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Namo tassa Bhagavato Arahato Sammasambuddhassa!
Homage to the Exalted One, the Arahat Buddha Supreme

Mahanamakkara - Buddhapanama
I begin with due respect to the Buddha

Munendakko yeko dayudayaruno fidnavitthinnabimbo,
vineyappanogham kamlakathitam dhamaramsivarehi.
Subodhesi suddhe tibhavakuhare bydpitakkittinarica,

tilokekaccakkum dukhasahanam tam mahesim namami.

Dayudayaruno = being possessed of a great compassion, like the morning sun
which brings forth light to the darkness. Ndnavittinnabembo = having sabbaniiuta fiana
of expansive magnitude. Eko = having appeared in this universe and being single
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uncompared. Yomunendakko = the Buddha the brilliant sun. Suddhe = being beautiful,
clean and peaceful. Tibhavakuhare = being at three life and three spheres, the so-called
karma-ripa-aripa. Nibbattam = already made His appearance by virtue of the parami
(perfection or perfect past deeds). Kamlakathitam = to be nominated as a “lotus”.
Vineyappanoyam = to those humans, devds, brahma and many a living beings. Dhamma-
ramsivarehi = with the light of noble desand of the noble-beings which enables living
beings to see the right path to nibbana. Subodhesi = has arisen with the ability to see the
Four Ultimate Reality with penetrative eye of wisdom.

Byapitikkittinaiica = because of the incomparable sila-samadhi-pannia (good
character) in this living world and reaching the byammd plane. Tilokekaccekkhur = the
single eye for the three planes of byammd, devds and humans. Dukhamasahanam =
tolerating, like the great earth, things untolerable. Mahesim = having acquired, by way
of investigating and paractising, special characters such as silakkhandha, samadhik-
khandha, pannakkhandha, vimuttikkhandha and vimuttiianadassanakkhadha. Tam mu-
nindakkam = To that sun called the Buddha. Aharm = 1. Namdmi = Begin, with faith and
humbleness, paying homage by three cetanas kaya, vaci and mano through the three
doors.

An Auspicious Night (Bhaddekarattasuttan)

Before Bhaddekarattasuttan, description will be first made of paccekkha 7idna
(the practical knowledge) and anvaya 7iana (theoretical knowledge), related to meditating
on the past and future, which the yogavacara persons (practicing individuals) should
know beforehand.
Paccekkha Nina and Anvaya Nina
(The Practical and Theoretical Knowledge)

Aniccatto manasikarato adhimokkhabhahulassa saddhindriyana ddhipateyain hoti,
bhdvandya cattdrindriydni tadanvayd hunti (Padisam.-: 245).

Tadanvayd hontiti tam anugdmini tam anuvuttini hunti (Padisam.- Ttha.- 2: 161).
Paiifiavato bhikkhave ariysadvakassa radanvayad saddhd santhdti, ... (Sam.-3: 195).
Tadanvayiti tam anugacchamdnd, anuvuttamanati atto (Sam.- Tha.- 3: 279).

Anvaye fidnