is Venerable Sir). In this audience, has any one
committed these crimes? One has not. Hence, are there
akusalas that have not yet arisen in oneself? (There are
akusalas that have not yet arisen, Venerable Sir.)
For example when there are epidemics of plague, diarrhea
or small pox, does not one have to protect oneself from
having these diseases? (One has to protect, Venerable
Sir). Yes, it is like this. Hence, one has to make an effort
to prevent akusalas from arising in one’s santäna.
The akusalas that had already arisen in one’s santäna are
of three types. The akusalas that arises due to bodily or
verbal actions; the akusala that arises in the continuity of
consciousness, and the latent akusalas that followed one
over the whole of saÖsarä. How many types are there
altogether? (There are three types, Venerable Sir). What
must one do about them? (One must abandon them,
Venerable Sir).
There are kusalas which had not yet arisen in one’s
santäna. Some individuals have not visited the famous
pagodas; have not acquired the kusala of building a pagoda
or have not practised vipassanä meditation yet. One has
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dispensed däna, observed sïla and practised samatha by
telling beads. But one has not practised vipassanä
meditation yet, and by practicing vipassanä meditation one
is gaining kusala that has not yet arisen. Is it not? (It is,
Venerable Sir). If one is practising vipassanä meditation,
one is gaining kusala that had not yet arisen.
Does not an individual who is at nämarúpa pariccheda
ñäûa, the knowledge of knowing näma and rúpa by
diserning, have to keep on practicing so as to reach the
next higher stage, the paccaya pariggaha ñäûa? (he does
have to keep on practising, Venerable Sir). He does have
to practise so as to gain the kusala of paccaya pariggaha
ñäûa that has not yet arisen in him.
Does not the yogi who is at paccaya pariggaha ñaûa,
the knowledge of cause and effect, has to keep on
practising to reach sammasana and udayabbaya ñäûas?
(He does have to, Venerable Sir.) He does have to continue
practising to acquire the kusala of attaining sammasana
and udayabbaya ñäûas in his santäna. Then, does not
the yogi have to practise from udayabbaya ñäûa to
bhaÜga ñäûa, bhaya ñäûa, ädinava ñäûa, nibbidä ñäûa,
muncitukamyutä ñäûa, patisankhä ñäûa, sankhärupekkhä
ñäûa, anuloma ñäûa, and gotrabhú ñäûa successively?
Does not one have to practise so as to reach: magga
ñäûa from gotrabhú ñäûa? (One does have to, Venerable
Sir). Does not the yogi have to keep on practising so as
to gain the kusala that has not yet arisen in his santäna?
(He does have to, Venerable Sir). Magga ñäûa is also
the kusala that has not yet arisen. Practising with the
intention to reach sotäpatti magga ñäûa is to get the
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kusala that has not yet arisen in his santäna. Is it not
evident? (It is evident, Venerable Sir).
Out of the four efforts in sammappadhäna, the practise
of vipassanä meditation is to gain the kusala that has not
yet arisen in one’s santäna. Can one decide as such?
(One can, Venerable Sir).
The kusalas that have already arisen in one’s santäna
should be made to develop more. The audience is already
practising this. One has offered alms-food many a time,
hasn’t one? (One has, Venerable Sir). On every birthday,
däna has been dispensed. Since very young, one has
celebrated the birthdays, hasn’t one? (One has, Venerable
Sir). That is developing kusala. Every year one has been
offering Waso robes since many years ago, this year too
will not one offer? (One will offer again, Venerable Sir).
What is one doing? One is developing the kusala. Every
year does not one offer kathina robes? (One does,
Venerable Sir). This year also…? (One will offer again,
Venerable Sir). What is one doing? (Developing kusala,
Venerable Sir). Yes it is developing kusala.
One observes sïlas. Since young, one has observed the
five precepts. Now, is not one observing sïla again and
again? (One observes thus, Venerable Sir). Why? (One is
observing sïla to develop it, Venerable Sir). Yes, one is
observing to develop more. Now the audience has
understood this idea properly.
Practising by the four factors of sammappadhäna effort is
sammäväyäma. Sammäväyäma is one of the eight
constituents (maggaÜgas), which can lead one to nibbäna.
When one is endowed with sammäväyäma, where will
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one be heading? (To nibbäna, Venerable Sir). Yes, one
can get to nibbäna, from one good realm to another
good realm, to better and better abodes and finally to
nibbäna. Recite the motto.

Motto:Akusala that has not yet arisen will not arise.
Akusala that has already arisen shall quickly be
abandoned.
Kusala that has not yet arisen will arise.
Kusala that has already arisen will excedingly
develop.

This is the motto describing the result of practicing by the
four factors of sammappadhäna effort. Here the most
important thing is to eliminate the akusala that has already
arisen. Only when this audience can eliminate the akusala
that has already arisen, one will reach nibbäna, where all
the sufferings are extinguished, which one have aspired
for. So long as there is akusala, can one attain the bliss
of nibbäna? (One cannot attain, Venerable Sir). Yes, they
cannot attain. Akusala and nibbäna are directly opposite
to each other. Hence, one must be able to abandon
akusala.
How many kinds of akusala are there? In the santänas of
this audience, roughly there are three kinds. How many
kinds are there? (Three kinds, Venerable Sir).
Akusala arising due to bodily and verbal actions is one
kind. Akusala arising in the continuity of consciousness is
of another kind, and akusala that has been latent for
many existences throughout the beginningless saÖsarä is
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still the another kind. How many kinds? (Three kinds,
Venerable Sir). Unless one knows the akusala in one’s
santäna, one cannot eliminate it. When one does not know
about  it, can one eliminate it? (One cannot, Venerable
Sir). Is it not important to know about it? (It is important,
Venerable Sir.)
Does not one want to know one can eliminate the akusala
due to bodily and verbal actions? (One wants to know,
Venerable Sir) How should one eliminate the akusala arising
in the continuity of one’s consciousness? How should one
eliminate the latent akusala present in the santäna since
many many existences in the saÖsarä? If one knows how
to eliminate each kind of akusala, the task of elimination
can be accomplished more quickly.
Do not the akusalas due to bodily and verbal actions,
such as killing, stealing, committing adultery, telling lies,
slandering and so on, the several duccaritas, arise
sometimes? (They arise, Venerable Sir). The akusalas
committed by bodily and verbal actions are known as
vïtikkama akusala. These akusalas are committed by
actions, and are very evident. When there is a case of
theft, does not the individual who steals knows about it?
(He does know, Venerable Sir). Other individuals also…?
(know about it, Venerable Sir.) They know that “he is a
thief, he is a thief.” It is very evident. How should one
eliminate the akusalas committed by action (vïtikkama)?
When one is observing the five precepts one cannot steal,
kill, commit adultery and tell lies. Do not the five precepts
eliminate these akusala? (They do eliminate thus, Venerable
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Sir) The akusala that arise due to bodily and verbal actions
must be abandoned by sïla.

Motto: Due to bodily and verbal actions
The akusalas that arise
Must be eliminated by sïla.

As these akusalas arise due to bodily and verbal actions,
one will kill, steal, commit adultery, tell lies and so on.
These akusala must be abandoned by sïla. When one is
observing the precepts, does it mean that one has already
abandoned these akusalas? (The akusalas are being
abandoned, Venerable Sir). Yes, the akusalas are being
abandoned.
How shall akusala arising not due to bodily or verbal
actions but which appear in the mind endlessly be
abandoned?

Motto:In the continuity of consciousness
The akusala that arise
Must be abandoned by samatha.

The akusalas that do not arise right up to bodily and
verbal actions but arise in the continuity of consciousness
endlessly or interminably such as, craving for this and
craving for that; clinging to this and clinging to that, are
there such akusala? (There are, Venerable Sir). Not being
able to get what one craves for, one is unhappy endlessly.
Is it not? (It is, Venerable Sir). Oh! I haven’t got it, I
haven’t got it. Will it be possible, or will I be able to get
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it? There can be such worry or unhappiness every now
and then.
The individuals, who are practising vipassanä meditation,
usually examine their own minds frequently? Are these
thoughts either kusala citta or akusala citta? (They are
akusala cittas, Venerable Sir). Yes, they are akusalas.
Craving for something what one does not get is lobha.
Getting upset for not getting what one craves for is dosa.
Does not one have such thoughts every now and then?
(One does, Venerable Sir). One does not like the ways
of young sons and daughters. He does not say anything
to them but disagrees with their life style: the clothes they
wear, the way they bear their manners, the way they
behave and the words they say. Can this happen
sometimes? (It can happen thus, Venerable Sir). There
can be many such thoughts in one’s mind. Vipassanä
meditator generally knows his own mind. These are the
worries, it is better to keep on meditating. Can one have
such attitudes? (One can, venerable Sir). Yes, one can
have such attitudes.
How shall the akusalas that arise in one’s mind be
abandoned? In accord with the continuity of consciousness,
these akusalas must be abandoned by samatha. When
one is bowing down and paying respect to the Buddha,
the concentration gained by this act is discarding the
worries and the carvings, the akusalas, that are appearing
in one’s continuity of consciousness.
How must one abandon the latent akusalas that follow
one throughout the saÖsarä for many existences? They
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must be abandoned by vipassanä paññä and magga
paññä.

Motto: Throughout the continuous existences
The latent akusalas that follow
Must be abandoned by noble paññä

In the saÖsarä for continuous existences, there follow the
latent powers or abilities, or anusayas, or the akusalas in
the santänas of this audience. There are plenty of akusalas
that have been accumulated. Unless these accumulated
akusalas can be abandoned one cannot attain the bliss of
nibbäna which one has aspired for. Nibbäna cannot be
attained just by wishing.
In the Scriptures it was explained that the akusalas arising
to bodily and verbal actions; akusalas appearing in one’s
continuity of consciousness and the latent akusalas that
follow one for many many existences in this beginningless
saÖsarä (anamatagga saÖsarä) are likened to a huge
poison tree. What are these three akusalas present in
one’s santäna likened to? (They are likened to a huge
poison tree, Venerable Sir) Yes, they are likened to a
huge poison tree which can give suffering to people.
There are three parts in a huge poison tree. The twigs
and branches are one part, the trunk is the other part and
the roots are still another part. How many parts are there?
(There are three parts, Venerable Sir). In the santänas of
this audience, how many parts of akusala are there? (There
are three parts, Venerable Sir). Yes, there are three parts,
such as akusalas due to bodily and verbal actions; akusalas
appearing in one’s continuity of consciousness, and the
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latent akusalas that follow for many many existences in
the anamatagga saÖsarä.
What are the twigs and branches of the poison tree likened
to? They are likened to the akusalas arising due to bodily
and verbal actions of the individuals in this audience. Can
one see the twigs and branches of a tree from a far-away
distance? (One can see them, Venerable Sir). The akusalas
due to bodily and verbal actions are very distinct. Can
one know these akusalas by oneself? (One can know
them by oneself, Venerable Sir). Oh! I have committed, I
have committed. I have said something which is not proper.
This is how one knows by oneself. Other people also
know about these. As the twigs and branches are distinct
so also are the akusalas committed bodily and verbally.
Are these two distinctions likened to one another? (They
are, Venerable Sir). Hence, the akusalas committed bodily
and verbally are likened to twigs and branches of the
poison tree.
The akusalas arising in one’s continuity of consciousness
is not evident. When one looks at a tree from afar, one
or two miles away, can one know distinctly how big the
trunk of that tree is? (One cannot know, Venerable Sir).
One can just do by guessing. In the same manner, the
akusalas arising in one’s continuity of consciousness are
not known by other individuals. Even one knows by oneself
only when it is reflected. Thus, it is not distinct.
The latent kusalas that follow for many many existences
throughout the anamatagga saÖarä are likened to the tap
root of the huge poison tree. Even when one is already
near the tree, can one know definitely how big and how
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deep the tap root is? (One cannot know definitely,
Venerable Sir). One cannot know it by one’s natural eye
but can see it only by the wisdom’s eye. Since this tree
is growing well, it must have a long tap root. This is how
one can reason out and see by the wisdom’s eye. The
latent akusalas present along many many existences in the
saÖsarä are likened to the tap root, which cannot be
seen or it is the most indistinct oue. One cannot know by
oneself. It is known only because the Buddha had
expounded about it.
No one likes the poison tree. Hence, whenever people
see the tree, they cut the branches and its trunk and
leave it. Since the tree is not being uprooted, when the
favourable circumstances arise by having rain water and
so on, it can grow again and give trouble to people? The
most important thing is to dig up the roots and destroy
the tree completely.
In the same manner, this audience can abandon akusalas
arising due to bodily and verbal actions, likened to
branches of the tree, by sïla; abandon the akusalas arising
in the continuity of consciousness, likened to the trunk, by
samatha, but if one does not abandon the latent akusalas
present all along the saÖsarä by vipassanä paññä and
magga paññä, one is not free from the apäya saÖsarä
and is liable to meet with many kinds of suffering. Hence,
it is of utmost importance to eliminate the latent akusalas.
Elimination of such akusalas can only be done when one
is in this kind of life. This kind of life means one is born
a human being, is still alive, is practicing the flourishing
satipaôôhäna vipassanä meditation and meeting with the
Buddha’s säsana. Because of having these four rarities or
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conditions one can eliminate the latent akusalas likened to
the main root of the tree.

Motto: Throughout the continuous existences,
The latent akusalas that follow
Must be abandoned by noble paññä.

The latent akusala must be abandoned by vipassanä paññä
and magga paññä. First of all one has to abandon it by
vipassanä paññä. There are two kinds of latent akusalas
(anusaya kilesas): ärammaûänusaya and santäûänusaya
kilesas. Ärammaûänusaya kilesa means the defilements
dwelling in the objects of seeing, hearing, smelling, tasting,
touching and thinking that arise in the santänas of this
audience.
Let us consider only one object, the visible object. While
one is seeing a pleasant visible object, one cannot note it.
After this object has disappeared for sometime one still
remembers it again and again. Oh! What a pleasant sight,
what a pleasant view or it is so likable or is not he so
likable, these kinds of thought arise repeatedly. These kinds
of repeated thoughts are known as dwellings (anusayas).
That means lobha taûhä kilesas are dwelling. Every time
one remembers, is it not dwelling? (It is dwelling, Venerable
Sir).
One meets with bad objects which arouse dosa. While
meeting with such adverse or negative effects, one cannot
note it. Since one cannot note it on meeting it, one
remembers it over and over again. Oh! One has to see
what one does not want to see; one has to encounter
what one does not want to encounter. Can one get such
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unpleasantness over and over again? (One can, Venerable
Sir). Every time one remembers about it one feels
unpleasant again. What is this situation called? (It is called
dwelling (anusaya) of kilesas, Venerable Sir). Yes, it is
the dwelling (anusaya) of kilesas. The dwelling of dosa is
paôighänusaya. Is not ärammaûänusaya frightful? (It is
frightful, Venerable Sir).
Unless this ärammaûänusaya can be noted, it will be
transformed into santäûänusaya likened to the big root
(of the poison tree), which can give sufferings to one in
the future existences. Is it not like accumulating dukkha
to give oneself sufferings in future? (It is like this, Venerable
Sir). Yes, it is like this. One must be able to note while
seeing or hearing. If one cannot note and when one
remembers it again, one becomes upset or feels unpleasant.
This must be noted as thinking or feeling unpleasant, feeling
unpleasant. When vipassanä samädhi ñäûa develops, as
one notes the “thinking”, one will find for oneself that the
“thinking” passes away or dissolves.
If one cannot note by satipaôôhäna method of noting, kilesas
will dwell. In order not to let the kilesas dwell, one must
note, if possible, “seeing, seeing” while seeing. This is the
way to note firstly to make seeing as mere seeing.
Diôôhe diôôhamattaÖ bhavissati.
Diôôhe = at the visible object that can be seen;
DiôôhamattaÖ = seeing at mere seeing; bhavissati = shall
arise (or) seeing shall be done in such a way that seeing
stays at mere seeing.

Sädhu!   Sädhu!   Sädhu!
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While seeing one must be able to note it as mere seeing.
The ordinary individual and those who have not practised
vipassanä meditation will not understand what is meant by
mere seeing.Once an object is seen, they may say, everything
has been seen and mere seeing cannot be noted. This
audience who has basic samädhi ñäûa and havesatipaôôhäna
practice can appreciate the meaning of mere seeing.
When one is practising walking meditation of lifting, pushing
or dropping wilt good noting, in lifting, the foot is lifted
gradually with lightness; in pushing, it is moved forward
gradually with lightness; and in dropping it is dropped
gradually with heaviness can be perceived. At that moment
if someone passes by near the meditator who is noting on
walking, if he is asked, “who passes by?”, he cannot tell
exactly who that person is. He can only say, “A person
passes by but I don’t know who that person is”, will it
not be the answer? (It will be, Venerable Sir). Is not this
phenomenon called mere seeing? (It is called mere seeing,
Venerable Sir).
What is the yogi contemplating mainly on? He is
contemplating mainly on noting. Since he is not
contemplating mainly on seeing, does not seeing become
mere seeing? (It becomes thus, Venerable Sir). If it
happens like thus, akusalas cannot dwell any more. One
no longer knows by diserning who is directly opposing or
who is friendly and getting attached to, so that there will
be no dosa or lobha.
The individual who has very strong samädhi ñäûa, and at
bhaÜga ñäûa, when he sees a visible object and notes
seeing, seeing he will perceive that visible object passes
away fleetingly, the seeing consciousness also passes away
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one by one fleeting, and also the noting mind that notes
seeing, seeing also passes away fleetingly. Due to seeing
like this, one perceives more distinctly that akusalas will
not arise. The kilesas cannot dwell any more.
When the ear is hearing, one must note likewise. While
hearing one must note hearing, hearing so that hearing
becomes mere hearing. According to one’s development
of samädhi ñäûa, when hearing becomes mere hearing
kilesas cannot dwell any more.
If one cannot note seeing as mere seeing and hearing as
mere hearing, when one remembers either the seeing or
hearing again one must note, planning, thinking; planning,
thinking. The individual whose samädhi ñäûa is quite strong,
on noting thinking and planning, the passing away of the
noting mind can be perceived by himself. Since the thinking
and planning pass away, can defilements dwell? (They
cannot dwell, Venerable Sir). Yes, the defilements cannot
dwell.
For an individual who cannot even note thinking, planning
and knowing that the defilements are dwelling, how should
he note? (He must note on the body (käya), Venerable
Sir.) This audience is most efficient in noting käya. If one
cannot note thinking, planning; while sitting one must note
rising, falling; sitting or touching. As soon as one can note
as such, thinking and planning will disappear since two
consciousness cannot arise at the same time. Once the
noting is accomplished, the defilements are already
abandoned. The defilement cannot dwell any more.
While lying down, one must note rising, falling, lying down
and the thinking and planning will no more be there. The
defilements are being abandoned.
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While walking one must note left foot forward, right foot
forward; lifting, pushing, dropping; lifting, pushing dropping.
As soon as one can note thus, there are no more thinking
and planning. The defilements are being abandoned. Does
not this audience have a good weapon to abandon the
ärammaûänusaya kilesa? (We have a good weapon,
Venerable Sir). Yes, you have the vipassanä weapon. Even
though one is having a good weapon, if one does not
abandon the kilesas which can give suffering, will it be
appropriate? (It will not be appropriate, Venerable Sir).
Yes, it is not appropriate, since one is not using the
weapon one has acquired, one can get into trouble.
One already has the vipassanä weapon. Who gave this?
(The Buddha gave this, Venerable Sir). The method of
vipassanä meditation practise taught by the Buddha is the
very good weapon. The benefactor the Most Venerable
Mahasi Sayadaw, with mettä and karunä had handed
down the method to this audience. It is the weapon which
abandons the latent defilements (anusaya kilesas). The
weapon that can abandon the latent defilements (anusaya
kilesas) is the method of practice for the attainment of
vipassanä ñäûa.
Actually bhaÜga ñäûa can abandon the latent defilements
accumulated in the numerous existences throughout the
saÖsarä (santäûänusaya) to a certain extent. Vipassanä
ñäûa can abandon the defilements acquired repeatedly by
meeting wilt various objects (ärammaûänusaya) in this
present  life  (paccayuppana).  Is  not  this  kind  of
abandonment good as an initial step? (It is good, Venerable
Sir). This is to get oneself free from defilements in future
existences. The defilements accumulated in the past
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existences in the saÖsarä can only be abandoned by
magga ñäûa.
One cannot get the magga ñäûa alone straight away. To get
magga ñäûa, from where must one start to practise? (One
must start to practise from vipassanä ñäûa, Venerable Sir).
Yes, the foundation of magga ñäûa is vipassanä practice.
In practising vipassanä meditation, when vipassanä ñäûa
becomes matured, one attains magga ñäûa. On attaining
magga ñäûa, the defilements that can give suffering, and
that is following one in many many existences throughout
the beginningless saÖsarä, are being abandoned. Can one
cultivate magga ñäûa alone? (One cannot, Venerable Sir).
Yes, one cannot do so. When one wants to attain magga
ñäûa, which dhamma must one practise? (One must
practice vipassanä dhamma, Venerable Sir). Yes, one must
practise   vipassanä   meditation,   Hence,   practising
satipaôôhäna vipassanä dhamma means abandoning the
latent defilement liable to give suffering. It is likened to
the root of the poison tree, which followed one over
many many past existences throughout the beginningless
saÖsarä. Is it not? (It is, Venerable Sir). Yes, it is the
abandoning of kilesa.
It is not wrong when vipassanä ñäûa, the cause, is
expressed metaphorically as magga ñäûa, the effect, that
is, the power to abandon defilements. Practising vipassanä
meditation is abandoning the latent kilesas likened to the
impurities. Is it not appropriate? (It is appropriate,
Venerable Sir). This is like digging the roots. Only when
one can remove the roots (the defilements), one can attain
the noble dhamma which one has aspired for. If one
does not remove the main root, one will not attain the
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noble dhamma, and there will be no ending to ageing,
ailing and death. This dhamma talk will be concluded by
reciting an instance of meeting with much suffering by not
being able to remove the main root. The veteran yogis
and this audience have heard about this episode many
times before.
At one time the Buddha was residing at Veluvana
monastery in Räjagaha city. One morning, the Buddha,
Ashin Änandä and the follower saÜghas went for an
alms-round to Räjagaha city. At the city gate they saw a
female piggy digging the ground, looking for food and
eating it. Then the Buddha smiled and the colourful rays
were emitted from His teeth. Hence, Ashin Änandä knew
that the Buddha was smiling and asked,
“Venerable Buddha Sir, why do you smile?”
“Do you see a female piggy over there?” He asked.
“I can see it, Venerable Sir.”
“I smile because of seeing this female piggy. It is not an
ordinary piggy it came down from the brahma world.”
Is it not astonishing? (It is, Venerable Sir). No ordinary
person can get to the brahma world. Unless one can
practise to attain jhäna one cannot get to the brahma
world. When the monks know that this piggy has come
down from the brahma world, they were quite alarmed.
“At the time of Kassapa Buddha, this little piggy was a
hen present near a building where meals were served.
The hen died while listening a vipassanä dhamma recited
by a monk, and she was reborn a princess. Since she
was reborn a princess due to hearing the sound of
dhamma from the human world and having basic dhamma,
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she was not happy in lay life. She become a wandering
nun (paribbäjikä) and practised dhamma.” A paribbäjikä
is a lady who observed 8 precepts or 10 precepts.
The practice of sïla is likened to cutting the branches.
What kind of dhamma is sïla? (It is the dhamma likened
to the cutting of the branches, Venerable Sir). Later she
practised samatha. One day when she entered a latrine
and saw the maggots in the pit and by concentrating on
them she attained the first jhäna. Due to attaining the first
jhäna, she was enjoying the jhäna samäpatti throughout
her life. She did not practise vipassanä meditation. When
she died, because of the power of jhäna, she was reborn
in the first jhäna brahma world and enjoyed the pleasures
of this fine-material world for many a kappa. When the
power of jhäna was exhausted and her life span in that
brahma world was over she passed away and was reborn
a rich man’s daughter in the human world.
She did not become a pig straight away. When she
practised to gain jhäna, she had attained the proximity
concentration (upacära samädhi). This concentration gave
a good result, and she was reborn a rich man’s daughter.
During her lifetime as a rich man’s daughter, she had
done some unwholesome deeds and hence she becomes
a pig now at Räjagaha city in My lifetime, expounded the
Buddha. The monks became very remorseful on hearing
this story. Oh! it is not easy to practise to gain jhäna.
Even the individual who had gained jhäna had been reborn
a pig. The Buddha knew that while the monks were so
remorseful, it was the time for them to gain dhamma, and
while standing He expounded the following dhamma in
Päli Yaôôhäpi mule anupaddve daùe
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Chindopi rukkho punareva ruhati

EvaÖpi taûhänusaye anuhate

Nibbattati dukkhamidaÖ punappunaÖ

Mule = the main root; anupaddve = without danger; dale=
is standing firmly; sati = if; chindopi = though it is cut;
rukkho = the tree; punareva = shall once again;
ruhatiyaôôhäpi = develop with growing twigs and branches,
evaÖ = likewise; taûhänusaye = the latent craving that
dwells in numerous existences in the beginningless saÖsarä
(anamataggasaÖsarä); anuhate = if not abandoned by
sotäpatti magga, sakadägämi magga, anägämi magga or
arahatta magga; idaÖdukkhaÖ = the sufferings of ageing,
ailing and death in this new existence; punappunaÖ =
repeatedly; nibbattati = will occur; iti = thus; bhagavä =
the Buddha; avoca = expannded with wisdom led by
compassion.

Sädhu!    Sädhu!    Sädhu!

Though the twigs, branches and the trunk of the big poison
tree have been cut, if the roots are not dug up, when
favourable circumstances arise it can grow again with twigs
and branches and can give trouble to the people. Likewise
if one cannot abandon the latent kilesa (taûhänusaya)
dwelling in the past numerous existences in the beginningless
saÖsarä by magga ñäûa, one will have to meet repeatedly
with ageing, ailing and death in future existences. There
will be no ending to ageing, ailing, death and returning to
apäya, thus the Buddha expounded. Hence, while monks
were so remorseful, the Buddha expounded the dhamma
and as they practised, became sotäpanna, sakadägämi
and so on.



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw650

Here the Buddha expounded in six verses (gäthäs). While
the monks were being remorseful and practised, did not
they attained the noble dhamma? (They attained the noble
dhamma, Venerable Sir). Yes, they attained the noble
dhamma. When the piggy was a wandering nun, was not
she endowed with sïla likened to the cutting of the
branches? (She was endowed thus, Venerable Sir). She
was also endowed with samatha likened to cutting up the
trunk. Since she was not endowed with vipassanä ñäûa
likened to uprooting the tree, what had happened to her?
(She was reborn a female piggy, Venerable Sir). Is not
the dhamma likened to uprooting important? (It is
important, Venerable Sir)
“Shining, shining in the brahma world, squeaking, squeaking
in the sty of pigs.” Is this not very important to be noted?
(It is very important to be noted, Venerable Sir.) Here
this audience is practising the dhamma, likened to
uprooting, as the main concern. It is very appropriate.

Motto: Not uprooting
But cutting the branches only
Can make the tree grow again.

If only the branches and the trunk are being abandoned
but the main root is not dug up, can the poison tree grow
again to give suffering to people? (It can give suffering,
Venerable Sir).

Motto: Latent kilesas being not abandoned
In the domain of suffering
One can be reborn
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The latent akusalas that dwell in numerous existences in
the beginningless saÖsarä being not abandoned, is not she
reborn as a female piggy in the domain of suffering? (She
was reborn in the domain of suffering, Venerable Sir).
Yes, she has to fall back to one of the four apäya
existences.

Motto: Latent kilesas being not abandoned
One has to be reborn
As a female piggy.

She was endowed with sïla likened to cutting the branches
and also samatha likened to cutting the trunk. But she
was not endowed with the vipassanä ñäûa which is likened
to digging up the main root similar to latent defilement
(anusaya kilesas) what had happened to her? (She was
reborn a female piggy, Venerable Sir).

Motto: On being able to abandon
The latent kilesas
One is truly free from the domain of suffering.

As the monks practiced vipassanä meditation, likened to
abandoning the latent defilement, they were being liberated
from the domain of suffering. The monks who became
sakadägämis were freed from the repeated ageing, ailing
and death in the human and six deva worlds. As they are
the once returners, they had to suffer only once.
Sakadägämï.  SakiÖ = once; ägämi = returner. Once-
returner is the one who has to suffer for only one time in
the human or deva world. Is it not wonderful? (It is
wonderful, Venerable Sir). When one becomes an anägämi,
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a non-returner, one is completely freed from ageing, ailing
and death in the human and six deva worlds. What has
one abandoned, to be like this? (Because one has
abandoned the latent kilesas, Venerable Sir).
When one practised till becoming an arahant, all the latent
defilements being abandoned, one is completely freed from
all the sufferings in the 31 planes and reached nibbäna
directly.

Motto: To abandon latent defilements
Satipaôôhäna vipassanä meditation
Must truly be practised.

Latent defilements cannot be abandoned by sïla and
samatha only. If one really wants to be free from all
sufferings or wants to abandon latent defilements what
dhamma must one practise? (One must practise
satipaôôhäna dhamma, Venerable Sir).
Sammäsati means the four foundations of mindfulness
(satipaôôhäna dhammas). Käyanupassanä satipaôôhäna is
noting closely on every bodily actions. Vedanänupassanä
satipaôôhäna is noting closely on which ever feelings appear,
out of the three types of feeling: bad feeling, good feeling
or neither good nor bad feeling. Cittänupassanä
satipaôôhäna means noting closely on the mental activities
such as good thought when it appears or bad thought
when it arises. When there is happiness, one must note it.
When one is unhappy, one must note it as unhappy,
unhappy. Whichever mental actions appear one must note
it. Dhammänupassanä satipaôôhäna means any other mental
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activities that cannot be noted by käyanupassanä,
vedanänupassannä or cittänupassanä satipaôôhänas. It must
be noted by dhammänupassanä satipaôôhäna, such as
seeing, seeing; hearing, hearing; smelling, smelling and so
on.
Does not one have to note seeing as mere seeing, hearing
as mere hearing and smelling as mere smelling and so on?
(One has to note thus, Venerable Sir). Expect käyä,
vedanä or cittä satipaôôhäna which is the noting of the
rest of the objects called? It is called dhammänupassanä
satipaôôhäna. Only the nature of the object has to be
noted.
By reciting the mottos given by Mahasi Sayadaw his
dhamma talk will be concluded.

Motto: All bodily actions
When arisen
Must truly be noted.

Whenever a bodily action occurs, it must be noted to
know precisely, such as sitting, sitting; standing, standing;
walking, walking; lying down, lying down; bending, bending;
stretching, stretching and so on.

Motto: Pleasant, unpleasant or neutral feeling
When arisen
Must truly be noted.

When a pleasant feeling (sukha vedanä) arises, one must
note it. When an unpleasant feeling (dukkha vedanä) arises,
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one must note it. When neither pleasant nor unpleasant
feeling (upekkhä vedanä) arises, one must note it.

Motto: Any mental action
When arisen
Must truly be noted.

When a pleasant thought appears, one must note it. When
an unpleasant thought arises one must note it. One must
note the disturbed mind, bad thought or happiness.
Whichever thoughts arise one must note it.

Motto: When the phenomena arise
One must note by discerning.

The mental phenomana such as mere seeing, mere hearing
and so on, one must note it by discerning. The four
satipaôôhäna dhammas can be understood quite clearly by
the mottos of the benefactor Most Venerable Mahasi
Sayadaw.
By virtue of listening to the dhamma talk on Magga
Paccayo of Paccayaniddesa from Paôôhäna Päli Text and
the method of practice in brief, may you be able to follow,
practise, cultivate and put effort accordingly and may you
be able to swiftly realize the noble dhamma and attain
the bliss of nibbäna, the extinction of all sufferings, that
you have aspired for with ease of practice.

(May we be endowed with the blessings, Venerable Sir).

Sädhu! Sädhu! Sädhu!
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Translator’s Note on Magga PaccayoMagga PaccayoMagga PaccayoMagga PaccayoMagga Paccayo

(1)- 71 rooted consciousness
There are 89 cittas, out of which 71 are rooted and 18
are unrooted (ahetuka).

18 ahetuka cittas are:
7 Akusala-vipäka cittas
8 Ahetuka kusala vipâka cittas

  3 Ahetuka kiriyâ cittas
18

(2)- 52 cetasikascetasikascetasikascetasikascetasikas can be divided into following three
classes.
Aññasamâna cetasikas = 13
Akusala cetasikas = 14
Sobhana cetasikas = 25

52
13 Aññasamäna cetasikasAññasamäna cetasikasAññasamäna cetasikasAññasamäna cetasikasAññasamäna cetasikas

(1) Phassa = contact
(2) Vedanä = feeling
(3) Saññä = perception
(4) Cetanä = volition
(5) Ekaggatä = one-pointedness
(6) Jivitindriya = vitality
(7) Manasikara = attention
(8) Vitakka = initial application
(9) Vicära = sustained application

(10) Adhimokkha = decision
(11) Viriya = effort
(12) Pïti = rapture
(13) Chanda = desire
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14 Akusala cetasikasAkusala cetasikasAkusala cetasikasAkusala cetasikasAkusala cetasikas
(14) Moha = delusion
(15) Ahirika = impudence
(16) Anottapa = recklessness
(17) Uddhacca = restlessness
(18) Lobha = greed
(19) Diôôhi = wrong view
(20) Mäna = conceit
(21) Dosa = hatred
(22) Issä = jealousy
(23) Micchariya = stinginess
(24) Kukkucca = worry
(25) Thina = sloth
(26) Middha = torpor
(27) Vicikicchä = skeptical doubt

25 Sobhana cetasikasSobhana cetasikasSobhana cetasikasSobhana cetasikasSobhana cetasikas

(28) Saddhä = faith
(29) Sati = mindfulness
(30) Hiri = shame
(31) Ottappa = dread
(32) Alobha = greedlessness/ non-greed
(33) Adosa = non- hatred
(34) Tatramajjhattatä = mental balance
(35) käya-passaddhi = tranquility of mental factors
(36) Citta-passaddhi = tranquility of consciousness
(37) Käya-lahutä = lightness of mental factors
(38) Citta-lahutä = lightness of consciousness
(39) Käya-mudutä = elasticity of mental factors
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(40) Citta-mudutä = elasticity of consciousness
(41) Käya-kammaññatä= adaptability of mental factors
(42) Citta-kammaññatä = adaptability of consciousness
(43) Käya-paguññatä = proficiency of mental factors
(44) Citta-paguññatä = proficiency of consciousness
(45) Käyujjukatä = uprightness of mental factors
(46) Cittujjukatä = uprightness of consciousness
(47) Sammäväcä = right speech
(48) Sammäkammanta = right action
(49) Sammä-äjïva = right livelihood
(50) Karunä = compassion
(51) Muditä = sympathetic joy
(52) Paññindriya = wisdom controlling faculty



Mottos

eeeee Akusala that has not yet arisen will not arise.
Akusala that has already arisen shall quickly be
abandoned.
Kusala that has not yet arisen will arise.
Kusala that has already arisen will excedingly
develop.

eeeee Due to bodily and verbal actions
The akusalas that arise
Must be eliminated by sïla.

eeeee In the continuity of consciousness
The akusala that arise
Must be abandoned by samatha.

eeeee Throughout the continuous existences
The latent akusalas that follow
Must be abandoned by noble paññä

eeeee Throughout the continuous existences,
The latent akusalas that follow
Must be abandoned by noble paññä.

eeeee To abandon latent defilements
Satipaôôhäna vipassanä meditation
Must truly be practised.
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Pat.t.ha–na and Vipassana–     (14)

Sampayutta Paccayo and Vippayutta Paccayo
(Association Condition and Dissociation Condition)

Ashin Ashin Ashin Ashin Ashin KuûKuûKuûKuûKuûddddd..... aläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsaaläbhivaÖsa

Today is the 8th waxing day of the month of Tazaungmon,
1353 Myanmar Era (14-11-91) and the dhamma talk
that will be delivered is on Sampayutta Paccayo
(Association Condition) and Vippayutta Paccayo
(Dissociation Condition).
Association (sampayutta) and dissociation (vippayutta) are
directly opposite to one another. This fact can be known
from the characteristics of sampayutta and vippayutta.
First of all, Sampayutta Paccayo will be discoursed.
Sampayutta means association. Sampayutta Paccayo
means Association Condition in which the conditioning
takes place by way of association. Here association is
taking place by existing together, arising together and so
on.

SamaÖ ekuppädädi pakärehi yujjati sampayutto

SamaÖ = equally; ekuppädädi pakärehi = arising together,
existing together and so on; yujjati = associated by;
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ititasamä = for being associated by equally arising together
and existing together and so on; Sampayutto = it is known
as association.
Being complete with the four characteristics of association:
arising together, dissolving together and so on, is known
as sampayutta. The nature of the conditioning states are
not so difficult to be understood. They are similar to the
Sahajäta conditioning states. It is the same as the first
factor of Sahajäta Paccayo. Those who are familiar with
Sahajäta Paccayo will find it easy to understand. In
veneration to the Buddha, the conditioning state (paccaya)
and the conditioned state (paccayuppana) in Päli will be
recited first and there will be a brief explanation given
later. Shall all of us recite.

Sampayutta paccayoti –
Cattäro khandhä arúpino aññamaññaÖ
Sampayuttapaccayena paccayo

Sampayutta paccayoti = Association Condition means;
arúpino = mental phenomena (näma); cattaro = the four;
khandhä = vedanakkhandhä, saññakkhandhä,
saÜkhärakkhandhä and viññäûakkhandhä;
aññamaññaÖaññamaññassa = to each other (or)
aññoaññassa = one to the other; sampayuttapaccayena =
by the force of Sampayutta Paccayo; paccayoupakärako
= conditioning; hoti = is. Iti = thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu!   Sädhu!  Sädhu!
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“Cattaro khandhä arúpino aññamaññam sampayutta
paccayena paccayo” has been mentioned before. Where
was it mentioned? It was mentioned in the first factor of
Sahajäta Paccayo. Here also it means the same. It was
also included in Mutuality Condition (Aññamañña Paccayo)
but Conascence Condition (Sahajäta Paccayo) is the main
issue. Sampayutta Paccayo evolves out of Sahajäta
Paccayo and has the same nature. However, it must have
its own characteristics to become Sampayutta Paccayo.
In sampayutta, there must be four factors present so as
to be deemed as association. The factor of arising together
is sufficient to be conascence (sahajäta) but this factor
alone is not complete for association (sampayutta). Hence,
the Buddha expounded again separately for Sampayutta
Paccayo. Recite the motto on the four factors of
sampayutta.

Motto: Arising together, dissolving together,
Having the same object and depending on the same
base,
Are the four factors of Sampayutta

In Päli,(1) Ekuppäda = arising together
(2) Ekaniroda =dissolving together
(3) Ekalambana = same object
(4) Ekavatthu = same depending base.

The above are the four factors of Sampayutta Paccayo.
Citta is the main issue. The cetasikas are to be associated
with citta. The cetasikas must arise together with the citta,
dissolve together with the citta, have the same object and
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depend on the same base as the citta. These four factors
are required to fulfill the Sampayutta Condition. Though
arising together but if it is not complete with these four
factors it cannot be called association (sampayutta). This
fact will be explained again later.
In “Cattaro khandhä arúpino”, cattaro khandhä means
ve, sañ, saÜ and viñ. How many items are in cattaro?
(There are four, Venerable Sir). Yes, it means four. In
Päli, cattaro means four, catu is also four. In Päli grammar,
cattaro means four. What are these four? They are ve =
vedanakkhandhä; sañ = saññakkhandhä; saÜ =
saÜkhärakkhandhä, and viñ = viññäûakkhandhä. Arúpino
means not a material (rúpa) thing, but a mental (näma)
phenomenon. Rúpa means a material thing or matter, and
rúpino means rúpa dhamma. Here, when the letter “a” is
a prefix, ie, added in front of rúpino it becomes arúpino
which means näma dhamma. Näma dhammas are the
four nämakkhandhas: vedanakkhandhä, saññakkhandhä,
saÜkhärakkhandhä and viññäûakkhandhä. How many are
there? (There are four, Venerable Sir). When counted
collectively, there are four in number, such as
vedanakkhandhä, saññakkhandhä, saÜkhärakkhandhä and
viññäûakkhandha. On elaboration they consist of 89 cittas
and 52 cetasikas.
The conditioning state consists of vedanä, saññä, saÜkhära
and viññäûa and in elaboration, they are 89 cittas and
52 cetasikas. The conditioned state also consists of
vedanä, saññä, saÜkhära and viññäûa. Hence, the
conditioned state also consists of the same dhamma. Isn’t
it? (It is, Venerable Sir).

658
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This fact is not evident in the wisdom (ñäûa) of this
audience. It is evident only in the ñäûa of Sabbaññuta
Buddha. It is not evident in the ñäûa of the disciples.
Even the holder of the title of excelling in supernormal
power in wisdom (paññä etadagga), Ashin Säriputta,
could not know this by himself. It is evident only in the
Sabbaññuta ñäûa of the Buddha.
In Abhidhamma desanä, Paôôhäna desanä is very
profound, difficult and subtle, and conditional relations are
numerous. Hence, to expound it in the human world, it
cannot be completed in a short time but it will take a
very long period. So where was it expounded? (It was
expounded in Tävatimsä, a deva world, Venerable Sir).
Yes, Paôôhäna was expounded in Tävatimsä, a deva world.
Devas have a very keen intellect complete with good
strong kamma, and the Buddha knew that expounding
Paôôhäna desanä over there would be suitable. The
discourse can be given in full there and so He expounded
it in the deva world. He also expounded it for the human
beings. Through Ashin Säriputta, all humans can learn
about it.
The conditioning state and the conditioned state are of the
same dhamma. How is the conditioning taking place?
Conditioning state is the cause and the conditioned state
is the effect. How can they have the same dhammas on
both sides conditioning together? This fact is evident in
the wisdom of the Buddha, but not evident in the minds
of ordinary individuals and the disciples.
When vedanä is the conditioning state, saññä, saÜkhära
and viññäûa are the conditioned state. When vedanä and
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saññä are the conditioning state, saÜkhära and viññäûa
are the conditioned state. They are mutually conditioning
each other in rotation. This is the meaning of the term
aññamañña = mutuality. When saÜkhära and viññäûa are
the conditioning state, vedanä and saññä are the
conditioned state. When viññäûa is the conditioning state,
vedanä, saññä, saÜkhära are the conditioned state. Since
they are conditioning in rotation, isn’t the two sides are
equally involved? (They are involved equally, Venerable
Sir).
(3) nämakkhandhäs to (1) nämakkhandhä,
(2) nämakkhandhäs to (2) nämakkhandhäs,
(1) nämakkhandhä to (3) nämakkhandhäs,
They are mutually conditioning one another.
This fact is evident in the ñäûa of the Buddha. Such
difficult, profound and subtle fact cannot be evident in the
ñäûa of ordinary individuals. When vedanä is the
conditioning state and saññä, saÜkhära and viññäûa are
the conditioned state, will the conditioning state after arising
keep on existing? Or will it dissolve? (It will dissolve,
Venerable Sir). Yes, it will pass away. Vedanä is the
conditioning state and saññä, saÜkhära and viññäûa are
the conditioned state. This conditioning state arises and
passes away. Vedanä and saññä are the conditioning state,
and saÜkhära and viññäûa are the conditioned state. This
conditioning state arises and passes away so fleetingly that
it is evident only in the wisdom of the Buddha. Hence,
in a winking of an eye or a flash of lightning or in a
second there are about one billion (one thousand million)
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arisings and passings away taking place. These arisings
and passings away are evident only to the Buddha.
How long did the Sabbaññuta Buddha had to fulfill the
perfections (päramitas) to know all this? (He had to fulfill
the päramitas for four incalculable and a hundred thousand
world cycles, Venerable Sir). Yes, he has to fulfill the
päramitas for four incalculable and a hundred thousand
world cycles without caring for his life and limb. For
whom did he do this? Will it be wrong if the answer is,
“He did all these for the disciples, various individuals and
for this audience”? (The answer will not be wrong,
Venerable Sir). Yes, it will not be wrong. He did all these
things for the benefit of all of us. That much päramitas
have been fulfilled to attain this kind of wisdom so as to
be able to expound such a dhamma. Should not this
audience try to make an effort to understand it? (The
audience should try to make the effort, Venerable Sir).
Yes, they should make the effort.
By learning scriptures (pariyatti) as well as by practising
vipassanä (paripatti), this audience is trying to exert the
effort. In the Buddha’s säsana, these are the only two
ways of exerting the effort: Learning scriptures
(ganthadhura) and practising vipassanä (vipassanädhura).
How many ways of exerting effort are there? (There are
two ways, Venerable Sir). Yes, there are only two ways.
Is this audience trying to exert the effort in both ways as
much as possible? (The audience is trying, Venerable Sir).
It is so appropriate to meet with the Buddha’s säsana.
According to the Buddha’s teaching and His wishes, with
as much capability as one has, the scriptures can be
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studied (ganthadhura), and vipassanä meditation
(vipassanädhura) practised. Since this audience is practising
according to the Buddha’s teaching, where will one reach?
(One will reach nibbäna, Venerable Sir). Yes, one will
reach nibbäna where all the sufferings are extinguished.
The nature of conditioning state (paccaya) and conditioned
state (paccayuppana) are fairly evident. Their conditioning
of one another and mutuality will be explained. When
vedanä is the conditioning state, saññä, saÜkhära and
viññäûa are the conditioned state. When vedanä and
saññä, the two are the conditioning state, saÜkhära and
viññäûa, the two are the conditioned state. When saÜkhära
and viññäûa, the two, are the conditioning state, vedanä
and saññä, the two are the conditioned state. Are they
not conditioning in rotation? (They are conditioning in
rotation, Venerable Sir). When viññäûa is in the
conditioning state, vedanä, saññä and saÜkhära are in the
conditioned state. This is how they are conditioning in
rotation.
The same dhammas are in the conditioning state as well
as the conditioned state. They are the same and are
conditioning one another, and it is evident in the wisdom
of the Buddha. The conditioning can take place only at
the present moment (paccayuppana käla) and at the same
time, and also being associated. Arising together is sufficient
in the case of Sahajäta Paccayo, but not in Sampayutta
Paccayo. In Sahajäta Paccayo on arising together, näma
dhamma can condition rúpa dhamma. This fact will be
clearly understood more later. In the fourth factor of
Sahajäta Paccayo, there is a passage in Päli: Cittacetasikä
dhammä cittasamuôôhänänaÖ rúpänaÖ sahajätapaccayena
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paccayo. Cittacetasikä = which are consciousness and
mental factors; dhammä = the dhammas;
cittasamuôôhänänaÖ = that arises due to mind; rúpänaÖ
= the mind-produced matter or kamma-produced matter
at the moment of conception; sahajätapaccayena = by
the force of Conascence Condition; paccayo + upakärako
= conditioning; hoti = are.
In the case of Sahajäta Paccayo, näma dhammas are
conditioning rúpa dhammas because they arise together.
This type of näma dhamma conditioning the rúpa dhamma
cannot take place in the case of Sampayutta Paccayo,
because just arising together is not good enough, and they
must also be associated. Association means, as mentioned
earlier, these dhammas; vedanä; saññä; saÜkhära, and
viññäûa, in elaboration, 89 cittas and 52 cetasikas must
arise together, pass away together, have the same object
and depend on the same base. In sampayutta how many
factors are there? (There are four factors, Venerable Sir).
Yes, these four factors are necessary to be the Sampayutta
Paccayo.
This fact will be more evident by giving an example: say,
seeing-consciousness or eye-consciousness arises. What is
the object for this eye-consciousness? The object is the
present visible object (paccuppana rúpärammana). When
seeing-consciousness arises the seven universal cetasikas
(sabbacittasädhäraûa), such as, phassa, vedanä, saññä and
so on, also arises. In the group, phassa, vedanä, saññä
and so on, how many cetasikas are there? (There are
seven, Venerable Sir). What is the object for these
cetasikas? The object for them is also the present
rúpärammana. Hence, the object is the same.
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As soon as the seeing-consciousness arises, the seven
universal cetasikas, such as phassa and so on arise at the
same time. When seeing-consciousness passes away, these
seven universal cetasikas, such as phassa and so on, pass
away at once. The object contemplated by the seeing-
consciousness is present visible object and the seven
universal cetasikas also contemplate the same present
visible object. They cannot contemplate sound or any other
object. Hence, do they have the same object? (They have
the same object, Venerable Sir). As soon as the seeing-
consciousness arises, the seven universal cetasikas that
arise, contemplate the same object as the seeing-
consciousness. As soon as the seeing-consciousness passes
away, the seven universal cetasikas also pass away at
once.
On which base is the seeing-consciousness depending for
its arising? (It is depending on cakkhuvatthu to arise,
Venerable Sir). Yes, it has to depend on cakkhuvatthu
for its arising. This audience has known this fact since
studying the previous conditions. The seeing-consciousness
has to depend on eye-sensitivity for its arising. In the
same manner, as the seeing-consciousness is depending
on eye-sensitivity for its arising, the associated seven
universal cetasikas also have to depend on eye-sensitivity
for their arising. Is it the same base? (It is the same base,
Venerable Sir). Yes, it is the same base.
Ekuppäda = arising together; ekaniroda = dissolving
together; ekalambana = having the same object and
ekavatthu = depending on the same base. How many
factors are there? (There are four factors, Venerable Sir).
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To be associated (sampayutta) these same four factors
must be there. Sampayutta Paccayo is also Sahajäta
Paccayo, but to be Sampayutta Paccayo, it must be
complete with these four factors. This fact is evident only
in the wisdom of the Buddha, and not even in the wisdom
of the disciples. This is known to us just because the
Buddha had expounded it. This audience has the chance
to know this dhamma, because of the exposition made
by the Sabbaññuta Buddha. Knowing what the Buddha
expounded is due to the kusala päramita which this
audience had perfected over many existences. They should
rejoice over it.
Similarly, ear-consciousness or hearing-consciousness arises
in the same way. When hearing-consciousness arises, it is
associated with seven universal cetasikas. How many
cetasikas are there arising together? (There are seven,
Venerable Sir). The individuals who have studied the
Abhidhammattha Sangaha know about this. Yes, there
are seven universal cetasikas (sabbacittasädhäraûa
cetasikas). They are phassa, vedanä, saññä and so on,
which are not difficult to be understood. These seven
cetasikas also arise together with the hearing-consciousness.
On passing away too, these seven universal cetasikas pass
away together with the hearing-consciousness.
What is the object of the hearing-consciousness? The
object is present sound (paccuppana saddärammana) Isn’t
it? (It is, Venerable Sir). As the hearing-consciousness is
contemplating the present saddärammana, the seven
universal cetasikas are also contemplating the present
saddärammana. Is not the object the same? (It is the
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same, Venerable Sir). Yes, the object is the same. As the
hearing-consciousness is depending on ear-sensitivity
(sotavatthu) for its arising, the associated seven universal
cetasikas, are also depending on the sotavatthu for their
arising. Is it not the same base? (It is the same base,
Venerable Sir). It must be the same like this so as to be
called Sampayutta Paccayo. Isn’t this fact subtle? (It is
subtle, Venerable Sir). Yes, it is subtle, profound and
difficult. The audience shall try to listen to this difficult and
profound dhamma. It is quite beneficial to have the chance
of listening to what one wants to learn.
Vedanä, saññä, saÜkhära and viññäûa can be
contemplated together with the associated dhammas, and
this fact cannot be evident in the mind of ordinary
individuals. When a citta knows an object, vedanä, saññä,
saÜkhära are also associated with it. This audience cannot
perceive this association distinctly at the very moment of
its happening, but the Buddha can see it.
It is said to be likened to catumadú, a sweet mixture of
four ingredients: butter, molasses, honey and oil. When
one consumes this mixture, can one know the different
taste of each ingredient? (It cannot be known, Venerable
Sir). Can one differentiate the taste of each ingredient,
such as, this is butter, this is molasses, this is honey and
this is oil? (One cannot differentiate thus, Venerable Sir).
Yes, the tastes cannot be differentiated. Likewise, the
mixture of the four factors in Sampayutta Paccayo cannot
be differentiated by this audience in their wisdom.
Collectively as a whole, one may say I know, I see, I
remember, and can make the mistaken ego or I persist.
The Buddha did not perceive like this. He could see the
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nature of each of the nämakkhandhäs separately. Recite
the motto of the four nämakkhandhäs.

Motto: Consciousness, perception, feeling and mental
formation
Are the four nämakkhandhäs

The four nämakkhaudhäs mean, citta viññäûa can be
conscious of an object. Then saññä will perceive it as: it
is white, red, blotted or striped, a man or a woman. Isn’t
it? (It will be perceived thus, Venerable Sir) Perception is
saññakkhandhä. Perceiving as: this object is good, that
object is not good. Is not the object being sensed or felt
thus? (It is being sensed thus, Venerable Sir). The feeling
is vedanakkhandhä. SaÜkhära will try to form or alter.
Which is forming to have consciousness, perception and
feeling? (SaÜkhära is forming like that, Venerable Sir).
Yes, saÜkhära is making the mental formation, which is
saÜkhärakkhandhä. This fact on differentiation is known
in the wisdom of the Buddha. Since the Buddha
expounded and differentiated it, we will have the chance
to know about it. Can individual be conscious of this by
themselves? (They cannot, Venerable Sir).
It is just consciousness only. What is perception or what
is feeling cannot be known simultaneously. The only thing
is that one is just being conscious. How is it perceived or
how it is felt is not known. One can have the impression
of “I am knowing”. If one has the impression of “I am
knowing”, what will arise? (Wrong view will arise, Venerable
Sir). Yes, it is the wrong view.
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Viññäûa by its own nature, knows the object. Saññä, by
its own nature, perceives the object. Vedanä, by its own
nature feels the object. SaÜkhära, by its own nature makes
the mental formations. As they are functioning according
to their own respective nature, and if one thinks it is “I”,
then this view becomes the wrong view. Now there cannot
be this wrong view. Consciousness, perception, feeling and
mental formations are the four nämakkhaudhäs.
Consciousness is viññäûakkhaudhä; perception is
saññakkhandhä; feeling is vedanakkhandhä and mental
formation is saÜkhärakkhandhä. This audience has
understood about it very well. The talk on Sampayutta
Paccayo is fairly complete now.
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Vippayutta Paccayo
(Dissociation Condition)

Let us proceed to Vippayutta Paccayo. Sampayutta is
association and vippayutta is dissociation. Conditioning with
association is evident. There is also a condition without
association or with dissociation, and this condition is not
evident. But only in the wisdom of the Buddha, the nature
of vippayutta is evident.

Catúhi angehi vi payujjatïti vippayutto

Catúhi angehi = with four factors; vippayujjati = not
associated or dissociated; ititasamä = because of this force of
dissociation; vippayutto = it is known as vippayutta.
As mentioned earlier, the four factors are: (1) arising together,
(2) dissolving together, (3) having the same object and (4)
depending on the same base.
Not having these four factors is known as dissociation. Isn’t it
the opposite of sampayutta? (It is the opposite of sampayutta,
Venerable Sir). Yes, it is the opposite. When the Buddha
expounded it in the reverse sense, both the conditions became
move evident. Later the Buddha expounded these conditions
in pairs.
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Did not the Buddha expounded in pairs as sampayutta and
vippayutta; atthi and natthi; vigata and avigata? (It was
expounded thus, Venerable Sir). Yes, as the conclusion in brief,
He expounded in pairs. In veneration to the Buddha let us
recite Vippayutta Paccayo in Päli.
Vippayutta paccayoti _
Rúpino dhammä arúpïnaÖ dhammänaÖ
vippayuttapaccayena paccayo.
Giving the statement of the condition in Päli is quite easy, and
it is not so difficult. The Buddha expounded it briefly in Päli,
and later, it will be elaborated, and conditioning states will have
to be added.
Vippayutta paccayoti = Dissociation condition means; rúpino
= which are the rúpas; dhammä = the six bases (vatthu)
dhammas; arúpïnaÖ = which are the nämas; dhammänaÖ =
on seven viññäûa dhätus, except the four arúpavipäkas;
vippayuttapaccayena = by the force of Sahajäta-vippayutta
Condition and Purejäta- vippayutta Condition; paccayo +
upakärako = conditioning; hoti = are.
Arúpïno = which are the nämas; dhammä = 89 cittas and
cetasikas except the four arúpavipäka; rúpïnaÖ = which are
the rúpas; dhammänaÖ = on the catusamuôôhänikarúpa:
ekajakäya, dvijakäya, tijakäya and catujakäya;
vippayuttapaccayena = by the force of Sahajäta-vippayutta
Condition and Pacchäjäta-vippayutta Condition; paccayo +
upakärako = conditioning; hoti = are. Iti = Thus; bhagavä =
the Buddha; avoca = expounded with wisdom led by
compassion.

Sadhu! Sadhu! Sadhu!
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In Päli it was expounded in two types. In the first type, rúpa
dhamma (rúpino dhammä) is rúpa-conditioning state; näma
dhamma (arúpïnaÖ dhammänaÖ) is näma-conditioned state.
In the second type, näma dhamma (arúpïno dhammä) is
näma-conditioning state; rúpa dhamma (rúpïnaÖ
dhammänaÖ) is rúpa-conditioned state. These are the two
types that had been expounded. Dissociation (vippayutta),
by its nature, is difficult, profound and subtle. When one
listened by paying special attention, it can be understood.
If it is understood once, it can be understood later on as
well. The previous conditions can also be understood.
How many kinds are there in this condition by its nature?
This Vippayutta Condition consists of three kinds of
previously mentioned conditions in combination as: Purejäta-
vippayutta, Pacchäjäta-vippayutta and Sahajäta-
vippayutta. How many conditions are involved in
Vippayutta Condition? (Three conditions are involved,
Venerable Sir). Yes, three are involved. Does it involve
Purejäta, Pacchäjäta …..? (it does, Venerable Sir), and
Sahajäta …..? (it does involve, Venerable Sir). Yes, it
involves Sahajäta also. To know this fact beforehand, let
us recite this motto.

Motto: Purejäta, Pacchäjata and Sahajäta
            Are the three Vippayuttas.

Purejäta is Purejäta-vippayutta.
Pacchäjäta is Pacchäjata-vippayutta
Sahajäta is Sahajäta-vippayutta.
Here how many kinds of Vippayutta are there? (There
are three kinds, Venerable Sir). Yes, there are three kinds.
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Rúpino dhammä arúpïnaÖ dhammänaÖ
vippayuttapaccayena paccayo means there are six bases
(vatthus): cakkhuvatthu, sotavatthu, ghänavatthu,
jivhävatthu, käyavatthu and hadayavatthu. These six
vatthus are rúpa dhammas. Rúpino dhammä means there
are six bases. Cakkhuvatthu is eye-sensitivity. Is not this
eye-sensitivity present in the santänas of this audience? (It
is present, Venerable Sir).
The Buddha had expounded on the nature of phenomena
present in the santänas of the audience. In the Paôôhäna
desanä, very few nature of phenomena present elsewhere
externally were expounded. It is the dhammas present in
the santäna of the audience and various individuals. The
relationship between cause and effect or relationship made
by conditional relations (connection by paôôhäna) is the
dhamma present in one’s santäna and this dhamma was
expounded.
Some people have wrong understanding of Paôôhäna
relations. They used to say “We meet again because of
Paôôhäna relation”. One ponders whether this statement is
true or not. What the Buddha expounded on Paôôhäna
relation is about the conditional relation of rúpa dhamma
and näma dhamma in the santäna of the individuals. But
various individuals thought that the individuals and living
beings (sattaväs) meet each other again due to Paôôhäna
relations, such as, people meeting again as parents,
relatives, husband and wife and so on is due to Paôôhäna
relation. This idea arises due to their wish. Paôôhäna relation
does not mean thus. It means that it is the conditioning of
conditionally related rúpa dhamma and näma dhamma in
one’s body (khandhä).
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Eye-sensitivity (cakkhuvatthu) is present in the santäna of
the audience. Isn’t it? (It is, Venerable Sir). Ear-sensitivity
(sotavatthu), nose-sensitivity (ghänavatthu), tongue-
sensitivity (jivhävatthu) and body-sensitivity (käyavatthu)
are present in the santäna of the audience. Käyavatthu is
spread all over the body.
Body-sensitivity which is spread all over the body is most
beneficial in the practice of vipassanä meditation. Is not
the audience has to note on body-sensitivity known as
käyavatthu? (This audience has to note, Venerable Sir).
Käyavatthu is spread all over the body except at the tip
of the hand and toe nails. Body-sensitivity is present at
every place where the touch of a needle is felt. Vipassanä
meditation can be practised if there is body-sensitivity. It
can be practised as käyänupassanä satipaôôhäna.
When the samädhi ñäûa develops, which ever place one
noted, does not the phenomena became evident? (It
becomes evident, Venerable Sir). When noted at the finger
tips – moving, crawling, pushing; at the lips too – moving
sensations; at the tip of the nose – moving and pushing
can be perceived. Are not these sensations to be noted
as pushing, pushing; touching, touching? (They are to be
noted thus, Venerable Sir). What is being noted? Body-
sensitivity, the dhätu of käya-sensitivity, which is the touch,
is being noted. This käya-sensitivity dhätu is most beneficial
for the vipassanä yogi and this audience.
Heart (hadaya) or the so called heart-sensitivity exists in
the santäna of this audience. But it is not the same as the
sensitivity in the heart found by the medical doctors.
According to the Scriptures of the desanä there is the
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heart and a small quantity of blood is present with this
heart as its support, and the heart base (hadaya vatthu)
assumes its presence with this blood as its support. The
heart base and the six objects are in the conditioning
state, and as stated in Päli, rúpino dhammä they are the
rúpa dhammas. Since they have appeared beforehand they
can be known as purejäta.
In the conditioned state there are seven consciousness
elements (sattaviññäûa dhätu). In Päli, arúpïnaÖ
dhammänaÖ means seven mind elements. Viññäûa is
consciousness and satta is seven. How many is satta?
(Satta is seven, Venerable Sir). Viññäûa means …..?
(consciousness or knowing, Venerable Sir). Eye-
consciousness or seeing-consciousness is known as
cakkhuviññäûa dhätu in Päli. Ear-consciousness or
hearing-consciousness is sotaviññäûa dhätu; nose-
consciousness or smelling-consciousness is ghänaviññäûa
dhätu; tongue-consciousness or tasting-consciousness is
jivhäviññäûa dhätu; and body-consciousness or touch-
consciousness is käyaviññäûa dhätu. Pañcadväravaggana
and sampaôicchenadvi is manodhätu. Exempting the three
cittas, which are pañcadväravaggana and
sampaôicchenadvi, all other cittas depending on
hadayavatthu for their arising are known as manoviññäûa
dhätu.
Manodhätu is planning consciousness. Manoviññäûadhätu
is also planning consciousness. The Buddha differentiated
these two. When manodhätu and manoviññäûadhätu are
considered together as consciousness (citta) it becomes
planning consciousness. But when these are analysed in
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terms of dhätu, they become seven dhätus and in terms
of citta or viññäûa they become six viññäûas.
Sattaviññäûadhätu and viññäûa are the same. Manodhätu
and manoviññäûadhätu are mentioned together as planning
consciousness. They are the näma dhammas. In the Päli
words arúpïnaÖ and rúpïnaÖ, rúpïnaÖ means rúpa
dhamma. When there is a letter “a” added in front of the
word rúpa it becomes non-rúpa or näma dhamma. These
näma dhammas are the conditioned state.
The conditioning state is eye-sensitivity, ear-sensitivity, nose
sensitivity, tongue-sensitivity, body-sensitivity and heart base,
totaling six rúpa valthus. These six sensitivities are the
conditioning state. Since they have appeared beforehand it
is the condition of purejäta. Are not these appearing
beforehand? (They are appearing thus, Venerable Sir).
Arisen beforehand is known as purejäta.
Eye-consciousness can arise only at a later time. Eye-
consciousness or seeing-consciousness has to depend on
eye-sensitivity for its arising. Ear-consciousness or hearing-
consciousness has to depend on ear-sensitivity; nose-
consciousness or smelling-consciousness on nose-sensitivity;
tongue-consciousness or tasting-consciousness on tongue-
sensitivity; body-consciousness or touching-consciousness
on body-sensitivity, and planning-consciousness on the heart
base for their arising.
Hadaya vatthu is the dependant base for life continuum
(bhavanga) or bhavanga has to depend on hadaya vatthu
as base. Depending on bhavanga, planning consciousness
arises, thus it is a direct dependent on heart base via
bhavanga. These eye-, ear-, nose-, tongue-, body-
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sensitivities and heart base have arisen before, thus, it is
the case of purejäta. Also it is the case of dissociation
(vippayutta). On the conditioning state, all the items are
rúpa dhammas.
On the conditioned state, the items are näma dhammas.
ArúpïnaÖ dhammänaÖ means näma dhammas. Is it
sampayutta or vippayutta? It is vippayutta, Venerable
Sir). Yes, it is dissociation (vippayutta). The case does
not conform to the characteristics of sampayutta: arising
together, passing away together, having the same object
and depending on the same base. Since the vatthu rúpas
have arisen beforehand, is it associated? (It is not,
Venerable Sir). Consciousness (viññäûa) arises later. Hence,
they do not arise together and cease together. Vatthu
rúpa can exit for quite a longtime. During one rúpa-
moment, there are 17 mind-moments. In the time of 17
mind-moments passing away, only one rúpa-moment or
this vatthu rúpa passes away. Is the passing away of the
mind-moment and rúpa-moment simultaneous? (It is not,
Venerable Sir).
In one mind-moment (cittakkhana) there are three sub-
mind-moments of uppäda + ôhitï + bhanga, (uppa + ôhi
+ bhan for short). When one rúpa-moment arises, there
can be 17 mind-moments arising in the same duration. In
other words, in the time of one rúpa-moment, there can
be 17 mind moments. Hence, can rúpa-moment and näma
–moment pass away at the same time? (They can not
pass away at the same time, Venerable Sir). Rúpa-moment
is a very long moment. In one rúpa-moment, 17 näma-
moments have passed away. Since their life spans are
different, they take differing times to pass away. So can
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this condition be sampayutta? (It cannot be, Venerable
Sir). Yes, it cannot be. So what condition is this? (It is
the condition of vippayutta, Venerable Sir). Yes, it is
vippayutta.
The conditioning state and the conditioned state do not
arise at the same time. Six vatthu rúpas in the conditioning
state (paccaya) have arisen beforehand and so it is
purejäta. The seven consciousness (sattaviññäûa dhätu),
the conditioned state arise later. Hence, the vatthu rúpas
and the nämas neither arise together nor cease together.
In one rúpa-moment, there can be 17 mind-moments but
each of the seven consciousness (sattaviññäûa dhätu) can
arise only once. Do the rupa-moment and mind-moment
cease at the same time? (They do not, Venerable Sir).
One mind-moment arises and cease at once. Hence, is
not this condition vippayutta? (It is, Venerable Sir). Yes,
it is vippayutta.
The same object means contemplation must be done on
the same object. The näma dhammas have their respective
objects to contemplate. Seeing-consciousness contemplates
the visible object, hearing-consciousness contemplates what
object? (It contemplates sound (saddärammana), Venerable
Sir). Smelling-contemplates on …. ? (smell
(gandhärammana), Venerable Sir). What is the object,
the tasting-consciousness contemplates upon? One is eating
and tasting every day, but one does not know what one
is contemplating upon. When the food tastes good, one
contemplates the good taste. If the food tastes bad, does
not one contemplate the taste? The present taste has to
be contemplated. The touching-consciousness contemplates
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on the present tactile object (paccuppana
phoôôhabbärammana). The rúpa dhamma is not aware of
anything. Hence, the näma dhammas contemplate their
respective objects. This gives the explanation on the
conditioned state (paccayuppana).
On the conditioning state, eye-, ear-, nose-, tongue- and
body-sensitivities and hadayavatthu cannot contemplate
upon any object (ärammana). Hence, cannot the
conditioned state and conditioning state have the same
object? (They cannot, Venerable Sir). The sensitivities of
eye-, ear-, nose-, tongue-, body- and the hadayavatthu,
the six objects, are the rúpa dhammas and they cannot
contemplate upon anything at all. Hence, are the näma
dhamma and the rúpa dhamma have the same object of
contemplation? (They do not have the same object of
contemplation, Venerable Sir). Rúpa dhamma is
anärammana in Päli, which means they cannot contemplate
the object which is the nature of rúpa dhamma. Can
rúpa dhamma know or perceive anything? (They cannot,
Venerable Sir). The fact that rúpa dhamma knows nothing
is realized more by the audience and the yogis. Rúpa
dhammas such as cakkhu vatthu, sota vatthu, ghäna
vatthu, jivhä vatthu and käya vatthu cannot take any
object for contemplation, and hence they have no
awareness.
On the other hand, these rúpa dhammas cannot be
abandoned (appahätabba). Can one abandon eye-sensitivity
by noting (One cannot abandon, Venerable Sir). Yes, it
cannot be abandoned. What will happen when one
abandons the eye-sensitivity? One will become blind. Yes,
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one will become blind. The näma dhammas are different.
Näma dhamma can contemplate the object, isn’t it? (It
is, Venerable Sir) The objects such as white colour, black
colour, pleasant sensations or unpleasant sensations are
being contemplated by whom? (The objects are being
contemplated by the näma dhamma, Venerable Sir). Yes,
they are the näma dhammas. Since rúpa dhamma and
näma dhamma cannot have the same object, and so the
condition cannot be sampayutta but must be vippayutta
instead.
Rúpa dhamma must not be abandoned, but is not the
näma dhamma be abandoned if necessary? (Must be
abandoned, Venerable Sir) Does not one must abandon
lobha? (One must abandon it, Venerable Sir). How about
dosa? (It must be abandoned, Venerable Sir). And moha
also ….? (It must be abandoned, Venerable Sir). Pride
(mäna), jealousy (issä), stinginess (micchariya) ……?(They
must also be abandoned, Venerable Sir). How is this
audience abandoning? (One is abandoning by vipassanä
meditation, Venerable Sir). While one is meditating
vipassanä, all are being abandoned. Do they have the
chance to arise? (They do not have, Venerable Sir). Having
no chance to arise means they are being abandoned.
Cannot the näma dhamma be abandoned? (They can be
abandoned, Venerable Sir).
If a foreigner asks you to explain the difference between
rúpa and näma, will you be able to do so? (We will be
able to explain, Venerable Sir). Rúpa dhamma is
anärammana which means that it cannot contemplate any
object or having no awareness. When rúpa and näma are
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separated one passes away and only body (rúpa) alone
is left behind Isn’t it? (It is, Venerable Sir). Is the body
or rúpa conscious of anything? (It is not conscious of
anything, Venerable Sir). Isn’t it evident that the rúpa
cannot contemplate any object? (It is evident, Venerable
Sir).
Näma dhamma is conscious of the object and it can also
be abandoned. Rúpa dhamma does not know the object
and it cannot be abandoned. As for näma dhamma, bad
nämas can be and must be abandoned. This fact is the
difference between these two dhammas. Hence, are not
the rúpa dhamma and näma dhamma dissociated
(vippayutta)? (They are vippayutta, Venerable Sir). Yes,
it is conditioning by the force of Vippayutta Paccayo.
For this audience and the yogis, these eye-sensitivity
(cakkhu vatthu), ear-sensitivity, (sota vatthu), nose-
sensitivity (ghäna vatthu), tongue-sensitivity (jivhä vatthu),
body-sensitivity (käya vatthu) and heart base (hadaya
vatthu) are the objects for vipassanä meditation. Cannot
one meditate these objects? (These objects can be
meditated, Venerable Sir). Actually it is mostly contemplating
the body (käya vatthu). In the case of rising, falling, sitting,
touching, lifting, pushing or dropping, where are these
actions being noted? They are noted at the body (käya).
Does not one have to note when tangible objects
(phoôôhabbä rúpas) strike the body-sensitivity? (One has
to note, Venerable Sir).
When the wind element pushes the body-sensitivity, does
not one know it as rising? (One knows thus, Venerable
Sir). While striking or at the moment of touching, body-
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consciousness arises and one has to note as touching.
That means one is noting the body-sensitivity. In falling
also the wind element pushes down to form the touch of
falling, is not this to be noted as falling? (It has to be
noted as falling, Venerable Sir). Yes, one has to note it as
falling. These are noting the käya.

While noting as such, most of the members of this audience
and the yogis can do the noting as pure vipassanä. If
someone wants to practise pure vipassanä meditation and
may ask to which centre shall one go and practise? Is
not this question being asked by the serious meditators?
(This question has been asked, Venerable Sir). It is very
important to practise pure vipassanä. This audience also
wants to practise pure vipassanä. Does this audience want
to practice fake vipassanä? (One does not, Venerable
Sir) Really serious individuals who want to reach the stage
where the door to apäya shall be closed, search for the
true practice of pure vipassanä. How can this be practised.
If someone ask, this audience and the yogis, how to
practise pure vipassanä it will be proper only if the answer
can be given. This audience is already practising pure
vipassanä. Every day at SaddhammaraÖsï Centre,
meditators are listening to the method of practising pure
vipassanä.
On noting, rising, falling, how shall one note them so as
to make the noting the pure vipassanä practice? Shall not
one discard the shape of the abdomen as much as
possible? (One shall discard thus, Venerable Sir). Why
should the shape be discarded? (Because it is paññatti,
Venerable Sir). Yes, it is paññatti. The shapes (saûaôhäna
paññatti) is not the object of noting in vipassanä
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meditation. On noting rising, the shape of the abdomen
must be discarded as much as possible because it is a
concept (paññatti).
As one inhales, the wind element pushes from inside, and
isn’t the phenomenon of tautness being experienced? (It is
being experienced, Venerable Sir). This phenomenon of
tautness has been called rising, in terms of the vocabulary.
Without this vocabulary one cannot mention the
phenomenon, and one may not be able to note it for
quite a while. But actually the real phenomenon to be
noted is tautness or pushing.
Vocabulary or naming is also vohära paññatti. One has
to name a phenomenon. Doesn’t one has to mention it by
giving it a name to be understood? (One has to do thus,
Venerable Sir). But the real phenomenon to be noted
attentively is the nature of tautness or pushing. On noting
falling, discard the shape of the abdomen as much as
possible, and as one exhales, the nature of stage by stage
movement must be noted attentively as much as possible.
According to vohära paññatti, it is called falling. To note
attentively is to know, as much as possible, the
phenomenon of movement and displacement. Focussing
like this is the basic function in the practice of pure
vipassanä meditation.

Motto:Discard the paññatti.
Paramattha must truly be noted.

Discard the shape of the abdomen, the paññatti, as much
as possible, by not paying attention to it. Discarding means
not making it an object: On rising, the phenomenon of
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tautness and pushing; or falling, the phenomenon of moving
and slacking are the paramattha. These phenomena are
the nature of väyo dhätu.

Motto:Pushing, tautening or slackening
Is väyo dhätu.
Note this, noble yogi.

On rising, as the characteristics of väyo dhätu, is not the
phenomenon of pushing, is not the tautness becomes
evident? (It becomes evident, Venerable Sir). On falling,
as the characteristics of väyo dhatu, is not the phenomena
of slackening and moving evident? (It becomes evident,
Venerable Sir). One has to note these phenomena
attentively. In the beginning of the meditation practice, it
takes a while to be able to note attentively. Why? It is
because one has been knowing the paññatti since a very
long time ago, not only in this life, but also in the previous
existences as well. Mostly paññatti was known as I, you,
individual, living being, man, woman, my abdomen, my
stomach, my leg, my hand and so on. Is it not being
known like this for many existences? (It is, Venerable
Sir). Yes, it is being known for many existences.
Does paññatti give the beneficial or unbeneficial effect?
(It gives the unbeneficial effect, Venerable Sir). Yes, it can
give the unbeneficial effects. Due to paññatti, there can
be clinging (upädäna) as ‘you’, ‘I’, ‘individual’, ‘living
being’ and so on. These clinging arise due to paññatti.
Vipassanä and paññatti are directly opposite to one
another.
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Discard the paññatti as much as possible. In the beginning
even though one tries to discard paññatti it may still be
present. As one’s habitual interest in it (äsevana paccaya)
has been following one for many existences, paññatti cannot
be discarded for quite a while. As one tries to discard
paññatti many times, gradually will it not get detached?
(It will get detached, Venerable Sir). The vipassanä ñäûa
gets more and more strengthened and discarding the
paññatti being continuous, and later on when the vipassanä
ñäûa is matured, the shape of the abdomen will no longer
be evident. On rising, the phenomena of tautness and
pushing; on falling the phenomena of slackening and moving
only may be evident. Isn’t it? (It is, Venerable Sir).
Noting lifting, pushing, or dropping is noting the body-
sensitivity when the tangible objects (phoôôhabbärammana)
strike it. This is noting the käya-vatthu. In noting lifting,
discard the shape of the foot as much as possible. Why?
(Because it is paññatti, Venerable Sir).
Since this dhamma audience and the yogis are endowed
with dhamma, isn’t it required to discourse this dhamma
to one’s close friends for the propergation of säsana? (It
is required, Venerable Sir). Yes, it is very much required.
At the present time, it is more required. Since there are
so many religious beliefs, and when eloquent speakers
talk on such beliefs, not to get one swayed but to be on
the right path, doesn’t one have this responsibility to
correct it? (One has this responsibility, Venerable Sir).
In noting lifting, discard the shape of the foot as much as
possible. Why? Because the paññatti must be discarded.
Try to note as much as possible, the nature of step by
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step upward movement. In noting pushing and dropping
also, try to note, as much as possible, the nature of step
by step forward movement and downward movement
respectively.
To practise pure vipassanä, the concept (paññatti) the
shape and form must be discarded as much as possible,
but the reality, the nature (paramattha), the gradual
movement must be attentively noted as much as possible.
Another point to take heed is to note at the present
moment as much as possible.
In lifting the series of step by step upward movement at
the present moment (santatipaccuppana) must be noted
attentively as much as possible. It is not proper to note
it superficially. On noting this closely and attentively, does
not one perceive the gradual step by step upward
movement? (One perceives thus, Venerable Sir).
In pushing, the series of step by step forward movement
at the present moment must be noted as much as possible.
In noting dropping also one must note it attentively so
that one can catch up with the series of gradual step by
step downward movement as much as possible. It is
important to note at the present moment to practise pure
vipassanä.
Why should one note at the precise present moment?
Because both the rúpa dhamma and the näma dhamma
in the santäna of this audience exist only at the present
moment. They arise and pass away at once, arise and
pass away at once. They do not exist anymore even after
one second. When they are no more will they be evident
on noting them? (They will not be evident, Venerable Sir).

685
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Yes, they will not be evident. Rúpa and näma dhammas
are continuously and swiftly arising and passing away, arising
and passing away. They cannot exist even for a short
moment.
Vijjuppädova äkäse uppajjanti vayantica.
Äkäse = in the sky; vijjuppädova = like the appearance
of lightening produced between two clouds; uppajjantica
= it arises and vayantica = it passes away.
At the early rainy season, the two clouds not far from
one another produce lightning flashes. These lightning flashes
exist only at that very moment of its arising. Before the
lightning, no flashes can be found in any of the clouds.
After the lightning no flashes are left behind in any of the
clouds.
Likened to this example, the rúpa and näma dhammas in
the santänas of this audience can exist only at the very
moment of arising. After passing away, they no longer
exist in any part of this body aggregate (khandhä). Before
arising, they do not exist anywhere in the santäna of this
audience. The rúpa and näma dhammas are likened to
the flash of lightning. Hence, one must note at the very
moment of its arising.

Motto:On noting at the present
The nature can be perceived.

Unless one can note at the moment of arising the true
nature of the phenomenon cannot be perceived. In noting
rising, the phenomenon of gradual step by step upward
risings; in noting lifting, the phenomenon of gradual step
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by step upward risings; in noting pushing, the phenomenon
of gradual step by step forward movings; and in noting
dropping, the phenomenon of gradual step by step dropping
down can be perceived.
Later when the samädhi ñäûa gets strengthened to a certain
extent, the phenomenon will be more evident. In noting
lifting, not only the gradual step by step upward movement,
but also the lightness accompanying the upward movement;
in noting pushing not only the gradual step by step forward
movement but also the lightness accompanying the forward
movement; and in noting dropping, not only the gradual
step by step downward movement, but also the heaviness
accompanying the downward movement can be perceived
evidently, if the notings can be done at the precise present
moment. Is it not? (It is, Venerable Sir).
When paññatti can be discarded and the noting can be
done attentively at the precise present moment, the lightness
and heaviness in walking meditation can be perceived
evidently. In the beginning of the meditation practice,
lightness and heaviness are not so evident. Why? Because
the two aspects in noting are at fault. If the paññatti
cannot be discarded and the noting is not precisely done
at the present moment, the phenomenon cannot be
perceived evidently. Getting lighter and lighter is the
characteristic of tejo and väyo dhätus, and thus they are
being present.

Motto: In te and vä,
The two dhätus,
Lightness is evident.
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Te is tejo, the vapour element or fire element, and its
characteristic is lightness. Vä is väyo, the wind element
and its characteristic is also lightness. These two elements
are most evident rúpa dhammas in the santänas of this
audience.

Motto:In pa and ä,
The two dhätus
Heaviness is evident.

Pa is pathavï dhätu, the earth element, and its characteristic
is heaviness. Ä is äpo dhätu, the water element, and its
characteristic is also heaviness. Are not these elements
present in the santänas of this audience? (They are present,
Venerable Sir). These four rúpas are called mahäbhuta in
Päli. Mäha means great or distinctive, bhuta means rúpa
dhamma or primaries. On practicing vipassanä meditation
by the way of correct method, are not these four elements
evident in one’s santäna? (They are evident, Venerable
Sir). When lightness and heaviness are perceived, can one
say that one has experienced the dhamma? (One can say
thus, Venerable Sir). Yes, one has experienced the
dhamma. To experience dhamma is the main thing. On
experiencing dhamma, the yogi becomes delighted and
when one continues to note, one can attain the noble
dhamma according to one’s päramita.
Dhammoca mangalo loke, dhammo gambhïro duddasso

DhammaÖ saraûamägamma sabbadukkhä pamuccati

Dhammoca = the dhamma also is; loke = in the world;
mangalo = the auspiciousness that dispels the faults and
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brings the merits. Dhammo = the dhamma is; gambhïro
= profound; duddasso = difficult to perceive.
DhammaÖ = this profound and difficult to perceive
dhamma; saranaÖ = by noting to get refuge; ägamma =
is the cause for; sabbadukkhä = from all sufferings;
pamuccati = getting liberated. Iti = thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu!    Sädhu!    Sädhu!
For this audience, the Buddhists, the noble dhamma is
the auspiciousness (mangalä) which dispels bad effects
and brings good results. This noble dhamma is profound
(gambhïro), difficult to perceive (duddasso). It is very
very profound and very difficult to perceive. At times when
no Buddha arises and in the absence of Buddha’s säsana,
there can be no noble dhamma. Now, in the Buddha’s
säsana, on practicing meditation by the correct method,
dhamma can be perceived. After perceiving the dhamma
and taking refuge in the dhamma, one can be liberated
from all sufferings (sabbadukkhä pamuccati). When the
yogis start to perceive dhamma, they became interested.

Motto:Only when the nature is understood,
Arisings and passings away
Will be comprehended.

After knowing the nature, arising (udaya) and passing away
(vaya) can be perceived. When ‘lifting’ is noted, more
step by step upward movements with lightness are
perceived. In noting pushing, more step by step forward
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movements with lightness are experienced. In noting
dropping more step by step downward movements with
heaviness are perceived. As the samädhi ñäûa gets matured
and strengthened one step further, there can be many
more step wise movements in each action.
On noting repeatedly, as the samädhi ñäûa gets matured,
strengthened and developed by one step further, when the
lifting is noted, not only the upward step by step
movement with lightness, but also the gaps in between the
steps can be perceived. These gaps signify that one step
of movement arises and passes away before another step
arises and passes away and so on. Since there are gaps
in between the steps, the arisings and passings away are
clearly comprehended.
When pushing is noted, the gaps in between the step by
step forward movements indicate that one step arises and
passes away and then another step arises and passes
away and so on. In noting dropping, the step by step
downward movements with heaviness passes away, that
is, one step arises and passes away and then another
step arises and passes away and then another step arises
and passes away and so on, and they are perceived.
Hence, arisings and passings away are clearly perceived.
Since there are gaps in between the step by step
movements, the arisings and passings always are
comprehended.
As the saying goes, “After the nature is understood, only
the arisings and passings away can be comprehended”,
the phenomenon can be clearly perceived. Can the foot,
the materiality, arise and pass away? (It cannot, Venerable
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Sir). Only in the imagination, the shape, the materiality,
arises and passes away. In actually it is not so. It will
only occur in imagination. Can one attain nibbäna by
imagining arisings and passings away? (One cannot,
Venerable Sir). Yes one cannot attain nibbäna as such.
One can attain nibbäna only by perceiving the true nature
of arisings and passings away.
On continued noting, as the samädhi ñäûa gets
strengthened and powerful, one does not need to discard
the shape, the materiality of the foot. It has been
abandoned automatically. In noting lifting, the gradual step
by step upward movements arise and pass away; in
pushing the gradual movements arise and pass away; in
dropping the gradual downward movements with heaviness
arise and pass away, and they can be perceived personally
by the yogis and the individuals, who are at mature
bhaÜga ñäûa. Vipassanä ñäûa and the paññatti are directly
opposite. When the vipassanä ñäûa is at a tender stage,
the paññatti are so distinct that they have to be discarded
or abandoned. Does not one have to discard them? (One
has to discard as such, Venerable Sir).
Discarding or abandoning is also a term in the vocabulary.
Can one agree with it? (One can agree, Venerable Sir).
Discarding actually means do not pay attention to it as an
object of noting. Actually the word discarding or abandon
is used in conformity with the meaning of the Päli term.
PaññattiÖ ôhapetvä visesena passatïti vipassanä

PaññattiÖ = the shapes of head, body, legs and hands,
the paññatti; ôhapetvä = by setting aside or abandoning
or not paying attention to; visesena = in various ways;
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passati = noting is done. Ititasamä = hence; vipassanä =
it is known as vipassanä.
òhapetvä = set aside or discard which is the direct
meaning in Päli. In English it means do not pay attention
to it as an object of noting. Do not note the paññatti.
Note only the paramattha. When one’s vipassanä ñäûa is
at a tender stage, one has to discard or abandon paññatti.
As one’s vipassanä ñäûa becomes mature and reaches
bhaÜga ñäûa, the paññatti are abandoned automatically.
Paññatti and vipassanä ñäûa are directly opposite. If one
wants to know whether one’s vipassanä ñäûa is still tender
or mature, one can judge by this fact. If one still has to
make great effort to abandon paññatti then it shows that
one’s vipassanä ñäûa is still weak.
One does not need to abandon paññatti, and the
paramattha are getting more and more distinct means that
one’s vipassanä ñäûa is getting matured. One does not
need to report in detail any more to the kammaôôhäna
teacher. But one wants to know whether the ñäûa is
progressing or degressing. Does not the kammaôôhäna
teacher reply that so long as there is noting, the ñäûa is
progressing? (It is replied thus, Venerable Sir). Since the
yogi wants to have progress quickly, he even thinks that
the ñäûa is degressing. It is not so, the ñäûa is progressing.
According to the nature of the stages of ñäûa, there is a
difference of good noting and not good noting. Sometimes
the noting is good but other times the noting is not good.
When the vipassanä ñäûa is not quite complete yet, it is
likened to a bird flying in the air. As a bird flies, sometimes
it soars upwards, but at other times it is low. Is it not?
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(It is, Venerable Sir). Yes, it is like that. When the birds
fly upwards and get right far up in the sky they stay
gliding for quite a while and in the same way when the
vipassanä ñäûa is up to the mark, it does not fall back
or the notings are not bad any more. As the vipassanä
ñäûa becomes complete, the notings are mostly good.
Paññatti and vipassanä is directly opposite to one another.
At bhaÜga ñäûa, the shapes of matter are no longer
distinct, and only the nature of phenomenon is distinct. As
soon as one notes on lifting, the upward movements arise
and pass away, arise and pass away fleetingly; on pushing
the forward movements arise and pass away, arise and
pass away fleetingly; on dropping, the downward
movements arise and pass away, arise and pass away
fleetingly or the nature of phenomena are perceived.
As one perceives thus, one has reached powerful
vipassanä stage (balavant vipassanä). Later, on reaching
really strengthened and mature vipassanä ñäûa, the bhaÜga
ñäûa, when lifting is noted, the phenomenon of lifting
passes away fleetingly, and also the noting mind that is
noting the phenomenon also passes away; on pushing, the
phenomenon of gradual forward movements arises and
passes away, and not only that but the noting mind also
passes away; on dropping, the phenomenon of gradual
downward movements arises and passes away fleetingly,
and also the noting mind arises and passes away can be
perceived.
As one perceives thus, one realizes that the phenomena
of lifting, pushing and dropping are not permanent. When
these passings away are perceived, can one think of them
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as permanent? (One cannot think so, Venerable Sir). Yes,
one cannot think them to be permanent. The noting mind
is also not permanent. Impermanence is the word in
English, and in Päli the word is ….? (anicca, Venerable
Sir). Since the passings away are happening so fast, it
seems to be oppressing, and hence it is suffering. Suffering
is the word in English, in Päli it is ….? (dukkha, Venerable
Sir). How can one prevent these sufferings from arising?
They cannot be prevented, they are oppressing on their
own accord and hence they are uncontrollable.
Uncontrollability is in English, in Päli ….? (it is anatta,
Venerable Sir).
When anicea, dukkha and anatta are very well perceived,
according to one’s päramita, one can realize the noble
dhamma that one has aspired for. Up to now, the talk is
on how to practise pure vipassanä meditation.
When asked, please explain briefly on how to note to
practise pure vipassanä meditation, one can answer as
follows: discard as much as possible, the shapes and forms
of matter, be at present as much as possible and note
attentively. These two factors are the main issue. The
explanation is fairly complete now.
The heart base (hadaya vatthu) can also be noted. This
can only be done at the mature vipassanä ñäûa stage.
Generally, the käya must be noted. When one has
succeeded in noting the käya, usually one can note the
eye (cakkhuvatthu). As a visible object impinges the eye
sensitivity, it shall be noted as seeing, seeing. For an
individual with powerful bhaÜga ñäûa, when he notes
seeing, seeing, the visible object changes fleetingly and
also the eye-consciousness passing away can be perceived.
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When sound (saddhärammana) strikes the ear-sensitivity,
on noting hearing, hearing, the sound disappears one
syllable after another, and as the samädhi ñäûa gets
matured, the noting mind also passes away, and it can be
perceived. For some individuals, only one kind of
disappearance can be perceived. But for some other
individuals, two kinds or even three kinds of passing away
can be perceived.
On noting hearing, hearing, the sound passes away one
syllable after another; the mind knowing the sound passes
away; and also the mind that is noting on the ear-
consciousness passing away, can be perceived.
Similarly, when smell (gandhärammana) impinges on the
nose-sensitivity (ghänavatthu) it must be noted as smelling,
smelling. Does not one has to describe by using the
appropriate vocabulary? (One has to describe thus,
Venerable Sir). But the phenomenon must be noted to
know as much as possible. The phenomenon of smelling
must be noted as smelling, smelling. For the individual
having mature samädhi ñäûa, the smell disappearing
gradually one stage after another, and also the mind noting
the smell passing away one stage after another can be
perceived.
When taste (rasärammana) impinges the tongue-sensitivity
(jivhävatthu), the audience has to note in the same
manner. Does not one have to note the käya in many
ways? (One has to note thus, Venerable Sir). There are
many places to note on käya.
As instructed by the benefactor, the most Venerable
Mahäsi Sayadaw, as soon as one sees the alms-food,
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note seeing, seeing; as one reaches out by stretching the
hand, note stretching, stretching; as one touches the food,
note touching, touching; as one prepares one morsel of
food, note preparing, preparing; as one takes the morsel
of food, note taking, taking; as one bends down the head,
note bending, bending; as one opens the mouth, note
opening, opening; as one puts the food into the mouth,
note putting, putting; as one straightened up the head,
note straightening, straightening; as one chews the food,
note chewing, chewing; as one tastes the food, note tasting,
tasting; and as one swallows the food, note swallowing,
swallowing.
This is the instruction given by the benefactor, most
Venerable Mahäsi Sayadaw, on how to eat a morsel of
food, which this audience had practised. This method is
given to this audience, and when one’s samädhi ñäûa has
matured to a great extent and when one wants to note
closely, is not this method very beneficial? (It is very
beneficial, Venerable Sir).
According to the circumstances, the Buddha had
expounded briefly in Päli on how to eat a morsel of
food.
Asite pite khäyite säyite sampajänakärï hoti -
Asite = when rice or eatables are eaten; pite = the liquids
are being taken; khäyite = fruits or sweets are being
chewed; säyite = the sticky liquids are being licked;
sampajänakärï = to be done by applying clear
comprehension; hoti = is.
Asite = on taking food, eat by applying clear
comprehension. Pite = on drinking liquids, drink by
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applying clear comprehension. On biting and chewing fruits
and sweets, do it by applying clear comprehension. On
taking substances that must be licked, do it by applying
clear comprehension.
At the time of the Buddha, the individuals were endowed
with mature päramita and samädhi ñäûa, so much so that
even the short exposition was quite complete for them
and they knew how to note properly.
Now at the time of this audience which is the later era
of säsana, will there be more or less individuals with
mature päramita or immature päramita? (There are more
individuals with immature päramita, Venerable Sir). Hence,
as the individuals with immature päramita are more in
number, the teachers have to give instructions in such a
way as to be in line with the individual’s wisdom. Is not
this very beneficial for the audience? (It is very beneficial,
Venerable Sir). Yes, it is very beneficial. If capable, one
must try to note like this by taking heed of the instructions.
Noting the tongue must also be done. Does not one have
to note every time one eats? (One has to note, Venerable
Sir). Does not kusula accrue at every noting? (Kusula
does accrue, Venerable Sir). Yes, kusula does accrue.
One gets kusula and also the individuals, male donors
(däyakäs) and female donors (däyikäs) get great benefits.
More kusula can be obtained by donating to those who
eat mindfully.
Raôôhapiûdhopi tena bhutto mahapphalo

Tena = those yogis who are noting without a break;
bhutto = consumed by; raôôhapiûdhopi = the food and
sweets offered by the citizens of the country; mahapphalo
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= brings great benefit. Iti = thus; aôôhakathäcariyo = the
commentary teachers; samvamneti = expounded correctly.

Sädhu!   Sädhu!    Sädhu!

Offering food to the sanghas, yogis and individuals who
are noting continuously without a break gives the greatest
benefit (mahapphala). Why? Because by noting
continuously, one is free from lobha, dosa and moha.
When the donation is dispensed to them at that time, will
there be great benefits? (There will be great benefits,
Venerable Sir). As one is consuming food according to
the Buddha’s wish, one should be delighted. The first
factor is fairly complete now. Let us go to the second
factor.
The second factor of Vippayutta Paccayo

On the conditioning state (paccaya) there are näma
dhammas. In Arúpïno dhammä, arúpïno = näma;
dhammo =dhammas. On the conditioned state
(paccayuppana), there are rúpa dhammas. In RúpïnaÖ
dhammänaÖ, rúpïnaÖ = rúpa; dhammänaÖ = dhammas;
vippayuttapaccayena = by the force of Sahajäta-
vippayutta Paccayo and Purejäta-vippayutta Paccayo;
paccayo + upakärako = conditioning; hoti = is. Iti =
thus; bhagavä = the Buddha; avoca = expounded with
wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!
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The nämas on the conditioning state are conditioning by
the force of Sahajäta-vippayutta Paccayo as well as by
Pacchäjäta-vippayutta Paccayo. Those who have studied
Paôôhäna desanä knew Sahajäta-vippayutta Paccayo.
Which factor is it? It is the fourth factor.
Cittacetasikä dhammä, cittasamuôôhänänaÖ rúpänaÖ
vipayuttapaccayena paccayo.
Cittacetasikä = cittas and cetasikäs; dhammä = the
dhamma omitting pañcaviññäûadvi (10) and arúpa vipäka
citta (4), exempting cuti citta of arahants, which result in
75 cittas + 52 cetasikas; cittasamuôôhäränaÖ = produced
due to citta; rúpänañca = cittajarúpa and patisandhi-
kammajarúpa; vippayutta paccayena = by the force of
Sahajäta-vippayutta Paccayo; paccayo + upakärako =
conditioning; hoti = is.
In conjuction with sahajäta, the Päli Text becomes as
stated above. Since sahajäta is interpreted according to
the Päli Text, here; both sahajäta and pacchäjäta are
expounded together. Is not sahajäta and pacchäjäta in
combination is expounded as arúpïno dhammä? (It is
expounded thus, Venerable Sir). In both cases, the same
näma dhammas are involved, and thus, they are expounded
together as arúpïno dhammä. For Sahajäta Päli Text, as
stated before, 75 cittas and 52 cetasikas are the
conditioning state. Cittajarúpa and paôisandhi kammajarupa
are the conditioned state.
When the conditioning state is näma dhamma, and the
conditioned state is rúpa dhamma, is this condition
Sampayutta or Vippayutta? (It is Vippayutta, Venerable
Sir). Yes, it is Vippayutta. Näma and rúpa arise at the

699
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same time, but do they cease at the same time …? (They
do not, Venerable Sir). They arise at the same time. Uppa
instant of citta, or uppa instant of näma and uppa instant
of rúpa are the same. In one rúpa instant, how many
mind-moments can arise? (17 mind-moments, Venerable
Sir). Yes, 17mind-moments can arise. Hence, can rúpa-
moment and mind-moment cease at the same time? (They
cannot, Venerable Sir).
What about the objects? (They are not the same,
Venerable Sir). And the vatthu? (Not the same, Venerable
Sir). Since they are not the same, is not the condition
vippayutta? (It is, Venerable Sir). The conditioning is by
the force of Sahajäta-vippayutta Paccayo. For Sahajäta-
vippayutta Paccayo, the exposition is fairly complete now.
For Pacchäjäta-vippayutta, since the conditioning states
in both Sahajäta and Pacchäjäta are rúpa dhammas, the
Buddha expounded them together as arúpïno dhammä.
Is not the two cases being treated together? (It is treated
together, Venerable Sir). In both cases, on the conditioning
state is rúpa dhamma, that is, for Sahajäta-vippayutta as
well as Pacchäjäta-vippayutta Conditions, it is rúpa
dhamma. Since there are rúpa dhammas on both cases,
it was expounded as rúpïnaÖ dhammänaÖ. Is not both
the cases being involved? (They are involved, Venerable
Sir).
Since it is applicable to both Pacchäjäta-vippayutta as
well as Sahajäta-vippayutta, they are treated together. The
conditioning state of Pacchäjäta-vippayutta Condition is
85 cittas. Out of the total of 89 cittas, the 4 arúpavipäka
cittas must be omitted. Arúpavipäka cittas can arise only
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at arúpa bhúmi. At the arúpa bhúmi, there are only
nämas and no rúpa. Since the conditioning is on rúpa,
can these 4 cittas be included? (They cannot be included,
Venerable Sir). Yes, they must be omitted. So how many
cittas are left? (85, Venerable Sir). Yes, only 85 cittas are
left but all 52 cetasikas are included.
At Pacchäjäta Paccayo, this audience has learnt about
ekajakäya, dvijakäya, tijakäya and catujakäya. Most of
the audience have remembered these käyas, but there
may be some who do not remember them. It is most
likely that ….? (many do not remember, Venerable Sir).
Yes, many members in the audience do not remember
them. Shell we recite again so as to remember them?
In ekajakäya, eka means one; jata is arising. Only one
rúpa is arising at ekajakäya; two rúpas are arising at
dvijakäya; three at tijakäya; and four at catujakäya. There
are four kinds of rúpas in the santänas of this audience.
They are: kamma borne rúpa (kammajarúpa); citta borne
rúpa (cittajarupa); utu borne rúpa (utujarúpa) and rúpa
produced by ahära (ahärajarúpa). Will it be better if one
knows these four kinds of rúpa in one’s santäna as
expounded by the Buddha? Recite once again.
Rúpa produced by kamma, rúpa produced by citte, rúpa
produced by utu and rúpa produced by ahära. How many
kinds are there? (There are four kinds, Venerable Sir).
Imassa käyassa means four kinds. Here in veneration to
the ñäûa of the Venerable Sayadaws and the teacher’s
teachers, let us see how to discern the times when there
is only one käya, two käyas, three käyas and four käyas
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respectively. Here in Vippayutta Condition, discerning by
reciting the motto in brief is quite complete.

Motto:At “ôhi” of paôisandhi citta, there is ekajakäya
(Only one kammaja rúpa)
At “bhan” of paôisandhi citta, there are dvijakäya
(Kammajarúpa and utujarúpa)

At “ôhi”, of the first bhavanga citta, there are tijakäya.
(Kammajarúpa, utujarúpa and cittajarúpa).
When there is diffusion of ahära, there are catujakäya
(The above three rúpas and ahärajarúpa).
By virtue of listening to the dhamma talk in brief on
Sampayutta Paccayo and Vippayutta Paccayo together
with the method of practice, may you to able to follow,
practise, cultivate and put effort accordingly, and may you
be able to realize swiftly the noble dhamma, attain the
bliss of nibbäna, the extinction of all suffering that you
have aspired for with the case of practice.

(May we be endowed with the blessings, Venerable Sir).

Sädhu!   Sädhu!   Sädhu!
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Translator’s note on
SampayuttaSampayuttaSampayuttaSampayuttaSampayutta     PaccayoPaccayoPaccayoPaccayoPaccayo and VippayuttaVippayuttaVippayuttaVippayuttaVippayutta     PaccayoPaccayoPaccayoPaccayoPaccayo

The seven universal mental factors:

1. Phassa = contact
2. Vedanä = feeling
3. Saññä = perception
4. Cetanä = volition
5. Ekaggatä = one-pointedness
6. Jivitindriya = vitality
7. Manasïkära = attention



MOTTOS

d Arising together, dissolving together,
Having the same object and depending on the same
base,
Are the four factors of Sampayutta.

d Consciousness, perception, feeling and mental formation
Are the four nämakkhandhäs.

d Purejäta, Pacchäjata and Sahajäta
Are the three Vippayuttas.

d Discard the paññatti.
Paramattha must truly be noted.

d On noting at the present
The nature can be perceived.

d Only when the nature is understood,
Arisings and passings away
Will be comprehended.

d At “ôhi” of paôisandhi citta, there is ekajakäya (Only
one kammaja rúpa)
At “bhan” of paôisandhi citta, there are dvijakäya
(Kammajarúpa and utujarúpa).
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Pat.t.ha–na and Vipassana–     (16)

Similarities in

Atthi Paccayo and Avigata Paccayo
(Presence Condition and Non-disappearance Condition)

Ashin Ashin Ashin Ashin Ashin KuûKuûKuûKuûKuûddddd..... alabhivaÖsaalabhivaÖsaalabhivaÖsaalabhivaÖsaalabhivaÖsa

Today is the 8th waning day of the month of Nattaw,
1353 Myanmar Era (29-12-91). The dhamma talk that
will be delivered this afternoon is the continuation of the
discourse on Atthi Paccayo expounded on the full moon
day of Nattaw, and on Avigata Paccayo as conclusion of
this series of dhamma talks.
In Presence Condition (Atthi Paccayo) and Non-
disappearance Condition (Avigata Paccayo), atthi means
conditioning by its presence, whereas avigata means
conditioning by its non-disappearance Atthi conditioning
state (atthi paccaya) conditions its conditioned state (atthi
paccayuppana) at the moment while it is still being present.
Avigata conditioning state (avigata paccaya) also conditions
its conditioned state (avigata paccayuppana) at the moment
while it is still being in the state of non-disappearance. In
Myanmar language presence and non-disappearance mean
the same. It can be said that if it is still present it has not
disappeared yet.



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw756

One can say that it has not disappeared yet because it is
still present. The meaning of these two words is the same.
The Buddha had expounded these two conditions
separately due to the wishes of the disciples
(veneyajjhäsaya) and other individuals (puggajjhäsaya).
Some individuals understand it when expounded as
Presence Condition whereas other individuals (had more
understanding) when expounded as Non-disappearance
Condition. Hence, the Buddha expounded the same
condition separately to satisfy the wishes of different
individuals.
In Päli, the two conditions are the same. Therefore when Atthi
Paccayo has been expounded, it can be considered that
Avigata Paccayo also has been expounded. Atthi Paccayo
consists of four kinds:
(1) Sahajätthi – conditioning by arising together (sahajäta) and
also while it is   present (atthi).
(2)Vatthu-purejätatthi – conditioning by being a base (vatthu)
and appearing beforehand (purejäta), and also while it is present
(atthi).
(3) Ärammana-purejätatthi – conditioning by being an object
(ärammana), appearing beforehand (purejäta) and also while
it is present (atthi).
(4) Vatthärammana-purejätatthi – conditioning by being a base
for dependence (vatthu), an object (ärammana), appearing
beforehand (purejäta) and also while it is present (atthi).
If as many kinds of Atthi Paccayo as possible has to be
mentioned, there are five kinds in all, such as, Sahajäta-atthi,
Purejäta-atthi, Pacchäjäta-atthi, Ahara-atthi and Indriya-atthi.
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For this audience, only the distinct kinds will be discoursed in
order to have a good understanding.
Sahajäta-atthi has already been expounded before, therefore
it will not be explained again. Today, the three kinds: Vatthu-
purejätatthi, Ärammana-purejätatthi and Vatthärammana-
purejätatthi will be discoursed. Before giving  the discourse,
some explanations will be given so as to make one understand
the phenomena in one’s santäna and the Päli words by
comparison.
Atthi conditioning state (atthi paccaya) and its conditioned
state (atthi paccayuppana) are the phenomena present in one’s
santäna. Here, while listening, if this audience can bear in mind
that the Buddha had expounded the phenomena present in
their santäna, they will remember the discourse better.
Atthi means present. Where is it present? While listening to
this dhamma talk, the audience must bear in mind that the
phenomena are present in their santäna.
In the santäna of this audience, there is a condition, when it is
a base (vatthu) and existing before (purejäta), known as
Vatthu-purejätatthi Paccayo. What are the bases that are
existing beforehand? Expressed in Päli, they are
cakkhäyatanaÖ and so on. In the English vocabulary, they
are termed as eye-sensitivity, ear-sensitivity, nose-sensitivity,
tongue-sensitivity, body-sensitivity and heart-base. Heart-base
(hadaya vatthu) is not called a sensitivity in Päli. Hadaya
vatthu is called as it is, but life continum (bhavanga) or the
mind (mano) based on hadaya vatthu, can be called a
sensitivity.
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When one knows the Päli terms, one can appreciate the
Päli Text. In Päli, the Buddha had expounded eye-
sensitivity as cakkhäyatanaÖ, ear-sensitivity as
sotäyatanaÖ, nose-sensitivity as ghänäyatanaÖ, tongue-
sensitivity as jivhäyatanaÖ, body-sensitivity as
käyäyatanaÖ and the heart-sensitivity is expressed as yaÖ
rúpaÖ  nissäya taÖ rúpaÖ.. Which means, "that material
thing based on which mind-element and mind
consciousness-element function". This dhamma audience
shall repeat the terms once again so as to know distinctly
the dhamma which has been expounded and the
phenomena happening in one’s santäna are in agreement.
In the santäna of this audience, what is eye-sensitivity
called in Päli? (It is called cakkhäyatanaÖ, Venerable
Sir). It will be better if all of you can answer the questions.
What is ear-sensitivity called? (It is called sotäyatanaÖ,
Venerable Sir); nose-sensitivity ….? (ghänäyatanaÖ,
Venerable Sir); tongue-sensitivity ….? (jivhäyatanaÖ,
Venerable Sir); body-sensitivity ….? (käyäyatanaÖ,
Venerable Sir); heart-sensitivity …? (yaÖ rúpaÖ nissaya
taÖ rúpaÖ, Venerable Sir).
YaÖ rúpaÖ nissaya taÖ rúpaÖ denotes the heart-
sensitivity. Does this sensitivity exist in the santäna of this
audience? (It does exist, Venerable Sir). Yes, it does exist.
It exists internally in the santäna of the audience as heart-
sensitivity or mind-sensitivity. Mind-sensitivity is more
evident. The above six internal-sensitivities are also called
internal bases or personal bases or ajjhattikäyatanas in
Päli.
In Ärammana-purejätatthi, there are rúpäyatanaÖ,
saddäyatanaÖ, gandhäyatanaÖ, rasäyatanaÖ and
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phoôôhabbäyatanaÖ. These ayatänas are existing externally
and they are called external bases or bähiräyatana in
Päli.
Every day this audience has encountered the striking of
visible objects (rúpärammana) on the eye-sensitivity; sound
(saddärammana) on the ear-sensitivity; smell
(gandhärammana) on nose sensitivity; taste (rasärammana)
on tongue-sensitivity; tangible objects (phoôôhabbärammana)
on body sensitivity; and the mental objects
(dhammärammana) on mind sensitivity which is depending
on heart base (hadaya vatthu). These six external äyatanas
are called external bases or bähiräyatanas in Päli.
People are encountering these äyatanas every day. As
soon as one wakes up, does not one encounter them?
One does encounter, Venerable Sir). One sees the visible
objects, hears sound, smells odours, savours taste, touches
tangible objects and conscious of the phenomena
(dhammärammana), which may be past, present or future.
All these phenomena are happening every day in the
santäna of this audience, and it is the conditioning by the
force of Ärammana-purejätatthi Paccayo. Ärammana
means object, purejäta means before and atthi means
present, that is, while it is still present. A visible object
while still existing can condition the eye-consciousness to
arise. In the absence of visible object, can the eye-
consciousness / seeing-consciousness be conditioned to
arise? (It cannot be, Venerable Sir). Yes, it cannot be. To
let the experience of the audience be in conformity with
the Päli vocabulary, answer the questions once more.
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In Päli, the visible object (rúpärammana) is called ….?
(rúpäyatanaÖ, Venerable Sir); sound (saddärammana) ….?
(saddäyatanaÖ, Venerable Sir); smell ….?
(gandhäyatanaÖ, Venerable Sir); taste ….? (rasäyatanaÖ,
Venerable Sir); touch ….? (phoôôhabbäyatanaÖ, Venerable
Sir). This touch is distinct.
Here, manäyatana and dhammäyatana are not very distinct.
In the Päli Text, they are referred to as hadaya vatthu.
The phenomena or dhammärammana strike on the
bhavanga or mind-sensitivity which is dependent on hadaya
vatthu. This mind-sensitivity is called manäyatana. The
mind-objects (dhammärammana) striking the mind-
sensitivity are known as dhammäyatana, and they are not
distinct. But as soon as one wakes up in the morning,
does not one or the other of these phenomena appear all
the time in the santäna of this audience? (They appear,
Venerable Sir). While these ärammanas are still existing,
there arise seeing-consciousness, hearing-consciousness,
smelling-consciousness, tasting-consciousness, touching-
consciousness and planning or thinking-consciousness which
are called the six viññäûas. These viññäûas arise by the
force of Ärammana- purejätatthi Paccayo.
Are these viññäûas present in the santäna of this audience?
(They are present, Venerable Sir). If Buddha had
expounded the phenomena that are present in the santäna
of this audience, will it be wrong if it is said that the
Buddha was expounding to this audience? (It will not be
wrong, Venerable Sir). Yes, it is not wrong. He was
expounding directly to the audience. In fact, Sayadaw
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and sanghas are repeating the words of the Buddha in
discoursing this dhamma.
Now the audience has understood this phenomena in their
santäna and the Päli vocabulary with regard to them. Let
us recite the Päli Text. It will be time consuming if it has
to be started from Sahajätatthi Paccayo, but it is not
proper to recite the Päli Text in parts because the devas
do not approve of this way of chanting. Will it be good
if the devas do not approve? (It will not be good,
Venerable Sir). Yes, it will not be good. It will only be
proper if the recitation is in full. We shall recite it in full,
repeat after me. Atthi Paccayoti _
Cattäro khandhä arúpino aññamaññaÖ atthipaccayena
paccayo

Cattäro mahäbhútä aññamaññaÖ atthipaccayena paccayo

Okkantikkhaûe nämarúpaÖ aññamaññaÖ atthipaccayena
paccayo

Cittacetasikä dhammä cittasamutthänänaÖ rúpänaÖ
atthipaccayena paccayo

Mahäbhútä upädärúpänaÖ atthipaccayena paccayo

CakkhäyatanaÖ cakkhuviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

SotäyatanaÖ sotaviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo

GhänäyatanaÖ ghänaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo
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JivhäyatanaÖ jivhäviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo

KäyäyatanaÖ käyaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

RúpäyatanaÖ cakkhuviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

SaddäyatanaÖ sotaviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo

GandhäyatanaÖ ghänaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

RasäyatanaÖ jivhäviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo

PhoôôhabbäyatanaÖ käyaviññäûadhätuyä
taÖsampayuttakänañca  dhammänaÖ atthipaccayena
paccayo

RupäyatanaÖ saddäyatanaÖ gandhäyatanaÖ rasäyatanaÖ
phoôôhabbäyatanaÖ manodhätuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo

YäÖ rúpaÖ nissäya manodhätuyä ca
manoviññäûadhätuyä ca vattanti. TaÖ rúpaÖ
manodhätuyä ca manoviññäûadhätuyä ca
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo
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Sahajätatthi = Sahajäta + atthi has already been explained.
In Vatthu-purejätatthi, vatthu means base or dependence,
purejäta means arisen beforehand and atthi means
conditioning while it is still in existence. Where is the
conditioning taking place? It is conditioning its conditioned
state or the effect (paccayuppana).
CakkhäyatanaÖ means cakkhuvatthu or eye-sensitivity.
Eye-sensitivity in Päli is cakkhäyatanaÖ or cakkhu +
äyatana. Cakkhu is eye-sensitivity. Äyatana is the cause
for arising. Whose cause is it? It is the cause for the
arising of seeing consciousness or cakkhuviññäûa. Eye-
consciousness can arise only when there is eye-sensitivity.
For one whose eye-sensitivity is impaired or if he is blind,
can he have eye-consciousness? (He cannot have eye-
consciousness, Venerable Sir). Yes, he cannot have eye-
consciousness. Hence, is it not obvious that eye-sensitivity
is the cause for the arising of eye-consciousness? (It is
obvious, Venerable Sir).
Cakkhu is eye-sensitivity, what is äyatana? (It is the cause,
Venerable Sir). Yes, it is the cause for the arising of eye-
consciousness. If one pays attention in order to understand
all the Päli words, one can understand them. As I have
explained as such, it is expected that the words are
understood. (They are understood, Venerable Sir).
What is cakkhu? It is eye-sensitivity. Äyatana is the cause.
Whose cause is it? It is the cause for the arising of eye-
consciousness. In Päli it is called cakkhuviññäûadhätuyä.
Eye-sensitivity is the cause for eye-consciousness to arise.
Similarly for sotäyatanaÖ, sota is of one part and äyatana
is of another. Sota is ear-sensitivity. Does the ear-sensitivity
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exist in the santäna of this audience? (It exists, Venerable
Sir). Äyatana is the cause for the arising. Whose cause
is it? It is the cause for the arising of hearing-
consciousness. Hearing-consciousness can arise only when
there is ear-sensitivity. For a person with no ear-sensitivity
or who is a deaf person, there can be no hearing-
consciousness. Is it not evident? (It is evident, Venerable
Sir).
Also for ghanäyatana, ghäna is of one part and äyatana
is of another. Ghäna is nose-sensitivity, äyatana is the
cause for the arising. Not all of you may be able to
answer. What is äyatana? (It is the cause for the arising,
Venerable Sir). Yes, it is the cause for the arising. Whose
cause is it? It is the cause for the arising of smelling-
consciousness. For a person with no nose-sensitivity, can
he have smelling-consciousness? (He cannot have that,
Venerable Sir). Yes, he cannot have smelling-consciousness.
It is evident that nose-sensitivity is conditioning the arising
of smelling-consciousness. That is the conditioning can take
place while it is still in existence. As atthi conditioning
state (atthi paccaya) can condition only while it is still
existing, when the nose-sensitivity is not there anymore,
the smelling-consciousness cannot arise. Is it not obvious?
(It is obvious, Venerable Sir).
In jivhäyatanaÖ jivha is tongue-sensitivity, äyatana is ….?
(the cause for the arising, Venerable Sir). Whose cause is
it? (It is the cause for the arising of tasting-consciousness,
Venerable Sir). Yes, it is the cause for the arising of tasting-
consciousness. Jivhäviññäûadhätuyä is a Päli word which
means tasting-consciousness. Is it not present in the santäna
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of this audience? (It is present, Venerable Sir). For
someone without tongue-sensitivity, can there be any tasting-
consciousness for him? (There cannot be any, Venerable
Sir). Yes, there is no tasting-consciousness for him.
In käyäyatanaÖ käya is body-sensitivity, äyatana is ….?
(the cause for the arising, Venerable Sir). Whose cause is
it? (It is the cause for arising of touching-consciousness,
Venerable Sir). Yes, it is the cause for the arising of
touching-consciousness. In the Päli vocabulary, touching-
consciousness is called käyaviññäûadhätuyä. Now you all
have understood.
In Vatthu-purejätatthi Paccayo, vatthu means a base or
dependent. The way the conditioning is taking place in this
condition (paccayo) is, depending on the eye-sensitivity,
seeing-consciousness arises. Depending on ear-sensitivity
(sota vatthu), hearing-consciousness arises. Vatthu means
a dependent. Depending on nose-sensitivity or vatthu,
smelling-consciousness arises. It cannot arise somewhere
else, it must arise only on this dependant. Also vatthu
means a base. One cannot build a house unless one has
a plot of land. Does not one have to build a house on a
plot of land? (One has to do thus, Venerable Sir). In the
similar manner, seeing-consciousness has to depend on eye-
sensitivity for the arising. That is depending on eye-
sensitivity, seeing-consciousness arises, depending on ear-
sensitivity, hearing-consciousness arises, and depending on
nose-sensitivity ….? (smelling-consciousness arises,
Venerable Sir).
Depending on tongue-sensitivity ….? (tasting-consciousness
arises, Venerable Sir). Depending on body-sensitivity ….?
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(touching-consciousness arises, Venerable Sir). Hence, eye-
sensitivity, ear-sensitivity, nose-sensitivity, tongue-sensitivity,
body-sensitivity and hadaya vatthu-sensitivity are called
base or vatthu in Päli. Is not the base or the dependant
obvious? (It is obvious, Venerable Sir). Since it is the
base as well as the dependant, it can be called a vatthu.
In Ärammana-purejätatthi, ärammana means object, pure
means before and atthi means presence. They can only
condition while they are still in existence. What are they?
They are rúpäyatana, saddäyatana, gandhäyatana,
rasäyatana and phoôôhabbäyatana.
Also in the word rúpäyatana, there are two parts: rúpa
+ äyatana. Rúpa means visible object, äyatana is ….?
(the cause for the arising, Venerable Sir). Yes, it is the
cause for the arising. As mentioned earlier, are
cakkhäyatanaÖ and rúpäyatanaÖ similar or different as
äyatana? (They are similar, Venerable Sir). Yes, they are
similar but their meaning are different. CakkhäyatanaÖ is
eye-sensitivity or cakkhuvatthu. In rúpäyatanaÖ, rúpa is
visible object, äyatana means the same in both cases.
Rúpa is visible object and äyatana is ….? (the cause for
the arising, Venerable Sir). It will be better if all of you,
the entire audience, can answer the questions. Perhaps
some of you may be answering in your mind, but it will
be better if the answer are given verbally.
Rúpa is visible object. Äyatana is ….? (the cause for the
arising, Venerable Sir). Whose cause is it? (It is the cause
for the arising of seeing-consciousness, Venerable Sir). Yes,
it is the cause for the arising of seeing-consciousness.
When viewed from the side of the effect (paccayuppana
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dhamma) it is more evident. In the Päli vocabulary it is
stated as cakkhuviññäûa dhätuyä taÖsapayuttakänañca
dhammänaÖ. But in fact it is seeing-consciousness.
TaÖsampayuttakänañca dhammänaÖ indicates the mental
factors that are arising together.
Äyatana is the cause for the arising of seeing-
consciousness. Seeing-consciousness cannot arise unless
there is a visible object. Can seeing-consciousness arise
without the visible object? (It cannot, Venerable Sir). Atthi
means the conditioning can take place only during its
presence. In its absence, it cannot condition. Is it evident?
(It is evident, Venerable Sir). Atthi is a Päli word, in
English it is called “presence”. Since this dhamma audience
are Buddhists, they understand the Päli words to a certain
extent. Natthi means …? (absence, Venerable Sir). This
word is widely used in India and Sri Lanka. “Natthi,
natthi” means “not there, not there”. Now some Päli
words are well understood. Atthi means there is …?
When there is a visible object, the conditioning can take
place for seeing-consciousness to arise by the force of
Atthi Paccayo.
Similarly, in saddäyatanaÖ, saddä is one part and äyatana
is another. Saddä is sound or saddärammana. Äyatana is
…? (the cause for the arising, Venerable Sir). Whose
cause is it? (It is the cause for the arising of hearing-
consciousness, Venerable Sir). In English vocabulary it is
called hearing-consciousness, in Päli vocabulary what is it
called? It is called sotaviññäûa dhätuyä. Dhätu means
element, it is simply called sotaviññäûa. When it is
translated into English it becomes hearing-consciousness.



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw768

Does this hearing-consciousness exist in the santäna of
this audience? (It does exist, Venerable Sir). When sound
appears and when one hears the sound hearing-
consciousness arises. When there is no sound, hearing-
consciousness ….? (cannot arise, Venerable Sir). Is it not
evident that the conditioning is taking place by the atthi
conditioning state? (It is evident, Venerable Sir). Atthi
means presence. During its presence, it can condition but
in its absence it cannot.
In gandhäyatanaÖ, gandha is one part and äyatana is
another part. Gandha means smell or gandhärammana.
Äyatana means ….? (the cause for arising, Venerable Sir).
Whose cause is it? (It is the cause for the arising of
smelling-consciousness, Venerable Sir). Yes, it is the cause
for the arising of smelling-consciousness. In Päli, smelling-
consciousness is called ghänaviññäûadhätu.
This dhamma audience is reciting the Paôôhäna Päli Text
quite often. If one can understand the Päli equivalents in
English, will it not be better to recite it? (It will be better,
Venerable Sir). Reciting it without knowing the meaning or
by knowing the meaning, which one is better? (It is better
to recite by knowing the meaning, Venerable Sir). Yes, it
is definitely better making it more reverential and having
more faith (saddhä) in it.
In rasäyatanaÖ, rasa is the taste or rasärammana. Äyatana
is ….? (the cause for the arising, Venerable Sir). Whose
cause is it? (It is the cause for the arising of tasting-
consciousness, Venerable Sir). Yes, it is the cause for the
arising of tasting-consciousness. What is tasting-
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consciousness called in Päli. It is called jivhäviññäûadhätu.
As one knows the meaning, it is better in reciting. It is
obvious that äyatana is the cause for the arising.
Also in phoôôhabbäyatana, phoôôhabbä is touch, äyatana
is ….? (the cause for the arising, Venerable Sir). Whose
cause is it? (It is the cause for the arising of touching-
consciousness, Venerable Sir). Yes, it is the cause for the
arising of touching-consciousness. The cause is the
conditioning state. Is the cause and conditioning state the
same or different? (It is the same, Venerable Sir). Yes, it
is the same.
Is the effect and the conditioned state (paccayuppana)
the same or different? (They are the same, Venerable
Sir). Yes, they are the same. In Päli vocabulary, what is
it called? (Paccayuppana, Venerable Sir). Yes, it is called
paccayuppana.
The five objects: rúpäyatanaÖ, saddäyatanaÖ,
gandhäyatanaÖ, rasäyatanaÖ and phoôôhabbäyatanaÖ are
conditioning the arising of mind-element (manodhätu). Here
also äyatana means the cause. Whose cause is it? It is
the cause for the arising of three manodhätus. This is the
vocabulary used in Abhidhammaca Sanghaha Päli Text.
Those who have learnt Abhidhammanca Sanghaha will
understand better.
YaÖ rúpaÖ nissaya manodhätu ca manoviññäûadhätu
ca vattanti.
Vatthärammaûa, depending on heart base, manodhätu and
manoviññäûadhätu arise. The heart base (hadayavatthu)
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is also conditioning the manodhätu and
manoviññäûadhätu.
TaÖ rúpaÖ = that heart base, the rúpa; manodhätuyä
ca = on three mind elements; manoviññäûadhätuyä ca =
72 mind-consciousness elements; taÖsampayuttakänaÖ =
arising together with those manodhätu and manoviññäûa
dhätus; dhammänaÖ = the 52 cetasikas; atthipaccayena
= by the force of Vatthärammana-purejäta Paccayo;
paccayo + upakärako = conditioning; hoti = is; iti =
thus; bhagavä = the Buddha; avoca = expounded with
wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!

Now, the meaning of the Päli Text is not at all difficult.
Nevertheless the meaning in brief will be given again.
CakkhäyatanaÖ = eye-sensitivity known as cakkhuvatthu;
cakkhuviññäûadhätuyä ca = on eye-consciousness
element; taÖsampayuttakänaÖ = arising together with this
cakkhuviññäûadhätu; dhammänañca = (and) seven mental
factors; atthipaccayena = by the force of Vattupurejäta-
atthi Paccayo; paccayo + upakärako = conditioning; hoti
= is.
It can simply be stated as, atthipaccayena = by the force
of Atthi Paccayo; paccayo + upakärako = conditioning;
hoti = is.
SotäyatanaÖ = ear-sensitivity called sotavatthu;
sotaviññäûadhätuyä ca = on sotaviññäûadhätu or two
hearing-consciousness (sotaviññäûa dvi);
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taÖsampayuttakänaÖ = arising together with this
sotaviññäûa; dhammänañca = (and) the 7 cetasikas;
atthipaccayena = by the force of Atthi Paccayo; paccayo
+ upakärako = conditioning; hoti = is.
GhänäyatanaÖ = nose-sensitivity called ghänavatthu;
ghänäviññäûadhätuyä ca = on smelling-consciousness or
ghänaviññäûa dvi; taÖsampayuttakänaÖ = arising together
with this ghänäviññäûa; dhammänañca = and the 7
cetasikas; atthipaccayena = by the force of Atthi Paccayo;
paccayo + upakärako = conditioning; hoti = is.
JivhäyatanaÖ = tongue-sensitivity called jivhävatthu;
jivhäviññäûadhätuyä ca = two tasting consciousness
(jivhäviññäûa dvi); taÖsampayuttakänaÖ = arising
together with this jivhäviññäûa; dhammänañca = and the
7 cetasikas; atthipaccayena = by the force of Atthi
Paccayo; paccayo + upakärako = conditioning; hoti = is.
KäyäyatanaÖ = body-sensitivity called käyavatthu;
käyaviññäûadhätuyä ca = on käyaviññäûa dvi or two
touching consciousness; taÖsampayuttakänaÖ = arising
together with this käyaviññäûa; dhammänañca = and the
7 cetasikas; atthipaccayena = by the force of Atthi
Paccayo; paccayo + upakärako = conditioning; hoti = is.
RúpäyatanaÖ = visible object (rúpärammana) is;
cakkhuviññäûa-dhätuyä ca = on two seeing-consciousness
(cakkhuviññäûa dvi); taÖsampayuttakänaÖ = arising
together with this cakkhuviññäûa dvi; dhammänañca =
and the 7 cetasikas; atthipaccayena = by the force of
Atthi Paccayo; paccayo + upakärako = conditioning; hoti
= is.
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SaddäyatanaÖ = sound or saddärammana is;
sotaviññäûadhätuyä ca = on sotaviññäûa dvi;
taÖsampayuttakänaÖ = arising together with this
sotaviññäûa dvi; dhammänañca = (and) the 7 cetasikas;
atthipaccayena = by the force of Atthi Paccayo; paccayo
+ upakärako = conditioning; hoti = is.
GandhäyatanaÖ = smell or gandhärammana is;
ghänaviññäûadhätuyä ca = on ghänaviññäûa dvi;
taÖsampayuttakänaÖ = arising together with this
ghänaviññaûa; dhammänañca = and the 7 cetasikas;
atthipaccayena = by the force of Atthi Paccayo; paccayo
+ upakärako = conditioning; hoti = is.
RasäyatanaÖ =taste or rasäyatanaÖ; jivhäviññäûadhätuyä
ca = on jivhäviññäûa dvi; taÖsampayuttakänaÖ = arising
together with this jivhäviññäûa; dhammänañca = and the
7 cetasikas; atthipaccayena = by the force of Atthi
Paccayo; paccayo + upakärako = conditioning; hoti = is.
PhoôôhabbäyatanaÖ = touch or phoôôhabbärammana;
käyaviññäûadhätuyä ca = on käyaviññäûa dvi or two
touching-consciousness; taÖsampayuttakänaÖ = arising
together with this käyaviññäûa; dhammänañca = and the
7 cetasikas; atthipaccayena = by the force of Atthi
Paccayo; paccayo + upakärako = conditioning; hoti = is.
RúpäyatanaÖ = the visible object, saddäyatanaÖ the
sound; gandhäyatanaÖ = the smell; rasäyatanaÖ = the
taste; and phoôôhabbäyatanaÖ = (and) the touch are;
manodhätuyä ca = the three mind-elements (manodhätu);
taÖsampayuttakänaÖ = which arise together with these
manodhätus; dhammänañca = and the 52 cetasikas;
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atthipaccayena = by the force of Atthi Paccayo; paccayo
+ upakärako = conditioning; hoti = are.
YaÖ rúpaÖ = this heart base material (hadayavatthurúpa);
nissaya = depending on; manodhätu ca = the mind
element; manoviññäûadhätu ca = (and) the mind
consciousness element; vattanti = arise; taÖ rúpaÖ = this
heart base material is; manodhätuyä ca = the three mind
elements; manoviññäûadhätuyä ca = the 72 mind
consciousness element; dhammänañca = and 52 mental
factors; taÖsampayuttakänaÖ = which arise together with
these manodhätus atthipaccayena = by the force of Atthi
Paccayo; paccayo + upakärako = conditioning; hoti = is.
Iti = thus; bhagavä the Buddha; avoca = expounded
with wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!

The explanation on the Päli Text is fairly complete. Since
most of this audience are vipassanä practising yogis, only
the method of practising vipassanä meditation remains to
be discoursed. Ways of practising vipasssanä meditation
is mentioned quite completely in the Law of Dependent
Origination, where the basic concept is involved.
At one time, the Buddha was residing in a tiered-brick
monastery at Ñätikä village. One day He was all alone
and in His wisdom appeared the mind that reflects. He
reflected on the 31 planes with all the living beings, going
round and suffering in the cycle of rebirths
(saÖsarävattadukkha). After reflecting the way the cycle
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of rebirths is revolving, He reflected on the cause of the
suffering (vattadukkha). Then He continued to reflect on
the cutting-off of this vattadukkha. After that, the Buddha
expounded verbally once on this dhamma which includes
the three main factors as mentioned in the Päli Text. They
are cakkhäyatanaÖ, rúpäyatanaÖ and
cakkhuviññäûadhätuyä. These three factors serve as bases
for the suffering of saÖsarävattadukkha.
Cakkhuñaca paôicca rúpeca uppajjati cakkhuviññäûaÖ,
tiûûaÖ saÜgati phasso, phassapassayä vedanä,
vedanäpaccayä taûhä, taûhäpassayä upädänaÖ,
upädänapaccayä bhavo, bhavapaccayä jäti, jätipaccayä
jarä maranaÖ sokaparideva dukkhadomanass'upäyäsä
sambhavanti, evametassa kevalassa dukkhakkhandhassa
samudayo hoti.
Series of vattadukkha occurring in each living in 31 planes
was reflected by the Buddha first and then He uttered it
verbally.
Cakkhuñca = eye-sensitivity; rúpeca = and visible object;
paôicca = depending on; cakkhuviññäûaÖ = eye-
consciousness; uppajjati = arises. Is not it? (It is, Venerable
Sir). CakkhunaÖ = eye-sensitivity is the atthi conditioning
state (paccaya). Rupeca = Is not visible object
(rúpärammana) also the conditioning state (paccaya)? (It
is, Venerable Sir). Paôicca = depending on these two
factors; cakkhuviññäûaÖ = eye-consciousness; uppajjati
= arises. Is not cakkhuviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ is being realized? (It
is, Venerable Sir). Starting from here, the wheel of
Dependent Origination (Paôiccasamuppäda) can revolve.
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When a visible object strikes the eye-sensitivity, eye-
consciousness arises. TiûûaÖ saÜgati phasso. TiûûaÖ =
when eye-sensitivity, visible object and eye-consciousness
get together (or) because of getting together; phasso =
contact (phassa); sambhavanti = arises. At the time these
three are together, what is the sensation produced called?
(It is called contact (phassa) Venerable Sir). Yes, it is
phassa. In this Atthi Paccayo Text, phassa is not included.
Nevertheless, phassa continues to appear in the santänas
of this audience. Is not it? (It is, Venerable Sir).
Phassapaccaya = due to contact, the cause; vedanä =
feeling; sambhavanti = arises.
On looking at a visible object, the three types of view may
arise such as having a good view, a bad view or an intermediate
view. There can be a good feeling or a bad feeling or an
intermediate feeling.
When this audience see good visible objects, can there occur
a pleasant feeling (sukha vedanä)? (There can occur sukha
vedanä, Venerable Sir). When one sees bad visible objects,
unpleasant feeling (dukkha vedanä) can arise. Sometimes
when an ordinary visible object is seen and if the reflection in
the mind is also ordinary, then neither pleasant nor unpleasant
feeling (upekkhä vedanä) shall arise.
Phassapaccayä = due to contact, the cause; vedanä = feeling;
sambhavanti = arises. Vedanäpaccayä = due to feeling, the
cause; taûhä = craving; sambhavanti = arises. When vedanä
arises, at least one kind of taûhä will arise. Is it not obvious
that due to pleasant feeling (sukha vedanä), craving (taûhä)
can arise? (It is obvious, Venerable Sir). Since it is pleasant
(sukha) taûhä can arise.
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Also due to dukkha vedanä, taûhä can arise. Since one is
suffering, one wishes for happiness or pleasant feeling. On
encountering with the suffering, one does not want the suffering,
but only the happiness. Does not this kind of thought appear in
the individuals and the living beings? (It can appear thus,
Venerable Sir). Wishing for happiness amounts to the arising
of craving (taûhä). Is not dukkha conditioning for the arising
off taûhä? (It is conditioning thus, Venerable Sir). Yes, dukkha
vedanä is conditioning the arising of taûhä. Some not-very-
intelligent persons ask, “Venerable Sir, how can dukkha be
conditioning the arising of taûhä?” Oh, they do not understand
the meaning. On encountering (with) dukkha, does not one
long for sukha? (One does, Venerable Sir). Since one is longing
for happiness (sukha), isn’t it craving? (It is craving, Venerable
Sir).
Hence _
Vedanäpaccayä = due to vedanä, the cause; taûhä = craving;
sambhavanti = arises. Taûhäpaccayä = due to taûhä, the
cause; upädänaÖ = clinging; sambhavanti = arises. After the
arising of craving (taûhä), clinging follows. There appears
clinging.
Upädänapaccayä = due to clinging, the cause; bhavo =
existence; sambhavanti = arises. As the clinging arises one
performs deeds (kamma) and so kammabhava arises. Is not
it? (It is, Venerable Sir).
Upädänapaccayä = due to clinging, the cause; bhavo = rebirth-
producing kamma (kamma bhava) and rebirth-process
(upapatti bhava); sambhavanti = arise. Bhavapaccayä = due
to kamma bhava in the present life; jäti = conception in the
nest life; sambhavanti = will arise.
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As deeds are being done in this life, does not one have to be
conceived in the next life? (One has to be, Venerable Sir). This
audience already knew what is meant by conception. Is the
conception pleasant or unpleasant? (It is unpleasant, suffering,
Venerable Sir). Oh, it is the suffering in the mother’s womb for
9 or 10 months without knowing about it. If one knows about
it, will one want it again? During the time of conception, one
has to take, unknowingly, a very large variety of suffering.
Jätipaccaya = due to rebirth (paôisandhi), the cause; jarä
marana = decay and death; sambhavanti = arise.
On being born (jäti) as a human being, is there anyone
who never gets old? (There is not, Venerable Sir), or
anyone who never dies? (There is not, Venerable Sir).
Yes, there is no one as such. Definitely everyone has to
die. The Buddha knew it in His wisdom and He uttered
it after reflecting it.
Sokaparideva dukkhadomanass' upäyäsä = due to rebirth,
sorrow, lamentation, suffering in body, grief in mind, and
dispair; sambhavanti = arise. EvaÖ = Thus, depending
on continuous causes, kevalassa = void of happiness but
complete with suffering in its entirety;
dukkhadukkhandhassa = the mass of suffering; samudaya
= the origin of; hoti = arises? Iti = Thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu!  Sädhu!  Sädhu!

Dependent Origination (Paôiccasamuppäda), the cause and
effect of suffering in the round of suffering (vatta dukkha)
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was evident in the wisdom of the Buddha. He reflected
over this dhamma and uttered verbally. To say it in brief,
this is the way the wheel of Dependent Origination revolves
starting from the eye. Does not the wheel revolves starting
from the eye? (It does, Venerable Sir). Yes, it revolves
thus, Then the Buddha reflected further on how the
Dependent Origination, the revolutions of suffering can be
terminated.
Cakkuñaca paôicca rúpecca uppajjati cakkhuviññäûaÖ.
TiûûaÖ saÜgati phasso. Phassapaccayä vedanä, vedanä
paccayä taûhä, tassäyeva taûhäya asesa viräganirodhä
upädänanirodho. Upädänanirodhä bhavanirodho,
bhavanirodhä jätinirodho. Jätinirodhä jarä maranaÖ
sokaparideva dukkhadomanass'upäyäsä nirujjhanti
evametassa kevalassa dukkhakkhandhassa nirodho hoti.
The way the wheel of Dependent Origination becomes
extinct or ceases to revolve had evidently appeared in the
wisdom of the Buddha, and He expounded it.
Cukkhuñca = eye-sensitivity; rúpeca = and visible object;
paôicca = depending on; cakkhuviññäûaÖ = eye-
consciousness; uppajjati = arises. TiûûaÖ = due to getting
together of eye-sensitivity, visible object and seeing-
consciousness; phasso = contact (phassa) sambhavanti =
arises. Phassapaccaya = Due to the cause of phassa;
vedanä = feeling (vedanä); sambhavanti = arises.
Vedanäpaccayä = Due to vedanä; taûhä = craving;
sambhavanti = arises. Tassayevataûhäya = when this
craving; asesaviräganirodhä = on ceasing completely;
upädänanirodho = the cessation of clinging; hoti = arises.
Upädänanirodho = Due to cessation of clinging;
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bhavanirodho = cessation of existences; hoti = arises.
Bhavanirodhä = Due to cessation of existences;
jätinirodhä = cessation of rebirth or conception; hoti =
happens. Jätinirodhä = Due to cessation of rebirth; jarä
marana = ageing and death; nirujjhati = cease;
sokaparideva dukkha-domanass'upäyäsä = sorrow,
lamentation, suffering in body and grief in mind, strong
grief; nirujjhati = cease. EvaÖ = by this series of
cessation as mentioned now; kevalassa = having complete
suffering with no happiness at all;
etassadukkhakkhandhassa = this group; nirodho = the
cessation of; hoti = happens. Iti = Thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu!  Sädhu!  Sädhu!

Vedanäpaccayä taûhä = Due to vedanä, taûhä arises.
When this taûhä ceases completely, the rest of the series
of suffering also ceases. Vedanä will not stay without
happening, it will definitely happen. If the taûhä due to
this vedanä can be noted till it ceases, that is, when the
craving due to feeling ceases, the clinging (upädäna) will
also cease. When the clinging ceases, the existences
(bhava) and rebirth (jäti) cease. Jarä marana = aging and
death cease. Sorrow (soka), lamentation (parideva) and
so on also cease. That is reaching the cessation stage
(niroda). The complete cessation is the attainment of
nibbäna. This is how the cessation of the revolution of
the wheel of saÖsarä is cut off.



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw780

From where should one start cutting the revolution? Does
it mean that one should start cutting from the stage of
taûhä? (It does, Venerable Sir). Will it be easy to cut at
the stage of taûhä when one is already experiencing taûhä?
(It will not be easy, Venerable Sir). It must be cut off
from the cause of arising of taûhä. If vedanä can be
successfully noted, taûhä cannot appear. From the moment
of seeing, hearing, smelling, tasting and touching, if this
audience can note, then taûhä has no chance to arise. Is
the practice of vipassanä meditation likened to cutting off
of the round of rebirths (the wheel of saÖsarä)? (It is
likened thus, Venerable Sir).
In practising vipassanä meditation, on seeing a visible
object, it is noted as seeing, seeing. When the seeing
becomes mere seeing, can there be a craving (taûhä) for
this visible object? (There cannot be, Venerable Sir). Yes,
there cannot be. When seeing becomes mere seeing;
hearing becomes mere hearing; smelling becomes mere
smelling; tasting becomes mere tasting, touching becomes
mere touching; and knowing becomes mere knowing, then
craving (taûhä) has no chance to arise. On practising
vipassanä meditation and when basic samädhi is developed,
craving has been abandoned. When vipassanäñäûa
becomes more developed and mature, will the craving be
abandoned more and more? (It will be abandoned more
and more, Venerable Sir). If one does not practise
vipassanä meditation, the round of saÖsarä will keep on
revolving. Does this audience want to go round and round
the saÖsarä? (We do not, Venerable Sir).
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Kevalassa = not mixed with happiness but the suffering in
its entirety; etassa = this group of suffering; samudayo =
the origin of; hoti = arises.
These all are great sufferings. In this existence, suffering,
arises and it also in the next existence. In which ever
existence one may be, is not one sure to encounter
suffering? (One will encounter suffering, Venerable Sir).
Venerable Sir, there can be some happiness, might not
one report as such? (One might?, Venerable Sir). In the
wisdom of the Buddha, this happiness is also a kind of
suffering known as vipariûämadukkha, because this
happiness is changeable. It may look like happiness, but
it may be giving suffering. Vipariûämadukkha: Can one
have sons and daughters, complete with wealth and health
in mundane life? (One can have this, Venerable Sir). Are
they permanent? (They are not permanent, Venerable Sir).
Yes, they are not permanent.
Sometimes, all of a sudden without expectation when this
complete happiness is destroyed, does not one get
unhappiness more than the happiness one had enjoyed?
(One gets more unhappiness, Venerable Sir). While being
happy with loving sons and daughters, if suddenly due to
one cause or the other, they are being destroyed. Oh…,
one becomes so unhappy. This unhappiness is very much
more than the happiness one had enjoyed before. Can
one become almost out of one’s mind? (This may happen,
Venerable Sir). Is it not changeable as this? (It is
changeable, Venerable Sir). Because it is changeable, the
Buddha said that it is vipariûämadukkha. Do not think
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this to be happiness, because it is changeable, and it is a
kind of suffering.
Hence, kevalassa = void of happiness but complete
suffering; etassa = this group of suffering; samudayo =
the arising; hoti = happens, was expounded.
When one is not noting, one will definitely meet with
suffering. In this very life and also in future existences, so
long as one cannot be making notes, one will surely meet
with dukkha. Let us include the motto to recite.

Motto: On seeing, if not mindful, one will go round the
saÖsarä
On hearing, if not mindful, one will go round the
saÖsarä
On smelling, if not mindful, one will go round the
saÖsarä
On tasting, if not mindful, one will go round the
saÖsarä
On touching, if not mindful, one will go round the
saÖsarä
On planning and thinking, if not mindful, one will
go round the saÖsarä

If one is not mindful, saÖsarä will not get terminated and
so will it revolve? (It will revolve, Venerable Sir). Yes, it
will revolve.

Motto: On seeing, if one notes, one’s saÖsarä will be
terminated
On hearing, if one notes, one’s saÖsarä will be
terminated



Pat hh
hh ht hh

hh hha–na and Vipassana– (16)
Atthi Paccayo and Avigata Paccayo

783

On smelling, if one notes, one’s saÖsarä will be
terminated.
On tasting, if one notes, one’s saÖsarä will be
terminated.
On touching, if one notes, one’s saÖsarä will be
terminated.
On planning and thinking, if one notes, one’s
saÖsarä will be terminated.

If one notes, saÖsarä can be terminated. After knowing
the essence of Dependent Origination, the main aim is to
stop the wheel of saÖsarä. Just by knowing about it is
not proper. Knowing about it only means knowing the
Buddha’s teaching (desanä) and also revering the
Buddha’s Pariyatti säsana, which is appropriate to a
certain extent. Will it be appropriate if by knowing it only
and if one is not noting to stop the wheel of saÖsarä? (It
will not be appropriate, Venerable Sir). Yes, it will not be
appropriate. After knowing the way, it will be proper if
one can stop the wheel of saÖsarä.
Only if one is in the existence, where one can stop the
wheel of saÖsarä and only if one has the requisite basic
training, one can stop. If one is not in the existence
appropriate to stop the wheel and also if one has no
basic training, then, can one stop the wheel of saÖsarä?
(One cannot do so, Venerable Sir). If one is reborn in
the eight bad realms (akkhaûa) or unopportune times one
cannot stop the wheel of saÖsarä.
The moment this audience is in existence is the ninth
opportune time (buddhuppäda navama khaûa). Buddhu
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means the Buddha; uppäda means enlightenment; navama
means the ninth; khaûa means the opportune time. Is not
the audience meeting with the säsana and in the opportune
time to stop the wheel of saÖsarä? (They are, Venerable
Sir). Yes, it is the great ninth opportune time. One can
stop the wheel of saÖsarä only when one is in this
opportune time.
If the opportune time is over, one cannot stop the wheel
of saÖsarä, and it had been expounded by the Buddha
every now and then.
NagaraÖ yathä paccanti, guttaÖ santarabähiraÖ. EvaÖ
gopetha attänaÖ, Khaûo  ve ma upaccagä, khaûätitä hi
socanti, nirayamhi samappitä.
PaccantaÖ = in remote areas; nagaraÖ = the town;
santarabähiraÖ = the inner or outer parimeters of;
guttamyathä = must be guarded securely; evaÖ = in the
same manner; attanaÖ = oneself or eye, ear, nose, tongue,
body and mind of one’s body; gopetha = guard securely.
Khaûo = the opportune time of the Buddha’s
enlightenment; ma upaccagä = must not be let to expire;
khanotitä = those who let the opportune time of Buddha’s
enlightenment be over; nirayanti = in hell (niräya);
samappitä = would land; socanti = (and) meet with
repeated anxiety. Iti = Thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

(Dhammapada-ôôha – 2/304)

Sädhu!  Sädhu!  Sädhu!
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As the citizens of the town in the remote areas of the
country had to securely guard their town from rebels and
bandits, one has to securely guard one’s eye, ear, nose,
tongue, body and mind. During the time of the Buddha’s
säsana, and before it is over, one must practice mindfulness
meditation to be able to stop the wheel of saÖsarä.
When the time of Buddha’s säsana is over, one cannot
practice mindfulness meditation. Since no one can practice,
most of the individuals will fall to niräya saÖsarä, and be
filled with anguish repeatedly. Who expounded that? (The
Buddha expounded that, Venerable Sir). Yes, the Buddha
expounded that.
While one is at a time of having a great opportunity, one
should strive to get to the stage of ñäûa where the door
to the apäya will be closed. If one does not strive for
this stage of ñäûa or cannot strive to reach this, then one
is liable to get into the round of apäya saÖsarä and get
to hell (niräya), and repeatedly worry. Oh, will not one
repent by thinking that when one had met the säsana as
a human being, one had not practised mindfulness
meditation and now one is suffering in hell? (One will be
remorseful, Venerable Sir). Yes, then one will be
remorseful. During the opportune time one should cut this
round of saÖsarä or at least does not have to cut the
round of apäyadukkha saÖsarä? Does not this audience
trying to cut the round? (The audience is trying to do so,
Venerable Sir).
During this opportune time, one is trying to cut this round
of dukkha. When void of opportune time, there is no
way to cut this round. The way to cut the round of



Saddhammaram HH
HH Hsi– Yeiktha Sayadaw786

suffering is meditating according to the method of practice
this audience is practising at this very moment. By noting
the arisings in one’s khandhä by the four foundations of
mindfulness: käya, vedanä, cittä and dhammä satipaôôhäna,
and while doing so, one is cutting the wheel of saÖsarä.
While there are arisings in one’s khandhä and when one
is noting, can lobha taûhä have the chance to appear? (It
cannot, Venerable Sir). As lobha ceases, upädäna also
ceases, that is, there are no more clinging. When there
are no clinging no more (kamma) are developed. As no
more kammas are developed, there can be …? (no more
existences, (bhava), Venerable Sir). Yes, there can be no
more bhava or bhava ceases. When bhava ceases, jäti,
jarä, marana, that is, the suffering of rebirth, decay and
death, sorrow, lamentation, strong grief, will they also
cease? (They will also cease, Venerable Sir). Yes, they
will also cease.
One noting makes one cessation. One noting is one
cessation. This audience is noting and as one noting is
one cessation, does not the taûhä ceases during the noting?
(It ceases, Venerable Sir). No chance to arise means
cessation results. If there are no notings, does not the
subtle taûhä tend to exist? (It does, Venerable Sir). One
wants this and that. There are little things that one desires
to have and these desires are the taûhäs. While noting,
these desires cannot arise, they cease to exist.
One noting means one cessation and there are persons
who can have one noting in a second. Are not there?
(There are, Venerable Sir). For veteran yogis only a noting
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in a second is too little. In one second there can be many
notings and in one noting one may gain many insights.
If it is assumed that there is a noting in a second, in are
minute there are 60 notings, and in one hour there are
3600 notings. Hence, in one hour of sitting meditation,
are not 3600 existences (bhavas) are being ceased? (They
are being ceased, Venerable Sir). If calculated
mathematically, it is really encouraging. If there are 3600
suffering existences of ageing, ailing, death, sorrow,
lamentation and strong grief, will they not cease? (They
will be so, Venerable Sir). Yes, they will be.
Noting for a week or one month, many many cessations
can be accounted for when calculated mathematically.
Therefore, is not there many benefits gained in practising
vipassanä meditation? (There are many benefits, Venerable
Sir). Yes, there are many benefits. The important thing is
to note by making use of the correct method. Now,
according to the Päli Text, one has to start noting at the
eye (cakkhu).
Hence, according to the Päli Text, starting from the method
of noting at the eye must be discoursed now. A visible
object strikes the eye-sensitivity. Does not the visible object
(rúpärammana) impinges on the eye-sensitivity? (It impinges
thus, Venerable Sir). When it impinges, what consciousness
will arise? (Eye-consciousness will arise, Venerable Sir).
Yes, seeing-consciousness arises. One must note during
the arising of this seeing-consciousness. Does not one have
to note seeing, seeing? (One has to note thus, Venerable
Sir). The individual having basic vipassanä training can
note like this.
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To the individual with no basic vipassanä training, when
he was told to note seeing as mere seeing, he queried
back as, “what is meant by mere seeing? Is not that on
seeing, all are being seen?” How can seeing be mere
seeing? As soon as one sees a person, one knows
whether that person is a man or a woman, fair or dark,
and thin or fat. The individual with no basic satipaôôhäna
practice asked “How am I supposed to note?”
Likened to this audience, can the individual who have
basic satipaôôhäna training, note seeing as mere seeing?
(They can do so, Venerable Sir). When one is noting
very closely, the seeing becomes mere seeing.
The yogis or the individuals who are good at walking
meditation of lifting, pushing and dropping, on noting lifting,
lightness and lifting upward; on pushing lightness and moving
forward and on dropping, heaviness and dropping
downwards are experienced by themselves. The noting is
very good.
While the yogi’s noting is good, a person passes by and
when he was asked, “Yogi, who passes by?” Did not he
answer, “A person passes by, but I do not know who he
is?” (The yogi answered as such, Venerable Sir). Can he
make out the person to be man or woman, tall or short?
(He cannot, Venerable Sir). Is not the seeing, mere seeing?
(It is mere seeing, Venerable Sir). Does lobha taûhä has
the chance to arise? (It does not, Venerable Sir). Yes, this
is the termination of the round of saÖsarä.
Since one has basic vipassanä training, one can cut the
round of saÖsarä. That is, if one wants to do so. If not,
it cannot be helped. If one does not want to cut the
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wheel, then let it go on revolving, that is, just keep going
on suffering.
Diôôhe diôôhamattaÖ bhavissati

Diôôhe = on seeing a visible object; diôôhamattaÖ = mere
seeing consciousness; bhavissati = shall arise or must note
in such a way that it arises. Iti = thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu!  Sädhu!  Sädhu!

One should learn to note seeing as mere seeing, or one
must do so. If one wants to cut the round of saÖsarä,
should not one note as such? (One should, Venerable
Sir). Yes, one must note as such. It will not be difficult
for one with basic satipaôôhäna training to do so.
There are four factors for the arising of seeing-
consciousness:
(1) eye-sensitivity
(2) visible object
(3) light and
(4) attention. How many factors are there? (Four factors,
Venerable Sir). When these four factors are present
together, seeing-consciousness can arise.
Now, one has eye-sensitivity and a visible object striking
on it. Also there is light. Is not there light when the yogi
is walking? (There is light, Venerable Sir). But he is not
paying attention to this phenomena. What is the yogi
contemplating? (He is contemplating on noting). Yes, he is
bent on noting. He is noting lifting, pushing, dropping and
while doing so he is paying attention only on lightness and
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heaviness, that is, will not his seeing become mere seeing?
(It will become mere seeing, Venerable Sir).
It is very obvious that seeing has become mere seeing.
The attention is given only on noting. Since the yogi is
paying attention only to the phenomena of lifting, pushing,
dropping, lightness and heaviness, seeing of the visible
object has become mere seeing.
For this audience and the individuals who have basic
vipassanä training, it will not be too difficult to do so.
But for those who have no basic training it will be very
difficult. It might be asked, “What kind of saying is that?
It seemed to have been expressed in the opposite sense”.
There was a very busy and very enthuastic yogi who
was keen to attain dhamma. He took leave from his job
and came to practise very ardently for ten days. During
his practice, he did not have much time to report his
experiences in detail. He could only say a few words of
his main experience until the last day of his retreat when
he reported in detail.
“Since I was a short-tempered person, in my younger
days at school, I quarrelled with others quite often. My
parents admonished me to have seeing as mere seeing
and hearing as mere hearing. At that time, I did not
understand what they were talking about. I thought that
once there is seeing or hearing, everything has been seen
or heard already. I did not dare to talk back to them,
and I kept quiet. Now I understand what they said,
Venerable Sir”, he reported. Did not he understand the
meaning? (He did, Venerable Sir).



Pat hh
hh ht hh

hh hha–na and Vipassana– (16)
Atthi Paccayo and Avigata Paccayo

791

The individuals with basic vipassanä ñäûa can note seeing
as mere seeing and hearing as mere hearing. For those
with mature vipassanä ñäûa on noting seeing, it is
perceived that the noted visible object is changing fleetingly
and the seeing-consciousness is also passing away one
after another.
Some yogis can see only one phenomenon, but others
can see two or even three. On noting seeing, the fleeting
passings away of the noted visible object, the seeing-
consciousness, and the mind that the seeing one perceived.
Since the passings away are seen, does not one realize
that it is impermanent? (It is realized thus, Venerable Sir).
Will anybody cling to impermanence? (Nobody will,
Venerable Sir). Nobody likes this impermanence.
Impermanence is a word in English, and in Päli …? (It
is anicca, Venerable Sir). Nobody will have craving for
anicca. Since the passings away are happening so fast, it
seems to be oppressing one and so it is felt as suffering.
Suffering is a word in English, and in Päli …? (it is
dukkha, Venerable Sir). As the suffering has been seen
will there be lobhataûhä? (There will not be any
lobhataûhä, Venerable Sir). When one really keeps on
noting, can the saÖsarä be cut off automatically? (It can
be cut off automatically, Venerable Sir).
Since the passings away are happening so fast, it seems
to be oppressing one and so it is felt as suffering. These
sufferings cannot be prevented from happening by anybody.
The passings away are happening on their own accord.
They are uncontrollable. Uncontrollability is a word in
English, and in Päli …? (it is anatta, Venerable Sir). Yes,
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it is anatta. Whoever would want this uncontrollability?
(No one would, Venerable Sir). Then is not the taûhä
being cut off? (Taûhä is being cut off, Venerable Sir).
If one wants to stop the wheel of Dependent Origination,
what must one contemplate? (One must contemplate
satipaôôhäna dhamma, Venerable Sir). Now this audience
has understood this and so they are practising ardently. Is
it not beneficial? (It is beneficial, Venerable Sir). Yes, it is
beneficial. To be free from or to cut off all sufferings, one
must practise satipaôôhäna vipassanä dhamma.
When sound (saddärammana) strikes the ear-sensitivity,
hearing-consciousness arises. On sound striking the ear-
sensitivity (sotäyatana), what consciousness arises?
(Hearing-consciousness arises, Venerable Sir). Yes, hearing-
consciousness arises. Does not a vipassanä yogi has to
note this hearing-consciousness, while it is arising, as
hearing, hearing? (He has to note as hearing, hearing,
Venerable Sir). Yes, he has to note hearing, hearing.
It takes a while to be able to note at the eyes. Those
with sharp insight, on reaching the strong bhanga ñäûa,
can see the passings away. The seeing as mere seeing
can be noted even while one is at the stage of paccaya
pariggaha ñäûa. Noting the passings away can be
accomplished by those with sharp vipassanä ñäûa, on
reaching the stage of bhanga ñäûa.
Many yogis can note at the ear as hearing, hearing. When
sound (saddärammana) strikes the ear-sensitivity, the
hearing-consciousness that arises has to be noted hearing
hearing at mere hearing. As mentioned before, as one’s
noting is very good and on hearing a sound, one cannot
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identify it. One is hearing but one does not know whether
it is a good sound or a bad one?, and so does not
hearing becomes mere hearing? (It does become mere
hearing, Venerable Sir). When hearing becomes mere
hearing, lobha taûhä does not arise. Since then is not the
wheel of saÖsarä being stopped? (It is being stopped,
Venerable Sir).
When the noting becomes habitual and the samädhi ñäûa
gets stronger, and as instructed by the meditation teacher,
on keeping the noting-mind at the ear-sensitivity, and only
when it is struck by a sound, noting is done as hearing,
hearing. At first on noting hearing, hearing, the sound may
get louder and louder or further and further away or fainter
and fainter or nearer and nearer. Then one is beginning to
perceive the changes in the sound.
On hearing like this, the yogi knows that he can note at
the ear. It is very appropriate for the yogi to be able to
note. On continued noting, as the samädhi ñäûa becomes
strengthened, when hearing is noted, one syllable after
another of the sound passes away, and it has been
experienced by many yogis by themselves.
As the sound passes away one syllable after another, does
not one think that the sound is not permanent? (One does
think so, Venerable Sir). Impermanence means anicca. Will
there be any lobhataûhä for this impermanence? (There
will not be any, Venerable Sir). Is not the wheel being
stopped? (It is being stopped, Venerable Sir). As taûhä is
cut off, upädäna is also cut off. When upädäna is cut off,
bhava and the rest will also be cut off. It is important to
cut off the taûhä. To stop the wheel of saÖsarä or to cut
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off taûhä, is it not obvious that one should practise
vipassanä meditation? (It is obvious, Venerable Sir).
Later, when the samädhi ñäûa gets strengthened and
matured by one step further, one reaches bhanga ñäûa.
Then on noting hearing, hearing, it is perceived the sound
passes away one syllable after another and the hearing-
consciousness also passes away. The yogi with a sharp
insight, on noting hearing, hearing, can even perceive the
passing away of the noting mind.
Is it not appropriate even if just one of the experiences
is perceived? (It is appropriate, Venerable Sir). Even in
one experience lobhataûhä does not have the chance to
arise. When syllable by syllable passing away of the sound
is experienced, the yogi hears the sound of the word
“gentleman” said by someone but when he notes it, he
found out that the syllable, ‘gen’ is not connected to ‘tle’
and ‘tle’ is not connected to ‘man’, and the meaning
cannot be made out. It becomes the sound of paramattha
and the passing away only is evident. The passing away
or the impermanence is only evident, and there cannot
arise any lobhataûhä for it. That means the wheel of
saÖsarä has been stopped.
When smell (gandhärammana) strikes at the nose-
sensitivity, what consciousness arises? (Smelling-
consciousness, Venerable Sir). While the smelling
consciousness is arising, does not one have to note smelling,
smelling? (One has to note thus, Venerable Sir). Vipassanä
yogi can understand this. Those who do not have the
basic vipassanä training, when asked to note smelling,
smelling, will say, “What is the meaning of this to note



Pat hh
hh ht hh

hh hha–na and Vipassana– (16)
Atthi Paccayo and Avigata Paccayo

795

smelling, smelling? Is it not smelling is smelling? What is
significant about smelling to be noted as smelling, smelling?
There is nothing unusual.”
This audience has understood the meaning of this noting,
when the smelling becomes mere smelling, there is no
differentiation between sweet smell and foul smell or the
smelling is now at mere smelling. Those who have strong
samädhi ñäûa, on noting smelling, perceive the fleeting
passing away of smell. Is it not? (It is Venerable Sir).
When one perceives the passing away of smell, can one
have lobhataûhä for it? (One cannot have, Venerable Sir).
Yes, one cannot have any lobhataûhä. This is stopping
the wheel of saÖsarä. Hence, the wheel can be stopped
at the nose.
When taste strikes the tongue-sensitivity, what
consciousness arises? (Tasting-consciousness arises,
Venerable Sir). Yes, tasting consciousness arises. Does not
one have to note tasting, tasting; chewing, chewing? (One
has to note thus, Venerable Sir). In this noting there are
many fundamental factors. According to the method shown
by the benefactor Most Venerable Mahasi Sayadaw, the
audience has to note while taking a meal.
As soon as one sees a laid out meal, one notes seeing,
seeing; as one stretches the hand to reach the food, one
notes stretching, stretching; touches the food, touching,
touching; prepares a morsel of food, preparing, preparing;
takes a morsel of food, taking, taking; bends down the
head, bending, bending; opens the mouth, opening, opening;
puts the food into the mouth, putting, putting; stretches up
the head, stretching, stretching; puts down the hand, putting
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down, putting down; chews the food, chewing, chewing;
tastes the food, tasting, tasting; and swallows the food,
swallowing, swallowing. Since one is noting like this, can
any lobhataûhä have the chance to appear? (It does not
have the chance to appear, Venerable Sir). Yes, while
noting thus lobhataûhä has no chance to arise.
Then according to one’s samädhi ñäûa, there can be
different ways of realization. As one reaches nämarúpa
pariccheda ñäûa, when one notes the stretching of the
hand, one perceives the stretching action as one entity
and noting the stretching action as another entity; on
touching the food, touching as one entity and noting it as
another entity; on preparing a morsel of food, preparing
is one entity and noting it is …? (another entity, Venerable
Sir). Since one is already perceiving the two different
ways of realization, can lobhataûhä come in between? (It
cannot, Venerable Sir). Starting from here the wheel of
saÖsarä has been stopped.
When tangible object (phoôôhabbärammana) strike the body
sensitivity what consciousness arises? (Touching-
consciousness arises, Venerable Sir). Yes, touching-
consciousness arises. As this touching-consciousness is
arising, does not one have to note touching, touching?
(One has to note thus, Venerable Sir). Yogis are mostly
noting this touching consciousness in the body (käya)
because they have to gain the momentum of noting from
contemplating this käya.
There is a wide variety of noting objects in the body.
Except at the nail tips and end of hairs, any other place
in the body can be felt by a pin-prick and all these



Pat hh
hh ht hh

hh hha–na and Vipassana– (16)
Atthi Paccayo and Avigata Paccayo

797

places in the body have käya-sensitivity. Käyänupassanä
satipaôôhäna can be practised at any part of the body
having the käya-sensitivity. But in the beginning one has
to start contemplating at touching where it is most
prominently present.
Later when the samädhi ñäûa becomes matured, which
ever place in the body is noted, can one find the touching,
or the pushing? (One can find thus, Venerable Sir). In the
beginning when the samädhi ñäûa is still weak or there is
no concentration, one has to start the noting at the most
prominent place as instructed by the benefactor Most
Venerable Mahasi Sayadaw. He taught that as one inhales,
the rising of the abdomen has to be noted as rising; on
exhaling the falling of the abdomen has to be noted as
falling. The noting of rising and falling is actually noting the
touching.
On inhaling, the air that one breathes in touches the käya-
sensitivity at the abdomen, and its gradual stage by stage,
rising up, and touching are experienced initially. Then does
not one have to note rising, rising? (One has to note thus,
Venerable Sir). On exhaling, the air that one breathes out
touches the käya-sensitivity at the abdomen, and the
touching sensation is experienced initially. After that, does
not the gradual falling have to be noted as falling? (It has
to be noted, Venerable Sir). Yes, it has to be noted.
When the samädhi ñäûa matures, which ever place of the
body (käya) has been noted, touching and pushing are
evident. If rising and falling are not obvious, noting the
sitting and touching is also done, which is also noting the
touching. When samädhi gets strengthened, which ever
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place has been noted one is perceiving the touching and
the pushing.
Angamangänusarï väyo means the wind element that is
pushing and spreading all over the greater and lesser parts
of the body. Is not this wind element touching and
spreading? (It is touching and spreading, Venerable Sir).
Yes, it is touching and spreading. When one pays special
attention to the tip of the lips, one finds the wind element
pushing, touching and spreading. Is not this pushing and
touching at the tip of lip has to be noted as touching,
touching; pushing, pushing? (It has to be noted thus,
Venerable Sir). When one pays attention to the tip of the
nose, the nature of jostling, touching and pushing are
perceived. Cannot these be noted pushing, pushing; moving,
moving; touching, touching? (They can be noted, Venerable
Sir).
Any part of the body may be noted. When one pays
attention to tips of fingers and toes, one finds the pushing
or pushing after touching. Pushing after touching can be
noted as pushing, pushing, and touching, touching. When
samädhi ñäûa gets matured by one stage after another,
on noting touching touching, it can be perceived that the
phenomena of touching passes away just after touching.
When one reaches udayabbaya ñäûa, the notings become
quite distinct. On noting rising, the beginning and the end
of rising are distinct. The beginning of rising is arising and
the end of rising is passing away. On noting falling also,
only the beginning and the end of falling are distinct. The
beginning of falling is arising, and the end of falling is
passing away. At this stage of ñäûa when one spreads
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the notings, on which ever place one notes, one finds that
the touching appear and disappears; appear and disappear.
The appearance is arising and disappearance is passing
away.
As one’s samädhi ñäûa gets matured and strengthened
stage by stage, and when one reaches bhanga ñäûa the
arising is no more distinct, but only the passing away is.
Now the shapes and forms of matter are no longer evident.
The shape of the body and the abdomen are not distinct
anymore. Only the phenomenon such as rising, falling, sitting,
touching and so on are evident. The body as a whole is
no longer distinct.
As soon as one notes, the noted object passes away
fleetingly. The beginning of arising is not distinct, and only
the passing away fleetingly of the end is perceived. Now
the vipassanä ñäûa has become powerful (balavant), and
the matter, the body (paññatti) disappeared, and only the
phenomena (paramattha) have to be noted.
The vipassana ñäûa has matured. If one wants to know
whether one’s vipassanä ñäûa has strengthened or not,
one has to judge by the paññatti. If the paññatti are still
evident and one still has to try to discard them, then one
should realize that one’s vipassanä ñäûa is still at the
tender stage (taruûa vipassana) and it is still weak.
If it is no longer like this, as one sits and notes, in a
short time, the matter the body disappeared and only the
phenomena have to be noted, then one realizes that one’s
vipassanä ñäûa is getting strengthened and matured. It
may also be very pleasant to note anything.
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At the beginning of bhanga ñäûa, one’s noting is not
good yet since one is used to noting the paññatti of the
matter. When the shapes and forms (paññatti) disappear,
the noting becomes difficult. Later when the samädhi ñäûa
becomes more strengthened and mature the noting gets
even better.
Now one may be able to note at the eye as seeing,
seeing and at the ear as hearing, hearing. Especially one
can note at the ear more distinctly.
When an individual gets to bhanga ñäûa, on practising
according to the instructions given by the meditation
teacher, such as “Yogi, note to perceive hearing, hearing”,
the yogi will find that at first it is not too distinctiveness.
But later on, the yogi finds that the sound he hears is
passing away syllable after another. It is evident when one
tries to note as such. Unless one tries to note like this,
will it be evident? (It will not be evident, Venerable Sir).
In noting also, must not one incline the mind towards
passing away? (One must incline the mind as such,
Venerable Sir). Yes, one must incline the mind towards
passing away.
Only when the mind is inclined, one will perceive the
passing away. If not, it may take some time to see the
passing away. Some yogis, whose samädhi ñäûa is quite
matured, had practised for a few years, and when asked,
“Yogi, have you perceive the passing away?” He
answered, “I have not perceived this, Venerable Sir”. “Oh,
how is it? I think you have not inclined the mind”.
“Yes, Venerable Sir, I have not inclined the mind as such”.



Pat hh
hh ht hh

hh hha–na and Vipassana– (16)
Atthi Paccayo and Avigata Paccayo

801

One can perceive only when one inclines the mind towards
the phenomena. Without inclining the mind, can one
perceive this? (One cannot perceive, Venerable Sir).
UppannuppannanaÖ sankharäränaÖ khayameva passati

UppannuppannanaÖ = every arising; sankhäränaÖ = of
formation (sankhära dhamma); khayameva = the passings
away of; passati = must be noted. Iti = thus;
aôôhakathäcariyo = the commentary teachers; saÖvaûûeti
= expounded correctly.

Sädhu!  Sädhu!  Sädhu!

To express briefly, in one’s santäna there are only two
dhammas; rúpa dhamma and näma dhamma. These rúpa
dhamma and näma dhamma are, after every arising,
passing away all the time. In noting one must incline one’s
mind towards the passing away and in doing so one may
gradually perceive the passings away.
Some individuals can see the passings away even before
they reach bhanga ñäûa. They know how to incline their
mind, and also their samädhi ñäûa is strong and when
their five controlling faculties (indriyas) get balanced,
because they have inclined their minds, they can perceive
the passings away. In their insight, it is occasionally
perceived that the phenomenon of rising does not flow
into that of falling, as if it has been left behind; the
phenomenon of falling also does not flow into that of
rising as if it has been left behind.
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Even though it is perceived as such, this ability to perceive
is not found all the time and not distinct as yet, and the
yogi is wavering. He thinks that it is just his imagination
and that it cannot be the real passing away or he thinks
more on the side of permanence? One should not think
like this. One should keep in mind that now the passings
away are perceived to a certain extent, and later the
passings away may be definitely known. With this attitude,
one should incline one’s mind towards the passing away
and keep on noting. When more notings are accomplished
and the mind inclining towards the passing away becomes
stronger, will not the strength of noting get better? (It will
get better, Venerable Sir). It is not the ordinary notings,
it is a special one in that the passings away are focused
upon so as to be able to see them vividly.
When the strength of notings gets better, the concentration
also becomes better. Hence more vipassanä ñäûas will
arise. As one reaches bhanga ñäûa, one actually perceives
the real passings away. As soon as one notes, the object
passes away and so one realizes the impermanence. Does
not one realize the impermanence automatically? (One
does, Venerable Sir).
Impermanence is a word in English, and in Päli it is …?
(anicca, Venerable Sir). The passings away are happening
so fast that it looks as if it is oppressing one which is
suffering. Suffering is a word in English, and in Päli it is
…? (dukkha, Venerable Sir). How can the dukkha which
is oppressing one can be prevented from happening? It
cannot be prevented in any way. It is passing away and
oppressing one by its own accord. Hence, it is not
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controllable. Uncontrollability is a word in English, and in
Päli it is ….? (anatta, Venerable Sir). Well, it is anicca.
When one truly understands the insight of anicca, dukkha
and anatta, this audience can gain the bliss of nibbäna,
by stopping the wheel of saÖsarä, as one has aspired for.
Hence, in noting one has to incline the mind towards the
passing away.

Motto: Every arising and passing away of rúpa and näma
Must be truly noted.

To perceive and have progress in dhamma quickly, in
noting, one must incline the mind towards passing away
of every arising object.
A brief account of Vatthärammana-purejätaôôhi Paccayo
is still remains to be mentioned. Vatthärammana-
purejatatthi paccayo means it is the condition concerning
a base (vatthu), an object (ärammana), which has arisen
beforehand (pure) and still in existence / presence (atthi).
This is about a base, an object, arisen beforehand and in
presence. So how many factors are there? (There are
four factors, Venerable Sir). Yes, the four factors. The
factor that concerns this condition is:
YaÖ rúpaÖ nissaya manodhätu ca manoviññäûadhätuyä
ca vattanti.

TaÖ rúpaÖ manodhätuyä ca manoviññäûadhätuyä ca
taÖsampayuttakänañca dhammänaÖ paccayena paccayo.

Depending on heart base (hadaya vatthu), three mind
elements (manodhätu) and 72 mind consciousness elements
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(manoviññäûadhätu) arise. Hence, is not hadaya vatthu
a base? (It is, Venerable Sir). Also hadaya vatthu has
arisen beforehand so that it can be designated as
beforehand (pure).

Sometimes these manodhätus and manoviññäûadhätus
reflect on hadaya vatthu for noting. In yogis and this
audience, sometimes the heart is beating very fast and
they ask how to note this. Note the heart-beat. Does not
one have to note the heart-beat? (One has to note thus,
Venerable Sir). That means one is noting the heart base.
Noting the heart beat, which is depending on heart base
amounts to noting the heart base taken as the object of
thought.
Heart beat is to be noted as beating, beating. In one
noting one beat passes away; in another noting another
beat passes away and so on. The phenomenon of beating
is not permanent, and also the heart base is impermanent.
Does not one realize as such? (One realizes as such,
Venerable Sir). The passings away are happening so fast
that it seems to be oppressing one and so it is taken as
suffering. How can one prevent these suffering due to
passings away? They cannot be prevented. They are
passings away happening on their own accord. Hence, it
is uncontrollable (anatta).

Does not one reflect on the phenomenon of the beating
of this hadaya vatthu? (One reflects thus, Venerable Sir).
Is it not an object? (It is an object, Venerable Sir). Since
the hadaya vatthu is appearing beforehand, it can be
called pure, and also it is present at the moment, so it
can be called atthi. Because the heart base is existing, it
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can be noted, if not can one note? (One cannot note,
Venerable Sir). Yes, it cannot be noted. Hence, this
condition is Vatthärammana-purejätatthi Paccayo.

By virtue of listening to the dhamma talk on Atthi Paccayo
and Avigata Paccayo together with the method of noting,
may you be able to follow, practise and develop
accordingly and may you be able to realize swiftly the
noble dhamma and the bliss of nibbäna, the extinction of
all sufferings, that you have aspired for with ease of
practice.

Sädhu!   Sädhu!   Sädhu!

Absence Condition (Natthi Paccayo) and Disappearence
Condition (Vigata Paccayo) are of the same nature as
Proximity Condition (Anantara Paccayo) and Contiguity
Condition (Samanantra Paccayo) so they are not
described in this book.

SaddhammaraÖsï Yeikha Sayadaw
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Translator’s Note on
Atthi Paccayo Atthi Paccayo Atthi Paccayo Atthi Paccayo Atthi Paccayo andandandandand Avigata PaccayoAvigata PaccayoAvigata PaccayoAvigata PaccayoAvigata Paccayo

89 consciousness     (cittas)(cittas)(cittas)(cittas)(cittas)

Cittas can be classified as four classes.
1- Kämävacara cittas = 54

(a) Akusala cittas – (12)
(i) Lobha-múla citta  - 8
(ii) Dosa-múla citta   - 2
(iii) Moha-múla citta  -  2

12
(b) Ahetuka cittas – (18)

(i) Akusala-vipäka citta  - 7
(ii) Ahetuka kusala vipäka citta - 8
(iii) Ahetuka kiriya citta  -  3

18
(c) Käma-sobhana citta – (24)

(i) Mahä-kusala citta     - 8
(ii) Mahä-vipäka citta     - 8
(iii) Mahä-kiriya citta      -  8

24

2- Rúpävacara cittas = 15
(a) Rúpävacara kusala citta   - 5
(b) Rúpävacara vipäka citta   - 5
(c) Rúpävacaraya kiriya citta  -  5

15



Pat hh
hh ht hh

hh hha–na and Vipassana– (16)
Atthi Paccayo and Avigata Paccayo

807

3- Arúpävacara cittas =12
(a) Arúpävacara kusala citta  - 4
(b) Arúpävacara vipäka citta  - 4
(c) Arúpävacara kiriya citta  -  4

12
4- Lokuttarä cittas = 8

(a) Lokuttara kusala citta  - 4
(b) Lokuttara vipäka citta  -  4

 8



MOTTOS

N On seeing, if not mindful, one will go round the
saÖsarä
On hearing, if not mindful, one will go round the
saÖsarä
On smelling, if not mindful, one will go round the
saÖsarä
On tasting, if not mindful, one will go round the
saÖsarä
On touching, if not mindful, one will go round the
saÖsarä
On planning and thinking, if not mindful, one will
go round the saÖsarä

N On seeing, if one notes, one’s saÖsarä will be
terminated
On hearing, if one notes, one’s saÖsarä will be
terminated
On smelling, if one notes, one’s saÖsarä will be
terminated.
On tasting, if one notes, one’s saÖsarä will be
terminated.
On touching, if one notes, one’s saÖsarä will be
terminated.
On planning and thinking, if one notes, one’s
saÖsarä will be terminated.
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Atthi Paccayo
(Presence Condition)

Ashin KuûdaläbhivaÖsaKuûdaläbhivaÖsaKuûdaläbhivaÖsaKuûdaläbhivaÖsaKuûdaläbhivaÖsa

Today is the fullmoon day of the month of Nattaw, 1353,
Myanmar Era (21.12.91). The dhamma talk that will be
delivered is on Atthi Paccayo (Presence Condition) and
Avigata Paccayo (Non-disappearance Condition). Firstly
Atthi Paccayo will be discoursed.
It will not be possible to discourse everything, but all the
Päli version will be expounded. The exposition of the
meaning will however be continued on the coming
uposatha days. Atthi Paccyo in Päli is not so difficult to
understand.
In this talk, the headings of the selected four topics given
in brief on Atthi Paccyo are: Sahajätatthi, Vatthu-
purejätatthi, Ärammana-purejätatthi and Vatthärammana-
purejätatthi. Actually in Atthi Paccayo there are five main
divisions, namely, Sahajätatthi, Purejätatthi, Pacchajätatthi,
Ähäratthi and Indriyatthi. Since this talk will only be
given in brief, the topics are given briefly.

703
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First of all Sahajätatthi will be discoursed. Later Vatthu-
purejätatthi, Ärammana-purejätatthi and Vatthärammana-
purejätatthi will be expounded in serial order. Here only
the meaning and the explanation of Sahajätatthi will be
given. In veneration to the Buddha, all of you please
recite in Päli after me.

Atthi paccayoti_

Cattäro khandhä arúpino aññamaññaÖ atthipaccayena
paccayo

Cattäro mahäbhútä aññamaññaÖ atthipaccayena paccayo

Okkantikkhaûe nämarúpaÖ aññamaññaÖ atthipaccayena
paccayo

Cittacetasikä dhammä cittasamuôôhänänaÖ rúpänaÖ
atthipaccayena paccayo

Mahäbútä upädärúpänaÖ atthipaccayena paccayo

CakkhäyatanaÖ cakkhuviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

SotäyatanaÖ sotaviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo

GhänäyatanaÖ ghänaviññäûadhatuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

JivhäyatanaÖ jivhäviññäûadhatuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo
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KäyäyatanaÖ käyaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

RúpäyatanaÖ cakkhuviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

SaddäyatanaÖ sotaviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo

GandhäyatanaÖ ghänaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

RasäyatanaÖ jivhäviññäûadhätuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo

PhoôôhabbäyatanaÖ käyaviññäûadhätuyä
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo

RúpäyatanaÖ saddäyatanaÖ gandhäyatanaÖ rasäyatanaÖ
phoôôhabbäyatanaÖ manodhätuyä taÖsampayuttakänañca
dhammänaÖ atthipaccayena paccayo

YäÖ rúpaÖ nissäya manodhätu ca manoviññäûadhätu
ca vattanti

TaÖ rúpaÖ manodhätuyä ca manoviññäûadhätuyä ca
taÖsampayuttakänañca dhammänaÖ atthipaccayena
paccayo
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Today only the meaning and the explanation on Sahajätatthi
will be given.
Atthi paccayoti = Atthi Paccayo means; arúpino = which
are mentality (näma); cattäro = the four; khandhä = the
nämakkhandhäs; aññamaññaÖ + aññamaññassa = each
other (mutually); atthipaccayena = by the force of
Sahajätatthi Paccayo; paccayo + upakärako =
conditioning; hoti = are. Cattäro = the four; mahäbhútä
= great primaries; aññamaññaÖ + aññamaññassa = each
other; atthipaccayena = by the force of Sahajätatthi
Paccayo; paccayo + upakärako = conditioning; hoti =
are.

Okkantikkhaûe = at the moment of conception in five-
aggregate planes; nämarúpaÖ = the näma and rúpa, that
is, mental aggregates at the moment of conception in the
five-aggregate plane and the heart base (hadaya vatthu);
aññamaññaÖ + aññamaññassa = each other;
atthipaccayena = by the force of Sahajätatthi Paccayo;
paccayo + upakärako = conditioning; hoti = are.

Cittacetasikä = which are the cittas and cetasikas;
dhammä = the nämakkhandhäs; cittasamuôôhänänaÖ =
which has consciousnesses as the cause for its arising;
rúpänaÖ = the cittajarúpas; atthipaccayena = by the force
of Sahajätatthi Paccayo; paccayo + upakärako =
conditioning; hoti = are.

Mahäbhútä = The four great primaries; upädärúpänaÖ =
on derived matters (rúpa); atthipaccayena = by the force
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of Sahajätatthi Paccayo; paccayo + upakärako =
conditioning; hoti = are. Iti = thus; bhagavä = the Buddha;
avoca = expounded with wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!

Sahajätatthi Paccayo is similar to Sahajäta Paccayo. The
only slight difference appears near the end of the verse
where some minor explanations are lacking. The top five
factors are the same as that of the Sahajäta Paccayo.
The first factors, Cattäro khandhä arúpino is the four
nämakkhandhäs, such as ve, sañ, saÜ and viñ. Ve is
vedanakkhandhä, sañ is saññakkhandhä, saÜ is
saÜkhärakkhandhä and viñ is viññakkhandhä. If these
four nämakkhandhäs has to be mentioned in full, it involves
all the 89 cittas and 52 cetasikas, and they are the
conditioning state (paccaya).
AññamaññaÖ + aññamaññassa = to each other or
mutually means that on the conditioning state as well as
on the conditioned state there are only these four
nämakkhandhäs: vedanä, saññä, saÜkhära and
viññäûakkhandhäs present. That means the conditioning
state and the conditioned state have the same 89 cittas
and 52 cetasikas. Why? They have them because the
conditioning state and the conditioned state are mutually
conditioning one another.
When vedanä is the conditioning state (paccaya), saññä,
saÜkhära and viññäûa are the conditioned state
(paccayuppana). When vedanä and saññä are the
conditioning state, saÜkhära and viññäûa are the
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conditioned state. When saÜkhära and viññäûa are the
conditioning state, vedanä and saññä are the conditioned
state. When viññäûa is the conditioning state, vedanä
saññä and saÜkhära are the conditioned state. In rotation,
they are mutually conditioning each other so that all of
them are involved.
On the conditioning state there are all four
nämakkhandhäs. In elaboration all 89 cittas and 52
cetasikas are involved. On the conditioned state too, since
the conditioning is mutual, there are also four
nämakkhandhäs such as vedanä, saññä, saÜkhara and
viññäûakkhandhäs. In elaboration, there are all 89 cittas
and 52 cetasikas. Why are the conditioning state and the
conditioned state the same? They are the same, because
they are mutually conditioning one another.
In the wisdom of the Buddha, the above mentioned
conditioning was perceived very swiftly. When vedanä is
the conditioning state (paccaya), saññä, saÜkhara and
viññäûa are the conditioned state (paccayuppana), and
as soon as the conditioning arises, it passes away. The
arisings and passings away are very very fast so that in
the time taken by a snap of the fingers or a flash of
lighting, there are about one billion (10,000,000 x 100,000)
passings away. These very fast arisings and passings away
were evident only in the wisdom of the Buddha.
It cannot be evident in the wisdom of this audience. Even
then, when the vipassanä ñäûa gets powerful, it can be
quite evident to a good extent. The individuals with strong
samädhi ñäûa, on reaching bhaÜga ñäûa and on, noting
vedanä, the very fast passing away of the vedanä as
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soon as it is being noted can be perceived. Some yogis
perceive many passings away in one noting like seeing the
firework exploding in flares. But most of the yogis perceive
the passing away one at a time in each noting.
Some yogis who do not have much general knowledge
reported, “Venerable Sir, it is said that in one noting,
there may be one passing away, but when I noted, there
are so many passings away like fireworks exploding. Is
my noting going wrong? I think my noting is going wrong”.
“No, your noting is not going wrong. Because of strong
samädhi ñäûa, the very fast passings away are perceived.
These fast passings away can be perceived only on
practicing vipassanä meditation”.
This is a brief explanation on “Cattäro khandhä arúpino
aññamaññam atthipaccayena paccayo”. The elaborate
explanation will be given later.
In “Cattäro mahäbhútä aññamaññaÖ atthipaccayena
paccayo”, the four mahäbhútäs are the four elements:
pathavï, äpo, tejo and väyo. These four elements are the
conditioning state (paccaya). According to aññamaññaÖ,
the conditioned state also is made up of these four
elements. Are the conditioning state and the conditioned
state the same? (They are the same, Venerable Sir).
Mutually or conditioning each other means, that when
pathavï is paccaya (cause), äpo, tejo and väyo are
paccayuppana (effect). When pathavï and äpo are
paccaya, tejo and väyo are paccayuppana. When tejo
and väyo are paccaya, pathavï and äpo are paccayuppana.
When väyo is paccaya, pathavï, äpo and tejo are
paccayuppana. The four mahäbhútäs are present on the
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paccaya side and also the same four mahäbhútäs are
also present on the paccayuppana side. Hence, they are
said to be conditioning each other mutually. (This
conditioning can be called Sahajätatthi Paccayo. Also it
can be called Aññamañña Paccayo, in other words
Sahajäta Paccayo is the greater or main case of arising
together, and Aññamañña Paccayo is the lesser or minor
case of arising together. This fact must also be known).
The next or the third factor is Ukkantikkhane näma
rúpaÖ. Näma is the 15 paôisandhi namakkhandhäs at
the moment of conception in the five-aggregate plane, and
rúpa is the heart base. At the very moment of arising of
paôisandhicitta (patisandhicittakhaûa), that is, at uppa +
ôhï + bhan of cittakhaûa, these näma and rúpa are
conditioning one another. In other words, the mental
aggregates (nämakkhandhäs) at the moment of conception
(paôisandhi) in the five-aggregate plane is conditioning the
heart base (hadaya vatthu) at that moment by the force
of Sahajätatthi Paccayo. Being AññamaññaÖ the heart
base is also conditioning the 15 paôisandhinämakkhandhäs
in the five-aggregate plane at the very moment of that
citta of conception (cittakhaûa).
These phenomena cannot be distinct in the wisdom of the
ordinary individuals, the disciples or this audience. But it
is distinct in the wisdom of the Buddha, and because he
had expounded it, this audience have the chance to know
it. This dhamma expounded by the Buddha is so profound,
difficult and subtle, and this audience, being born as
humans, have the opportunity to know it in this life. If this
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audience were born in other realms, they may not have
the chance to know this dhamma.
The next or the fourth factor is “Cittacetasikä dhammä….”
As nämakkhandhäs, only the 75 cittas can produce rúpa.
10 Pañcaviññänadvi as well as 4 arúpavipäka cittas
cannot produce rúpa and they must be exempted from
the 89 cittas and hence, 75 cittas remain, and all the 52
cetasikas as well.
CittasamuôôhänänaÖ rúpänaÖ means cittajarúpa or
paôisandhikammajärúpa. Here cittas, cetasikas and rúpas
cannot condition each other mutually. Only cittas and
cetasikas can produce cittajarúpa but not vice versa, that
is, cittajarúpa cannot produce cittas and cetasikas. Hence,
it is not the mutuality condition. Can one say the
conditioning is mutual to one another? (It cannot be said
so, Venerable Sir). Yes, it cannot be said so.
Citta and cetasika dhammas are likened to a tree, that
is, 75 cittas and 52 cetasikas on the conditioning state
are likened to a tree. According to “CittasamuôôhänänaÖ
rúpänam”, cittaja-rúpas are likened to the shade of that
tree. Can a big tree produce a shade? (It can, Venerable
Sir). The tree can produce its shade. Can the shade
produce the tree? (It cannot, Venerable Sir). Yes, it cannot
do so. In the same manner, the cittajarúpas cannot produce
cittas and cetasikas.
The fifth factor is “Mahäbhútä upädärúpänaÖ
atthipaccayena paccayo”. Mahäbhútäs the four great
primaries, are pathavï, äpo, tejo and väyo. UpädärúpänaÖ
means the 24 derived matters (rúpa). The four great
primaries are the conditioning state (cause) and the derived
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rúpas are the conditioned state (effect). Derived matters
(upädärúpas) have to depend on the great primaries for
their arising and they themselves are very subtle. These
derived rúpas cannot condition each other.
The four mahäbhútäs (paccaya) are likened to a tree.
The derived matters (upädärúpas) are likened to the shade
of that tree. Mahäbhútäs can condition to produce the
upädärúpas but the upädärúpas cannot produce the
mahäbhútäs. These are the brief explanations of the five
factors of Sahajätatthi Paccayo.
In Sahajätatthi Paccayo, the first factor is the nämas are
conditioning each other. The second factor is the rúpas
are conditioning each other. The third factor is the näma
and rúpa are conditioning the näma and rúpa. The fourth
factor is näma dhammas are conditioning the rúpa
dhammas. The fifth factor is the rúpas are conditioning
each others. Even to know this much is quite appropriate.
Is it not more proper than reciting without knowing
anything? (It is proper, Venerable Sir). Yes, it is proper.
The factors in which mutual conditioning taking place was
evident only in the wisdom of the Buddha. The factors in
which the conditioning is not mutual may be evident to
the individuals who are practicing vipassanä meditation.
Here, since most of you in this audience are vipassanä
yogis, vipassanä meditation is also one of the main factors.
After listening and understanding the phenomena in
Paôôhäna desanä, one must be able to look for the object
of noting and note it in vipassanä meditation. Is it not to
be noted like this? (It is to be noted as such, Venerable
Sir). Yes, it is to be noted.
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In “Cattäro khandhä arúpino”, vedanä, saññä, saÜkhära
and viññäûa, all of them can be noted. The most prominent
item to be noted is vedanä, and it is noted mostly and
evidently.
In practicing meditation, the three kinds of vedanä are
encountered. Firstly, unpleasant feeling (dukkha vedanä),
secondly pleasant feeling (sukha vedanä) and thirdly the
equanimity feeling neither dukkha nor sukha vedanä
(adukkhamasukha vedanä) are encountered. One must note
the feeling (vedanä) mostly. When one can note and
overcome these three kinds of vedanä, one can realize
the noble dhamma which one has aspired for.
Noting can be done on saññä and saÜkhära but they are
very few. Viññäûa can also be noted. At the beginning of
practising vipassanä meditation the noting mind, the
consciousness (viññäûa), does not always stay exactly on
the noted object. The mind wanders to the pagodas,
meditation centres, shopping malls, house-work and so on.
Here how can one describe the wandering mind? It must
be referred to as viññäûa. In noting the wandering mind,
or planning or thinking, what is one noting? (One is noting
the viññäûa, Venerable Sir). Yes, it is noting the viññäûa.
Vipassanä yogis usually get more heartened only when
they are in vipassanä meditation. From where can one
note to experience dhamma? One is more pleased when
one knows the scope of practice for vipassanä meditation.
Hence, one experiences the vedanä first and foremost. As
mentioned earlier, there are three kinds of vedanä. Out of
these three kinds, in dukkha vedanä dosa dwells
(paôigänussaya). When one cannot overwhelm this
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dukkha vedanä by noting, can one gain the noble dhamma
with dosa tagging along? (One cannot, Venerable Sir).
Yes, one cannot. It is most evident that one cannot gain
the noble dhamma.

Later, the second experience is encountering sukha vedanä.
What is dwelling in this sukha or pleasant vedanä? In
sukha vedanä, craving (lobha) dwells (rägänusaya). Can
one gain noble dhamma with lobha tagging along? (One
cannot gain, Venerable Sir). Yes, one cannot gain it. Hence,
one must try to abandon this rägänusaya. Unless one can
abandon rägänusaya one cannot gain the noble dhamma
which one has aspired for.
Next, in neither dukkha nor sukha feeling
(adukkhamasukha vedanä), that is, intermediate vedanä,
what is dwelling? Moha dwells (avijjänusaya). With
avijjänusaya tagging along, can one gain dhamma? (One
cannot gain, Venerable Sir). Yes, one cannot gain. One
must be very careful about this.
In this audience, are not there many individuals who want
to practise to attain dhamma in this very life? (There are
many, Venerable Sir). They intend to, at least, reach the
stage, where the door to apäya is closed. Can these
individuals attain dhamma without abandoning the kilesa
dwelling in the vedanäs? (They cannot, Venerable Sir).
Yes, they cannot attain dhamma. Hence, one must know
which kilesa is dwelling in which vedanä and the method
to abandon them. When one can abandon the dwellings
of kilesa, one can attain the stages of noble dhamma
starting from the stage where the door to apäya is closed.
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In the beginning of the practice, one meets vedanä
distinctly. According to the tradition of the benefactor Most
Venerable Mahasi Sayadaw, this audience, when about to
practise meditation, shall go to a quiet place, and sit down
in a position where one can stay for long, either with legs
crossed or bent under, keeping the head and the back
straight, with closed eyes. Where must one keep the mind
to note? (One must keep the mind on the abdomen,
Venerable Sir).
Since it is said that the body must be kept straight, one
tends to keep it taut purposely. It should not be done like
this. Due to excess viriya, when the body is kept very
taut, one cannot note at the precise present moment. The
back and the head must be kept straight in the normal
way. If more effort is put in to keep the body as straight
as possible, the yogi is having kayikaviriya in excess and
therefore there can also be excess in cetasikaviriya. When
the viriya is in excess the noting cannot be done at the
precise present moment (paccuppana). Dhamma cannot
be realized when the noting is not at paccuppana.
The nature of dhamma is only present exactly at the
present moment. Vipassanä yogi should especially keep
this fact in mind. Even when it is one hair’s breath or a
second out of phase, even though one notes, it does not
amount to noting and as a result, one cannot realize the
dhamma. Hence, is it not important to note at the precise
present moment? (It is important, Venerable Sir). To be
right at the present, the body must be kept neither lax
nor taut. According to the middle way (mijjhimapaôipadä)
the back and the head must be kept erect, in the normal
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way without being lax or taut, and also the mind must be
kept as such in noting.
When one breathes in and as air enters the abdomen, it
rises gradually stage by stage, and this phenomenon must
be noted as rising. When one breathes out, as air goes
out, the abdomen falls gradually stage by stage, and that
must be noted as falling. In noting two steps as rising and
falling, if the mind is not stable yet but still wavering, one
should note three steps such as rising, falling and touching.
Touching means the touching of the floor and the buttock,
or the phenomenon of hardness or hotness is to be noted
as touching.
Since this is the noting done in vipassanä meditation, the
shapes and forms must be abandoned as much as possible.
When the mind becomes stable in noting rising, falling and
touching, continue this way of noting in three steps. If the
mind is still unstable then note in four steps such as rising,
falling, sitting and touching.
In noting sitting, concentrate on the posture of the upper
part of the body as a whole and note as sitting. When
noting sitting, discard the shapes of head, body, legs and
hands as much as possible. The wind element due to the
intention to sit has propped up the body to be taut, and
it is noted as sitting. Since this is the noting in vipassanä,
the shapes and the forms of matter must be abandoned
as much as possible. If the yogi is noting the shapes and
forms (paññatti) the progress in dhamma will be very
much slow. Do the yogis practising dhamma want the
progress to be slow? (They do not, Venerable Sir). Every
now and then they reported that they do not want the
progress in dhamma to be slow and so they must abandon
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noting the shapes and forms of matter (paññatti) as much
as possible.
If one is comfortable in noting four steps as rising, falling,
sitting, touching, keep noting this way. If noting four steps
is too strenuous, reduce noting by one step and note
rising, falling, touching. When one is comfortable in noting
three steps as such stay noting in this way and when
samädhi is developed and noting three steps is becoming
strenuous reduce noting by one step and note as rising,
falling.
Even though one is noting rising, falling, sitting, touching,
at the beginning nothing significant is experienced in this
noting. One may think that rising means one’s abdomen is
rising, and noting also is one’s noting; Falling means one’s
abdomen is falling; and the noting is one’s noting; Sitting
one’s body is sitting, and the noting on sitting is one’s
noting; and touching means one’s body is touching, and
the noting of touching is one’s noting. When samädhi
ñäûa has not developed yet, the whole phenomenon, that
is, the noting object or the rúpa dhamma and the noting
mind, the näma dhamma, seem to be combined in one
entity.
Later, when the samädhi ñäûa develops, one finds that
rising is one entity and the mind noting it is another entity;
falling is one entity and the mind noting it is another entity;
sitting is one entity and the mind noting it is another entity,
and touching is one entity and the mind noting it is another
entity. Rising, falling, sitting, touching do not know the
object and hence they are the rúpa dhamma. The mind
does know the object and hence it is the näma dhamma.
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These two dhammas are realized by discernment. This is
nämarúpa pariccheda ñäûa, the knowledge of mind and
matter (näma and rúpa) realized by discernment or
analysis.
At this stage of nämarúpa paricchda ñäûa, dukkha
vedanäs are not very evident yet. Sometimes one may
have slight cramps and tiredness but they are not severe.
Occasionally one finds the noting very good.
On continued noting, as the yogi reaches the next higher
stage of paccaya pariggaha ñäûa, while noting rising, falling,
sitting, touching, the yogi realizes in his wisdom that there
are rising, falling, sitting, touching appearing beforehand,
so that the mind has to follow and note them. Does not
the yogi know that the event appearing before is the
cause and the noting mind is the effect? (The yogi knows
thus, Venerable Sir).
Here at this stage, the rising, falling may appear in many
ways such as rising, falling at the breast or at the cranial
point on top of the head or at the back or at the side
of the body. The yogi may have difficulty in noting it and
reported, “How should one note it, Venerable Sir”. Note
the rising, falling at which ever place it may be appearing.
Is not the kammaôôhäna teachers have to advise thus?
(They should advise thus, Venerable Sir). If rising, falling
is appearing right at the side of the body, note it as such;
if it is at the back or appearing at places around the
body or at the cranial point on top of the head, note it
at such places.
“Rising, falling is appearing at the centre of the breast,
Venerable Sir, how should it be noted”, reported a yogi.
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Note rising, falling at the centre of the breast. When one
inhales, the rising at the centre of the breast has to be
noted as rising. As one exhales, the falling at the breast
has to be noted as falling. While noting as such, may not
the rising, falling change places and the noting mind has to
follow and note it? (It is to be noted thus, Venerable Sir).
The yogi becomes very pleased. “Oh! Wherever rising or
falling changes place, the noting mind has to follow and
note it. Rising or falling is the cause and the noting mind
is the effect”. Does not one know like this? (One does
know as such, Venerable Sir). Rising, falling, sitting or
touching is the cause and the noting mind is the effect.
On reaching this stage of ñäûa, the yogi has gained quite
a good basis in dhamma.
Since the start of the meditation retreat, for the yogi to
realize and have progress in dhamma quickly, the
kammaôôhäna teacher advises him as, “Yogi, try as much
as possible to note the general detailed activities as you
have been advised in the talk on meditation instruction.
“Even though it is advised thus, the yogi at nämarúpa
pariccheda ñäûa cannot note the general detailed activities
very well yet. At the reporting session when the yogi is
asked, “Yogi, can you note the general detailed activities?”
“I cannot note very well yet, there are many gaps in
between, Venerable Sir”. Is it not the reply given? (It is,
Venerable Sir). When the yogi reaches the stage of the
knowledge of cause and effect (paccaya pariggaha ñäûa),
usually he can note the general detailed activities on paying
special attention.
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In sitting meditation or while the yogi is listening to the
dhamma discourse, and when one is about to stand up,
do not get up abruptly. Keep the noting mind on one’s
santäna and on paying special attention, one will initially
notice the intention to stand up. Is it not? (It is, Venerable
Sir). When one knows the intention to stand up, one has
to note wanting to stand up, wanting to stand up. After-
wards the wind element, due to the intention to stand up,
pushes the body up so that the action of standing up
occurs. Is not the gradual upward movement of the body
stage by stage has to be noted as standing up, standing
up? (It has to be noted thus, Venerable Sir).
After standing up, do not walk away at once. For a short
while, close the eyes and by paying attention on what one
wants to do, one will initially find the intention to walk
distinctly. This phenomenon can be distinct only when there
is the paying of special attention. Can it be distinct on
noting superficially? (It cannot be distinct, Venerable Sir).
Yes, it cannot be distinct. Without being mindful and noting,
one had walked…? (for many times before, Venerable
Sir). Not only in this life, in many many previous existences
before, in the beginningless saÖsarä (anamataggasaÖsarä),
one had walked uncountable times without being mindful
and noting. Since one has such repetition condition
(Asevana Paccayo) for many lives by noting superficially,
the intention cannot become distinct. Only on paying special
attention, it can become distinct.
Initially one has to note, wanting to walk, wanting to
walk. The wind element arising due to the intention to
walk has pushed the body and the action of walking



Pat hh
hh ht hh

hh hha–na and Vipassana– (15) Atthi Paccayo 721

arises. This action is to be noted as walking, walking; left
foot forward, right foot forward; lifting, dropping; lifting,
pushing and dropping.
While walking and when one is about to stop, on paying
special attention, and since there is mindfulness and noting
in one’s khandhä (body) the yogi will notice the intention
to stop, since reaching a point one, two or three steps
away from the end of the walk. When the intention to
stop is evident, does not one have to note, wanting to
stop, wanting to stop? (One has to note thus, Venerable
Sir). Later, when the wind element due to the intention to
stop has propped up or pushed up the body, the action
of stopping appears and this must be noted as stopping,
stopping or standing, standing.
In noting standing, standing, discard the shapes of the
head, body, legs and hands as much as possible. Only
the nature of tautness or pushing up of the wind element
due to the intention to stop must be noted as standing,
standing.
When one is about to sit down after standing, on paying
special attention, initially one notices distinctly the intention
to sit down. Since this intention is so evident, it must be
noted as intending to sit down, intending to sit down.
Later, the wind element arising due to the intention to sit
down pushed down the body, and the action of sitting
appears, and this must be noted as sitting, sitting.
When one reaches paccaya pariggaha ñäûa these general
detailed activities usually can be noted. If one pays special
attention on the intention, and is able to note it, one will
find that noting on all actions due to the intention becomes
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easy. Here, as instructed by the teachers, when one is
able to note at close succession on the object, the
progress in dhamma is fast.
At that paccaya pariggaha ñäûa, dukkha vedanä is not
very evident yet. On continued noting, as one reaches
one more higher stage of ñäûa, the sammasana ñäûa,
after not sitting for long, many dukkha vedanä such as
pain, tingling, dull pain, aches, dizziness, itching, nausea,
swaying, bending and so on may appear, so that the yogi
becomes disheartened. There are so much dukkha vedanä,
so that it gives one unpleasantness in body and unhappiness
in mind or grief (domanassa), and anger (dosa) arise.
Due to so much suffering in the body, some yogis feel so
unpleasant and become short tempered.
Those yogis who reported truthfully said, “I am getting
very short tempered, Venerable Sir”. What does short
temper or anger means? (It means dosa or domanassa,
Venerable Sir). Yes, dosa and domanasa arise. Why do
dosa and domanassa arise? Due to their severe dukkha
vedanäs, dosa and domanassa arise over and over again.
This phenomenon can be expressed in Päli as
paôigänussaya (dwelling of dosa and domanassa). What
is dwelling in dukkha vedanä? Dosa and domanassa are
dwelling in dukkha vedanä.

The yogi can have progress in dhamma only when he
can abandon this dwelling of dosa paôigänussaya. If he
cannot abandon this dosa, while he is disturbed by this
dosa, he cannot have progress in dhamma. The dwelling
of anger (dosa) in unpleasant feeling (dukkha vedanä)
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must be abandoned. How should one note to abandon
this dwelling of dosa (paôigänussaya)?

Motto: Anger that dwells
In unpleasant feeling
Must truly be abandoned

Since there are so much unpleasant feeling (dukkha
vedanä), anger and grief arise. In order not to have the
dwelling of dosa, how should one note?

Dukkhä bhikkhave vedanä sallato daôôhabbä

Bhikkhave = O dear sons and daughters, who can foresee
the dangers of saÖsara; dukkhä = unpleasant; vedanä =
feeling; sallato = by taking it as a stake or realizing it as
a stake; daôôhabbä = it must be noted. Iti = thus; bhagavä
= the Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu!  Sädhu!  Sädhu!

To abandon dosa dwelling in dukkha vedanä, dukkha
vedanä must be considered as if it is a stake or an arrow
piercing one’s body. The individuals go into the forest to
work and when their hands or feet get pierced with thorns,
if they remove the thorns first and continue to work, the
work can be finished in time. If not, because of having
injury due to the thorns, the work can be slowed down
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and cannot be finished in time. Similarly when one is
meeting with dukkha vedanä, one must note to overwhelm
it, and be able to abandon paôigänussaya, in the same
manner as the individual who removes the thorn. Does
not the noting made to overwhelm the dukkha vedanä
means abandoning the dwelling of anger (paôigänussaya)?
(It means thus, Venerable Sir). For yogis noting to
overwhelm the dukkha vedanä is the main factor.
When dukkha vedanä, such as pain, tingling, dull pain
arise, first of all how should one contemplate? One should
contemplate to tolerate them. If not, as pain arises, one
tends to shift position from this side to that side every
now and then, and if so, can samädhi be developed?
(Samädhi cannot be developed, Venerable Sir). Hence,
one should bear in mind that it should be tolerated. Then
worry can arise, such as “will the suffering be present for
the whole hour of sitting?” This attitude should not be
adopted also. Pain is appearing by its own accord but
the yogi’s duty is to note it, and it is the right attitude.
When dukkha vedanä appears, to be able to forbear it,
yogis tend to tense up the body as well as the mind.
One should not tense up like this. If it is so, the effort
(viriya) will be present in excess and the noting mind
cannot be put exactly on the vedanä. Hence, if the vedanä
increases, relax the mind and body a little bit. Then relax
and try to keep the mind exactly on the vedanä and if
one can do so as such, he is quite all right in meditating.
The noting mind is very fast and powerful, and so also is
the vedanä. Vedanä too has the nature of swiftness. But
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which one will overwhelm the other? The mind will
overwhelm the vedanä.

Mano pubbaÜgamä dhammä

Dhammä = in the four nämakkhandhäs; mano
pubbaÜgamä = viññänakkhandha is the leader or the
forerunner.
The viññäûakkhandhä or the noting mind is the dominant
factor. It means viññäûakkhandha is powerful and can
overwhelm the other nämakkhandhas. The noting mind is
to be kept directly on the vedanä and one must try to
note it attentively. One shall find out how much intense
the vedanä is; is the pain present on the skin, on the
nerves, going down to the bones or going right down to
the marrow. Then note by diserning, pain, tingling, dull
pain and so on. As one is noting closely to know the
intensity of the pain or how severe the pain is, will one’s
samädhi be developed? (Samädhi will be developed,
Venerable Sir). On continued noting like this for four or
five times, the sensation of having more pain, more tingling
or more dull pain and so on may become evident. The
intensity of pain, tingling, dull pain and so on may rise up
to the maximum and then on its own accord the vedanä
may decrease. When the intensity of vedanä decreases,
the noting mind must not be slackened.
By diserning, the noting mind must be kept closely focused
on the object. On continued noting like this on vedanä
for four or five times, in each noting there may be step
by step decrease in the intensity of pain or the pain shifting
to another location, which way become, evident. Knowing
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this phenomenon is knowing the nature of vedanä. Vedanä
is not permanent, the pain may increase or decrease.

Motto: Only when the nature is understood.
Arisings and passings away
Will be comprehended.

Only after knowing the nature, arising (udaya), passing
away (väya) can be perceived. Without knowing this
phenomenon and if one is noting arising and passing away,
this arising and passing away may only be happening in
one’s imagination and are not real. Later after knowing
the phenomenon, the arising and passing away can be
perceived. On continued noting by diserning and when the
samädhi ñäûa develops as the noting is done one after
another, the pain increasing at each noting may be
perceived by the yogi himself.
After pain, tingling, dull pain and so on increase up to the
maximum intensity on its own accord, then vedanä may
decrease. When the vedanä decreases, the noting mind
should not get slackened and one should keep on noting
the pain, tingling, dull pain and so on by diserning. On
noting thus, one can find the increase in vedanä at each
noting, up to the maximum intensity, and then its decrease
at each noting or the vedanä moving to another location.
Then one can know more about the nature of vedanä, or
the fact that vedanä is always changing or it is not present
continuously. Does not one know more about the vedanä?
(One does know more about the vedanä, Venerable Sir).
Yes, the nature of vedanä is known more. Hence, the
yogi becomes more interested.
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On continued noting step by step, and as the samädhi
ñäûa develops to the next higher stage, when pain is
noted, it is found that pain appears and disappears, appears
and disappears. The appearing of pain is evident and also
the disappearing of it is evident. In one noting of pain
two facts such as appearing and disappearing of pain are
perceived. The appearing is arising and disappearing is
passing way of pain, and they are perceived.
Where is it perceived? (It is perceived in our body,
khandhä, Venerable Sir). Since it is found in one’s body,
some yogis are very delighted. They reported, “We have
perceived the arising and passing away, Venerable Sir”.
Yes, you have perceived it. As you have practised in the
correct serial order, haven’t you found it? (I have found
it, Venerable Sir).
On continued noting, as the samädhi ñäûa develops to
the next higher stage, the arising is no longer evident,
while only the passing away is evident. As soon as one
notes the object, it passes away. At this stage of ñäûa,
the form of the material body are no longer evident, and
hence the yogi cannot pin-point and describe where the
pain is. He can only say, there is pain in my body,
Venerable Sir, but I cannot locate exactly where it is,
whether it is at the back or at the chest or at the legs.
As soon as the pain is noted, it passes away and hence
the yogi becomes more interested.
Later when the samädhi ñäûa matured and strengthened
at the next higher stage, the intelligent yogis on noting the
pain can perceive the passings away of pain as well as
the mind noting the pain. Those yogis with strong intellect
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can perceive three facts on noting the pain such as the
passings away of pain, the mind that is conscious of the
pain and also the noting mind that notes the pain. How
many things pass away? (Three things pass away,
Venerable Sir).
On noting one object, three factors are perceived. Does
the dhamma has a three step progress? (The dhamma
has a three-step pregress, Venerable Sir). Pain is not
permanent, the mind knowing the pain is not permanent,
and also the mind that is noting the pain is impermanent.
Impermanent is the word in English, in Päli….? (it is
anicca, Venerable Sir). The passings away are so fast
that it seems to be oppressing one, and it is suffering.
Suffering is the word in English, and in Päli…? (it is
dukkha, Venerable Sir). How can these oppressing passings
away (dukkha) be prevented from happening? It cannot
be prevented in any way, the passings away are very
swiftly happening on their own accord. It is uncontrollable.
Uncontrollability is the word in English, in Päli…? (it is
anatta, Venerable Sir). On perceiving anicca, dukkha and
anatta nature of vedanä, the yogi has overwhelmed the
vedanä.

Since young, one has heard about anicca, dukkha and
anatta as told by the parents and teachers, and now where
are they being found? (They are being found in one’s
khandhä, Venerable Sir). One gets so joyful over this so
that one even sheds tears. Anicca, dukkha and anatta
are being found, Venerable Sir. Oh, it is so appropriate,
they are being found. If the ñäûa on anicca, dukkha and
anatta is realized fully, according to one’s päramita, the
yogi can attain the noble dhamma.
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When vedanä is overwhelmed, vedanä is no longer distinct,
and only the passings away are distinct, the vedanä is
already being overwhelmed. Hence, there is no more
unhappiness in the mind (paôigänussaya), that is, the anger
dwelling in dukkha vedanä is already abandoned. Similar
to removing the thorn or the stake when one has noted
the vedanä till it is overwhelmed, anger or grief does not
arise anymore, it is being abandoned.

Motto: When dukkha vedanä appears
It must be considered as a thorn or a stake
And must be noted

As instructed by the teacher, on continued noting and
when the yogi advances to the next higher ñäûa stage,
udayabbaya ñäûa, one goes through a completely different
experiences. Udayabbaya ñäûa is the direct opposite to
sammasana ñäûa as mentioned earlier. There are no more
pain, tingling, dull pain, aching pain, dizziness, itching and
so on. The body becomes light. There are lightness of
(mental) body (käya lahutä); lightness of consciousness
(citta lahutä); elasticity of (mental) body (käya mudutä)
and elasticity of consciousness (citta mudutä) and
uprightness of (mental) body (kayujjukatä) and uprightness
of consciousness (cittujjukatä).

At the distressful sammasana ñäûa, the yogi is so unhappy
that his mind tends to be not upright but full of anger
every now and then. The meditation teacher can know, at
a glance, the state in which the yogi is. Oh, this yogi is
at sammanasa ñäûa. He is feeling unpleasant at the
reporting session, and he talks insolently.
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Those yogi with a powerful mind, sometimes retorted the
kammaôôhäna teacher when the teacher told him, “Yogi,
at this stage of ñäûa, you are meeting with dukkha
vedanä, which is bad for you. But according to the nature
of the dhamma, it is very good” “Venerable Sir, you say
it is good, as for me, I think I am about to die”, was his
reply. He retorted as such because he was angry. What
anusaya is this? (It is paôigänusaya, Venerable Sir). He
may even retort to his teacher.
Some yogis said, “When I was at home, I did not have
this bad and inferior mentality. Now at your centre, I am
having all these bad and inferior mind, Venerable Sir”. Is
it correct? No it is not. Unknowingly he must have this
kind of mind before. Now on practising meditation, do
not these bad and inferior mind appear? (They appear,
Venerable Sir). This is the perceiving of dhamma, but
how did he express the situation? He said, “Venerable
Sir, at your centre my mind has become bad and inferior”.
He said so according to his own judgement. Will it be
proper? (It will not be proper, Venerable Sir). Even though
he said as such, because he had a powerful mind, he
progresses in dhamma quickly. “Yogi, it is not as you
think, you already had at home this kind of mind. You
were not aware of it as it had been covered up by other
object of thought. Now it is exposed by the practise of
dhamma and your base and inferior mind appears. “When
the teacher told him so, he was very pleased. This
sammasana ñäûa certainly is a distressful one.
Now at udayabbaya ñäûa, the situation is completely
reversed.  The  yogi  has  lightness  of  (mental)  body
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(käya lahutä) and lightness of mind (citta lahutä), as well
as elascity of (mental) body (käya mudutä) and elascity
of mind (citta mudutä). The meditation teacher knows
about it at once when he reported. As he comes to report,
his manner is very polite and soft, and he is walking with
mindfulness. He has uprightness of (mental) body
(kayujjukatä) and uprightness of mind (cittujjukatä). He
reports everything truthfully about his bad and good
experiences.
Some yogis even reported the events that happened in
his childhood day. Due to the nature of dhamma, he has
remembered his past. It is obvious that the body as well
as the mind is upright.
The yogi also has adaptability of (mental) body (käya
kammaññatä) and adaptability of mind (citta kammaññatä).
At the three lower ñäûa stages, the yogi who has to
change position for two or three times in an hour or in
one sitting-session, at udayabbaya ñäûa does not have to
change position at all. Now he has adaptability of (mental)
body and adaptability of mind.
He also has profiency of (mental) body (käya paguññatä)
and profiency of mind (citta paguññatä). The noting mind
seems to be noting the object automatically. “Venerable
Sir, it seems like I am sitting and watching the object”’
reported some yogis. At the lower ñäûa stages, does not
one have to make an effort to keep the body erect as
well as keeping the mind from wandering? (One has to
make such efforts, Venerable Sir). Yes, one has to make
such efforts. When one reaches udayabbaya ñäûa, one
does not have to make such efforts.
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At this stage, one is well in body (käyikasukha) and
happy in mind (cetasika sukha). Hence, one can have
craving (lobha, taûhä) towards such happiness or
pleasantness. When the experience in dhamma is good,
these pleasantnesses can arise.

SuññägaraÖ paviôôhassa, santacittassa bhikkuno

Amänusï rati hoti, sammädhammaÖ vipassato

SuññägaraÖ = a quiet meditation centre; paviôôhassa =
enters; santacittassa = with a calm mind; sammä =
correctly; dhammaÖ = the arisings and passings away of
the nature of rúpa dhamma and näma dhamma; vipassato
= who practises vipassanä meditation; bhukkhuno = yogi
who can foresee the dangers of the saÖsarä; amänusï =
happiness due to vipassanä pïti sukha; hoti = takes place.
Iti = thus; bhagavä = the Buddha; avoca = expounded
with wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!

The yogi who has reached udayabbaya ñäûa enters a
quiet meditation centre, and on noting the arisings and
passings away of rúpa dhamma and näma dhamma is so
filled with vipassanä pïti sukha that let alone an ordinary
human being, not even an ordinary deva can experience
this kind of happiness which he had enjoyed. Likened to
cotton wool soaked in oil (pharaûäpïti), he is so immersed
in happiness that he cannot get up even. The yogi is
having much pleasure. The yogi has, due to this pïti,
happiness in mind and pleasantness in body repeatedly.
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These pleasurable experiences can be expressed as lobha
taûha or räga. Having such pleasure over and over again
is known as dwelling. What is dwelling in sukha vedanä?
In sukha vedanä, craving (räga) is dwelling. So long as
the yogi has the dwelling of räga, can he gain dhamma?
(He cannot gain it, Venerable Sir). Yes, he cannot gain
dhamma fully yet, but his progress in dhamma is already
about half way through.
“While noting is going well, delightful craving arises. Then
the progress in dhamma stops internally”, as this saying
goes the progress in dhamma has stopped, it cannot
advance any more. For some yogis, the progress in
dhamma has stopped for about 10 years. This type of
yogi has practised at home without a teacher and at
udayabbaya ñäûa, he took delight in these pleasures,
having full of pïti so that even the tears ran down. Then
he stopped at that stage. When he was asked, how long
has it been stopping at this stage? He answered that it
has been stopping for about 10 years, Venerable Sir. Is
not that a long time? (It is a long time, Venerable Sir).
He said that he could not join a retreat, he had no energy
to join and also there are so many worldly things to look
after. What is said to be dwelling in him at this stage? It
can be said that räga is dwelling. In sukha vedanä, the
dwelling of räga is evident.

Motto: Craving that dwells in sukha vedanä
Must truly be abandoned.

In sukha vedanä, räga is dwelling. The pleasure or
lobhataûhäräga in sukha vedanä can be called in how
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many ways? It can be called in three ways as räga or
lobha or taûhä. Collectively it means lobha or craving for
the sukha vedanä. So long as this lobha is dwelling, the
dhamma cannot progress further. The Buddha expounded
that to abandon this rägänusaya, one must note this sukha
vedanä again.

Sukhä bhikkhave vedanä dukkhato daôôhabbä

Bhikkhave = dear sons and daughters who can foresee
the dangers of saÖsarä; sukhä = pleasant; vedanä =
feeling; dukkhato = as dukkha or to realize it as dukkha;
daôôhabbä = must be noted. Iti = Thus; bhagavä = the
Buddha; avoca = expounded with wisdom led by
compassion.

Sädhu! Sädhu! Sädhu!

When sukha vedanä arises in one’s santäna, it must be
noted until it is realized as dukkha. As soon as one
realizes it as dukkha, the pleasant lobha taûhäräga is
being abandoned. Is it not? (It is, Venerable Sir). No one
wants or takes pleasure in dukkha vedanä.

How to note sukha vedanä so as to realize it as dukkha
vedanä? One must note sukha vedanä respectfully and
attentively. If the pleasantness in the body is evident, it
must be noted as “pleasant”, “pleasant”. If the happiness
in mind is evident, it must be noted as “happy”, “happy”.
The individuals who have the basic udayabbaya ñäûa, as
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soon as happy, happy is being noted, the happiness arises
and passes away and it has been experienced. Appearing
is arising and the dissolution is passing away. In as much
as the samädhi ñäûa is strengthened, the very fast arisings
and passings away are perceived. One must try hard to
be able to catch up with them, and note them.
Some yogis reported, “They are so fast, it is not possible
for me to catch up with them and note them, so how
shall I note them, Venerable Sir?” How to note them?
Note them just as “knowing, knowing”. Since the arisings
and passings away are happening so fast and one has to
try to catch up with them, and note them, does it not
seem to be a kind of suffering? (It seems to be, Venerable
Sir). These arisings and passings away seem to be
oppressing. How can they be the true pleasantness? Does
not one think it to be a kind of suffering? (One does
think so, Venerable Sir). As soon as one thinks it as
dukkha, the dwelling of räga in pleasant feeling is already
being abandoned. Is it not? (It is, Venerable Sir).

Motto: When sukha vedanä arises
It must be noted
Till it is realized as dukkha

Upekkhä vedanä can become more evident only when
one attains sankhärupekkhä ñäûa. The yogis who have
been to sankhärupekkhä ñäûa stage know by themselves.
These yogis in sitting meditation, after noting rising, falling,
sitting, touching for once or twice, the noting object and
the noting mind become synchronized, automatic and the
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feeling is neither pleasant nor unpleasant. What feeling
(vedanä) is this? (It is upekkhä vedanä, Venerable Sir).
Yes, it is upekkhä vedanä, and the noting of it is not
very clear. In the yogis wisdom, the upekkhä vedanä is
not evident enough to be noted. This feeling is made
known only because the Buddha had expounded about
it. Upekkhä vedanä is very subtle and in the Scriptures,
this is explained by giving an example known as
Migapadavalañcajana method. The explanation in this
method is, a deer passes over a stone slab. The up-going
foot steps and the down-coming foot steps of the deer
can be seen. During the time when the deer is going over
the stone slab there is no one nearby. Later someone
comes near it. Since he can see the up-going foot steps
and the down-coming foot steps, cannot he know that a
deer must have gone over the stone slab? (He can know
about it, Venerable Sir).
It is the same as this. Upekkhä vedanä is the intermediate
vedanä lying between dukkha vedanä and sukha vedanä.
The up-going foot steps are likened to sukha vedanä,
and the down-coming foot steps are likened to dukkha
vedanä. The foot steps on the stone slab are likened to
upekkhä vedanä which are very subtle and not evident.
To note this vedanä is not easy. Hence, how can one
note this? Return to noting the rising and falling.
At sankhärupekkhä ñäûa, the noting becomes very easy.
The rising and falling are appearing automatically and the
noting mind is noting this automatically so that the practice
becomes very easy. What can dwell in this experience?
Moha or avijjä can dwell in it. With the moha dwelling
in it, can one attain the noble dhamma? (One cannot
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attain, Venerable Sir). Yes, one cannot attain it. In upekkhä
vedanä, moha dwells, and this is evident at the stage of
sankhärupekkhä ñäûa.

Motto: Moha that dwells in upekkhä vedanä
Must truly be abandoned.

Moha that dwells in upekkhä vedanä must be abandoned.
That means if one can abandon it, the noble dhamma can
be attained. Since there is a reason for requesting to
know how to abandon moha, the Buddha had expounded
in Päli as follows:

Adukkhamasukhä bhikkhave vedanä aniccato daôôhabbä

Bhikkhave = O dear sons and daughters who can foresee
the dangers of saÖsarä; adukkhamasukha = neither
suffering nor happiness; vedanä = upekkhä vedanä or
equanimity feeling; aniccato = as impermanence or to
recogonise it as impermanence, daôôhabbä = must be noted.
Iti = thus, bhagavä = the Buddha; avoca = expounded
with wisdom led by compassion.

Sädhu!  Sädhu!  Sädhu!

When neither dukkha nor sukha vedanä or intermediate
vedanä appears in one’s santäna, one shall note to know
it as impermanence (anicca). But this upekkhä vedanä is
so indistinct that one may not be able to note it. Hence,
shall not one continue to note again rising, falling, sitting
or touching? (One shall do so, Venerable Sir).
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One shall note respectfully and attentively. When one
continues to note respectfully and attentively on rising
falling, sitting or touching, and at sankhärupekkhä ñäûa
which has bhaÜga ñäûa as it foundation, it is perceived
that on noting rising, the rising passes away fleetingly; on
noting falling, the falling passes away fleetingly; on noting
sitting, the action of sitting passes away fleetingly; on noting
touching, the action of touching passes away fleetingly.
Later when the samädhi ñäûa becomes strengthened by
one more step, it is perceived that as rising is noted, the
action of rising as well as the mind noting it pass away
fleetingly; as falling is noted, the action of falling as well
as the noting mind pass away fleetingly; as sitting is noted,
the action of sitting as well as the noting mind pass away
fleetingly and as touching is noted, the action of touching
as well as the noting mind pass away fleetingly.
The rúpa dhamma that is, actions of rising, falling, sitting,
touching is not permanent. Also the mind noting it is not
permanent. Since the passings away are perceived, does
not one realize the impermanence? (One does realize the
impermanence, Venerable Sir). As soon as the insight on
impermanence (anicca ñäûa) is realized, moha cannot
dwell anymore. Moha that dwells in upekkhä vedanä is
being abandoned.

Motto: When upekkhä vedanä arises
Its impermanence
Must truly the noted
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On noting “as impermanence” or as not permanent as
thus, when vipassanä ñäûa is attained, moha is already
being abandoned. If the yogi can abandon the three
dwellings in the respective vedanäs, he is sure to gain the
noble dhamma. Here the method to abandon the three
dwellings in the three respective vedanäs is mentioned
briefly. Vedanä, saññä, sankhära and viññäûa can be
noted as both the conditioning state and conditioned state.
This is the explanation in brief on the method of noting
the vedanä. This audience and the yogis know already
how to note the vedanä.

In the beginning of the meditation practice, the mind is
not stable yet as it is wandering to places like a pagoda,
a monastery, a market, or one’s residence and so on. As
soon as one knows the mind in wandering, does not one
have to note that mind by the succeeding mind as
wandering, wandering; planning, planning? (One has to
note thus, Venerable Sir). What is one noting? (One is
noting the viññäûa, Venerable Sir). Yes, one is noting the
viññäûa Out of the four nämakkhandhäs of ve (vedanä),
sañ (saññä), saÜ (sankhära) and viñ (viññäûa), is not
one noting the viññäûa? (One is noting it, Venerable Sir).
When one can catch up with the noting, that wandering
mind will pass away. If one cannot catch up with it yet,
one has to keep on noting, because viññäûa is also one
of the noting objects. In “Cattäro khandhä arúpino
aññamaññaÖ atthipaccayena paccayo”, the first factor
of Atthi Paccayo, the explanation in brief on how to
practise vipassanä meditation on them is fairly complete.
Let us proceed to the second factor.
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In “Cattäro mahäbhútä aññamaññaÖ atthipaccayena
paccayo”, the four great primaries (cattäro mahäbhútas)
mean pathavï, äpo, tejo and väyo elements. These four
elements are also evident when one is practising vipassanä
meditation. The individuals and yogis who are practising
vipassanä meditation have experienced the arisings of
pathavï, äpo, tejo and väyo dhätus. These elements are
the most prominent and abundant elements that one can
come across.
In the word mahäbhúta, mahä means great, búta means
arising. Mahäbhútas are the most distinctive arisings in
one’s body (khandhä). When one starts to meditate and
as the concentration develops, these elements become
evident. On noting rising, falling, what element is one noting?
One is noting the väyo dhätu. When one inhales there is
the stage-by-state rising, and the nature of tautness in the
rising must be noted to know. Also in falling, the gradual
slackening occurs, and the nature of movement in the
slackening must be noted to know. Knowing the nature of
tautness in rising, the nature of movement and slackening
in falling are noting the väyo element. In väyo dhätu its
characteristics are:
Supporting, tautening also slackening
Swaying and tending to have movement
Towards its own goal, it does the pushing
This is the väyo dhätu and the yogi has to note them
In rising, is not the tautness evident? (It is evident,
Venerable Sir). In falling, is not the slackening or movement
evident? (It is evident, Venerable Sir).
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“Swaying and tending to have movement”. According to
this phrase, at the beginning of practising meditation, one
has swaying, bending or moving quite distinctly. When
one is at the beginning stage of sammasana ñäûa, does
not one sway or bend? (One does, Venerable Sir). When
one sways, does not one have to note swaying, swaying?
On bending, does not one have to note bending, bending?
What is it that one is noting? (One is noting väyo dhätu,
Venerable Sir). Yes, it is the noting on väyo dhätu. If
one’s noting is good, and one is intelligent, on noting
swaying, swaying, one will find the gaps or discontinuity
in swaying. By ignoring the nature of bodily action, the
material forms of head, body, legs and hands, on noting
the phenomenon of movement only as swaying, swaying,
intelligent yogis find quite often that one swaying does not
flow into the next swaying, but it passes away and so
there are gaps.
One realizes that one movement does not flow into the
next one. Since it does not get involved in the next one
but it passes away, and so it is not permanent. Is not the
impermanence being known? (It is being known, Venerable
Sir). Yes, it is being known. The yogi whose noting is
good, on noting swaying, swaying, it is perceived that one
movement does not flow into the next one or one swaying
does not flow into the next one. This is the noting on
väyo dhätu. According to the phrase “swaying and tending
to have movement”, one may have displacements. One
may be displaced gradually forward or backward. This is
a characteristic of väyo dhätu.
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"Towards  its own goal, it does the pushing". Some yogis
who are practising walking meditation reported, "One
cannot walk straight, Venerable Sir". One gets to that side
or this side due to pushing, Does not one have to note
pushing, pushing? (One has to note thus, Venerable Sir)
what is being found? Väyo dhatu has been found.
According to the phrase, "Swaying or tending to have
movement, towards its own goal it does the pushing,"
some yogis reported, "when we try to move forward, we
cannot move forward, but we are moving backward,
Venerable Sir". Whose nature is it? (It is the nature of
väyo dhätu, Venerable Sir). This is experiencing the nature
of väyo dhätu.
As soon as concentration actually develops, one finds
distinctive happenings such as one is not the owner of
oneself or one is not in control of oneself. One has  to
follow the pushing of the väyo dhätu. Does one know
that it is uncontrollable? (One knows thus, Venerable Sir).
Väyo dhätu is more evident. Pathavï dhätu is also
evident. In sitting meditation, hardness and roughness are
evident. "Venerable Sir, as if I am sitting on a big hard
log," is the report. What dhätu is he encountering? (He is
encountering the pathavï dhätu, Venerable Sir).

"Hard, soft, coarse and fine
It provides forming
Basing, representing, lightness and heaviness
This is pathavï dhätu, note it noble yogi."

742
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A yogi feels as if he is sitting on a big hard rod.
Sometimes does not one find softness and fineness? (One
finds thus, Venerable Sir). In strong pathavï dhätu one
finds hardness and coarseness. In weak pathavï dhätu
one can find softness and fineness. During sitting meditation,
yogi finds especially the nature of pathavï dhätu distinctly.
The nature of äpo dhätu, can also be found, "Venerable
Sir, my nose is running very much, there are many saliva
in my mouth," some yogi report. Is it not? (It is Venerable
Sir). What dhätu does the yogi find? (He does find the
äpo dhätu, venerable Sir). "Venerable Sir, eventhough it is
not as hot, I am sweating profusely." What dhätu is
responsible for this? (Äpo dhätu, Venerable Sir). Yes, he
is finding the äpo dhätu.
The nature of tejo dhätu, “Hotness, warmness and
coldness”, can also be found. In sitting meditation, when
the tejo dhätu is evident, the yogi reported, “Venerable
Sir, the weather is not very hot, but I am burning. The
lower part of the body is hot and the upper part is cold”.
Do not some yogis report like this? (They do report as
such, Venerable Sir). Hotness and coldness are both tejo
dhätu. “Venerable Sir, it is not my whole body, some
parts of it are hot”, reported some yogis. What is he
finding? (He is finding tejo dhätu, Venerable Sir). Yes, he
is finding tejo dhätu.
When one practices vipassanä meditation, the dhätus in
one’s body (khandhä) can be found and they are found
first and foremost. These dhätus are most prominent ones.
The explanation on the second factor is fairly complete.
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27.7.08

The third factor is “Okkantikkhaûe nämarúpaÖ
aññamañña atthipaccayena paccayo”. This factor concerns
the moment of conception, and it can only be known
because the Buddha had expounded about it. This
audience and yogis cannot practise vipassanä meditation
on this factor.
The fourth factor is “Cittacetasikä dhammä
cittasamuôôhänänaÖ rúpänaÖ atthipaccayena paccayo”.
This factor is most appropriate to note in vipassanä
meditation.
Citta and cetasikä dhammäs are conditioning the
cittajarúpas. As mentioned just now, when one is at the
stage of the knowledge of cause and effect (paccaya
pariggaha ñäûa), on sitting like now and when one is
about to stand up, if one pays special attention, one finds
the intention to stand up evidently, which one has to note,
wanting to stand up, wanting to stand up. This “wanting
to stand up" really is consciousness and mental factors
(cittacetasikä dhammäs). Citta does not arise alone, it is
always accompanied by the respective cetasikäs. Later,
when the action of standing up appears, it must be noted
as “standing, standing”.
In noting standing, standing, discard as much as possible
the material forms of head, body, legs and hands. Due to
the intention to stand up, the wind element inside pushes
the body so that the action of gradual upward movement
appears. This bodily action of standing up must be noted
attentively as much as possible. The physical action of the
body moving up gradually stage by stage is called
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cittasamuôôhänänaÖ rúpänaÖ in Päli. Due to the intention,
is it not evident that the gradual bodily action of standing
up is arising? (It is evident, Venerable Sir). Can one note
this action? (One can note it, Venerable Sir). Yes, one
can note it in practicing meditation.
Cittacetasikä dhammä indicates wanting to stand up,
wanting to stand up. CittasamuôôhänänaÖ rúpänaÖ means
standing, standing. Does not one have to note them? (One
has to note them, Venerable Sir). Oh! One’s notings are
in line with the notings mentioned in Paôôhäna desanä. Is
it not appropriate? (It is appropriate, Venerable Sir). These
notings are in conformity with the Paôôhäna desanä, and
does not one become happy? (One does become happy,
Venerable Sir).
On changing from standing posture to walking, if one pays
special attention, one will perceive distinctly the intention
to walk. Do not walk away quickly, stop for a moment,
and on paying special attention, one will perceive distinctly
the intention to walk. Since it is distinct, does not one
have to note, wanting to walk, wanting to walk? (One
has to note thus, Venerable Sir). In the Päli Text, what
part does this represent? It is cittacetasikä dhammä and
due to this the intention to walk arises. In fact citta cannot
arise alone, it is always accompanied by cetasikäs.

Later, when the bodily action of walking appears, one has
to note walking, walking. Due to the intention to walk,
the wind element pushes from inside, and the bodily action
of walking arises. Then one has to note left foot forward,
right foot forward; lifting, dropping, and lifting, pushing,
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dropping. What is this bodily action of walking called in
Päli Text? (It is called cittasamuôôhänänaÖ rúpänaÖ,
Venerable Sir). Is it not evident? (It is evident, Venerable
Sir). Does not one find one’s notings in the Päli Text?
(One does find them, Venerable Sir). When one reaches
paccaya pariggaha ñäûa one can find all these phenomena.
On changing from walking to sitting posture, do not sit
down abruptly. On paying special attention, the intention
to sit down will arise first and foremost and it must be
noted as wanting to sit down, wanting to sit down. In
which part of the Päli Text is one noting wanting to sit
down, wanting to sit down? (It is cittacetasikä dhammä,
Venerable Sir). Only one or two yogis can answer, and
the rest cannot. Some yogis want to answer but they are
afraid of the fact that their answer may not be correct. In
which part of the Päli Text is one noting wanting to sit
down, wanting to sit down? (Cittacetasikä dhammä,
Venerable Sir).
Then the wind element due to the intention to sit down
has pushed down, so that the phenomenon of body moving
downward gradually happens. Noting the phenomenon of
gradual downward movement of the body is in conformity
to which part of the Päli Text? (It is cittasamuôôhänänaÖ
rúpänaÖ, Venerable Sir). Due to the intention to sit down,
the phenomenon of sitting happens, and it is called
cittasamuôôhänänaÖ rúpänaÖ in Päli vocabulary. Is it not
known? (It is known, Venerable Sir). Since one is noting
by the correct method, is not the phenomenon occurring
according to the Päli Text? (It is, Venerable Sir). To be
in accord is wonderful. When one continues to keep on
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noting evidently one can gain one ñäûa after another in
the series of ñäûa. This fourth factor is the scope for
vipassanä meditation.
The fifth factor is mahäbhúta upädärúpänaÖ. The
mahäbhúta = the four great primaries; upädärúpänaÖ =
on derived rúpas; atthipaccayena = by the force of
Sahajätatthi Paccayo; paccayo + upakärako =
conditioning; hoti = are?
The derived rúpas are not very distinct enough to be
noted in the practice of vipassanä meditation. Pathavï,
äpo, tejo and väyo, the four great elements are to be
noted as mentioned earlier in the second factor.
Sahajätatthi conditioning state, when considered collectively,
amounts to rúpa and näma, the two items and all the five
aggregates. All the five khandhäs can be noted in
vipassanä meditation, but the distinctive ones are vedanä
and viññäûa. In rúpa, noting pathavï, äpo, tejo and väyo,
the four great elements is distinct. The Buddha had
expounded on the five khandhäs by giving examples in
one of the suttas.
At one time, the Buddha was residing at a monastery
near the GaÜgä river. He saw a big block of foam drifting
down the river. He called the monks, and showed it to
them, and compared it to rúpakkhandhä. Then the Buddha
expounded a discourse on rúpakkhandhä which has the
nature of anicca, dukkha and anatta. This incidence has
been mentioned in the Sahajäta Paccayo and hence it
shall be included here.
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Rúpa is likened to a foam. Does this audience sometimes
saw big foams floating down the river? (We do see them,
thus, Venerable Sir). There is noting substantial in the foam.
Can it be handled and made into cups and pots? (It
cannot be done, Venerable Sir). Rúpa dhamma is also
like this, there is noting substantial in it. It is always
disintegrating.
Inside this big foam, there may be insects, worms, water-
snakes and so on. So also in the body (khandhä) of this
audience, there are 80 kinds of parasites making it their
home, living, propergating, excreting and dying. Hence,
rúpakkhandhä is likened to a piece of foam.
Foams are destroyed by waves and also in many other
ways. Even if a foam does not disintegrate in a river,
when it reaches, the ocean, it will certainly be destroyed.
The body, rúpakkhandhä of this audience is also the same.
It can disintegrate right at the stage of foetus, but if not
according to favourable circumstances, will it certainly be
destroyed at the age of 100 if the life span of human
beings is 100 years? If at the time where the life span is
75 years, one will perish at the age of 75. Is it not
likened to a piece of foam? (It is, Venerable Sir). Nothing
is permanent and substantial. There is nothing which is
controllable.

Motto: Rúpa is likened to a foam,
       Its nature is
       Anicca, dukkha and anatta.

748
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What is vedanä likened to? It is likened to a water bubble.
When rain drops fall on the water surface, they disintegrate,
and disintegrate. Do not they disintegrate? (They do,
Venerable Sir). Vedanä is also like this. As soon as it
appears in the body (khandhä) it passes away, and passes
away. One who is at udayabbaya ñäûa, is not he more
aware of it? (He is more aware of it, Venerable Sir).
Some yogis reported, “It is like water bubbles, Venerable
Sir”. Oh it is so true. Likened to water bubble appearing
and disappearing, on noting vedanä also it is arising and
passing away. It is a very fast process.
In the Buddha’s wisdom, there are about a billion arisings
and passings away occuring in a second.

(Kodisatasahassasankhätä uppajjitvä nirujjhati.
Khandhä vagga saÜ-ôôha 395, pa 115)

Vedanäs are arising and passing away so swiftly that their
impermanence (anicca) can be realized. The arisings and
passings away are taking place so fast that they seem to
be oppressing, and it seems to be suffering (dukkha).
These arisings and passings away cannot be prevented
from happening. They are happening on their own accord,
which is uncontrollable (anatta). Do not the yogis and
individuals who are practising vipassanä meditation realize
as such? (They do, Venerable Sir).

Motto: Vedanä is likened to a water bubble.
Its nature is anicca, dukkha and anatta.
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Saññä is likened to a mirage. In the summer, on the
roads or tops of bare hills, when viewed from a distance,
there are shiny colours seen radiating which can be mistaken
as waves in the water. Thinking this mirage to be water,
the thirsty deer in search of water, tries to snap a drink
from the mirage. Does it get any water? (It does not,
Venerable Sir). After sometime, the deer dies of an ache
for thirst.
Due to saññä, there arises a clinging to pleasantness as
individual, living beings, white, red, multicolour, beauty
(subha), pleasantness (sukha) and permanence (nicca). In
the end, are they not all sufferings (dukkha)? (They are,
Venerable Sir). There is nothing which is real. Saññä also
is impermanent (anicca), suffering (dukkha) and
uncontrollable (anatta).

Motto: Saññä is likened to a mirage
Its nature is anicca, dukkha and anatta.

What is sankhära likened to? It is likened to a trunk of
a banana tree. When this trunk of the banana tree is
looked from outside, it looks like a smooth log. Is there
a core inside? (There is not, Venerable Sir). An ignorant
person will think this trunk of the banana tree has a core
inside. But this trunk is useless. A home cannot be built
with it. When this banana trunk is peeled off one layer
after another, there is no hard core inside and nothing
substantial in the layers as well. All the 50 sankhäras are
like that, all 50 of them have nothing substantial. This
sankhära is also not permanent (anicca). The arisings and
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passings away of sankhära are so fast that it is felt as
suffering (dukkha). They cannot be prevented from
happening in any way, which is uncontrollable (anatta).

Motto: Sankhära is likened to a trunk of a banana tree
Its nature is anicca, dukkha and anatta

Viññäûa is likened to an illusion produced by magic.
Magicians can change things so quickly that they can
produce illusions. Look, Look, he may say, and show a
glass marble or a piece of broken brick and then turned
it quickly into a big gold nugget or a lump of silver or
pearls. He changed it so quickly that those onlookers are
tricked. In the same way, consciousness or viññäûa is
likened to an illusion produced by magic.
Does not an ordinary person, think that he is walking,
standing, sitting and lying down with the same
consciousness? (He does think so, Venerable Sir). Since
the consciousness is changing so quickly, it seems to be
the same in all occasions, but is it true? (It is not true,
Venerable Sir). Actually, one is walking with a one
consciousness, standing with another consciousness, sitting
with other consciousness and lying down with some other
consciousness. Those individuals who had attained matured
vipassanä ñäûas know about this by themselves. Therefore,
what is viññäûa likened to? It is likened to a magical
illusion.

Motto: Viññäûa is likened to an illusion produced by
magic
Its nature in anicca, dukkha and anatta:
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In Sahajätatthi Paccayo, are not all the five khandhäs
turned out to be anicca, dukkha and anatta? (They all
are, Venerable Sir). A person who practises vipassanä
meditation realizes that all bear the characteristics of anicca,
dukkha and anatta.
If one can, by the correct method, master the notings on
either vedanä, saññä, sankhära or viññäûa; or any one
of the four great elements: pathavï, äpo, tejo or väyo, he
can attain the noble dhamma which he had aspired for.
The most important point here is, the noting must be
done by the correct method. Ha! His noting and my noting
are not the same. He progresses in dhamma and will I
ever gain dhamma? One should not have this kind of
thinking with an inferiority complex. One should have in
mind that so long as one’s method of noting is correct,
one will definitely gain dhamma.
Is it not good to know like this? (It is good to know
thus, Venerable Sir). Whether one is noting rúpa dhamma
or vedanä or citta or mind objects, that is, any one of
the four foundations of mindfulness, so long as the method
of noting is correct, according to one’s päramita, one will
definitely gain dhamma one day.
During the time of the Buddha, He had expounded on
this topic. A monk wanted to gain dhamma very much
and he intended to practise till he become an arahant.
But first he wanted to know the correct method of noting
and so he approached the elder Theras who were
arahants.
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He went to the first elder Thera and requested, “Venerable
Sir, Dassanavisudhi, may I know by which method of
noting do you gain the noble dhamma, the purity of insight
(or become an arahant)?” The arahant Thera replied by
telling him the method he had practised in Päli thus:
ChannaÖ phassäyatanaÖ ajjhattikäyatana, which means
that by noting the six objects, the Thera became an
arahant.
To make it more sure, he went to another elder Thera
who was renowned as an arahant. He requested,
“Venerable Sir, Dassanavisudhi, may I know by which
method you have realized the truth?” The Thera replied,
“I gained dhamma by pañcannaÖ upadänakkhandhänaÖ,
that is, by noting the five aggregates”.
Now the monk became confused. What did the first Thera
say? He said by noting six items. The second said five
items. “Oh that won’t do, these two Theras do not say
the same thing”. Then he went to the third Thera and
requested, “Venerable Sir, Dassanavisudhi, with what
dhamma do you attain the right view completely?” The
Thera replied in Päli “CattunnaÖ mahäbhutänaÖ”, which
means by noting the four great primaries. The monk got
more confused, and so he went to the fourth arahant
Thera and requested as before. The fourth Thera replied
in Päli “YaÖ kiñcisamudayadhammaÖ sobbaÖ taÖ
nirodhadhammaÖ”, which means the method of breaking
the rounds of wheel of Dependent Origination,
(Paôiccasamuppada).
This dhamma talk will continue on the coming uposatha
day.

753
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By virtue of listening to this dhamma talk in brief on
Atthi Paccayo of Paccayanidessa from Paôôhäna Päli Text
together with the method of practice, may you be able to
follow, practise, cultivate and put effort accordingly, and
may you be able to realize swiftly the noble dhamma,
attain the bliss of nibbäna, the extinction of all sufferings
that you have aspired for with the ease of practice.

(May we be endowed with the blessing, Venerable Sir)

Sädhu!  Sädhu!  Sädhu!



Pat hh
hh ht hh

hh hha–na and Vipassana– (15) Atthi Paccayo 755

Translator’s note on Atthi Paccayo

(1) The six objects (ärammana)
Rúpärammana = visible object
Saddärammana = sound
Gandhärammana = smell
Rasärammana = taste
Phoôôhabbärammana = tangible object
Dhammärammana = mind-object

(2) The five aggregates (khandhäs)
Rúpakkhandhä = corporeality aggregate
Vedanäkkhandhä = feeling aggregate
Saññakkhandhä = perception aggregate
Sankkhärakkhandhä = aggregate of mental formations
Viññakkhandhä = consciousness aggregate

(3) Four great primaries (Mahä bhútas)
Pathavï = the element of extension with the

characteristics of hardness and softness
Äpo = the element of cohesion with the

characteristics of cohesiveness and fluidity
Tejo = the element of heat with the characteristics

of hotness and coldness
Väyo = the element of motion with the

characteristics of pushing and supporting.
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(4) Dependent Origination (Paôiccasamuppäda)(a)

Paôiccasamuppäda Law of Dependent Origination
The brief essential statement of the law is:
(1) Avijjä-paccayä sankhära = Dependent on ignorance

arise the rebirth-producing volitions or kamma
formations.

(2) Sankhära-paccayä viññänam = Dependent on
kamma formations (in past life) arises rebirth
consciousness (in the present life).

(3) Viññäna-paccayä näma-rupam = Dependent on
rebirth consciousness arise the mental and physical
phenomena.

(4) Näma-rúpa-paccayä saläyatanam = Dependent on the
mental and physical phenomena arise the six (sense)
bases

(5) Saläyatana-paccayä phasso = Dependent on the six
(sense) bases arise contact (between sense base,
sense object and consciousness).

(6) Phassa-paccayä vedanä = Dependent on contact
arises feeling.

(7) Vedanä-paccayä taûhä = Dependent on feeling arises
craving.

(8) Taûhä-paccayä upädänaÖ = Dependent on craving
arises grasping.

(9) Upädäna-paccaya bhavo = Dependent on grasping
arises the rebirth-producing kamma (kammabhava)
and the rebirth-process (upapatti-bhava).
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(10) Bhava-pacayä jäti = Dependent on the rebirth-
producing kamma (in the present life) arises rebirth
(in the future life).

(11) Jäti-paccayä jarä-maranaÖ-soka-parideva-dukkha-
domanass’ upäyäsä sambhavanti = Dependent on
rebirth arise old age, death, worry, lamentation,
pain, grief and despair.

Thus arises the whole mass of suffering again in the future

(a) Mahm Tin Mon, “The Essence of Buddha
Abhidhamma”, Shwe Zin Yaw Press, Yangon,
Myanmar.

                   First Printing 1995, p-296



MOTTOS

S When dukkha vedanä appears
It must be considered as a thorn or a stake
And must be noted

S When sukha vedanä arises
It must be noted
Till it is realized as dukkha

S When upekkhä vedanä arises
Its impermanence
Must truly the noted

S Rúpa is likened to a foam,
      Its nature is
      Anicca, dukkha and anatta.

S Vedanä is likened to a water bubble.
Its nature is anicca, dukkha and anatta.

S Saññä is likened to a mirage
Its nature is anicca, dukkha and anatta.

S Sankhära is likened to a trunk of a banana tree
Its nature is anicca, dukkha and anatta

S Viññäûa is likened to an illusion produced by
magic
Its nature in anicca, dukkha and anatta:


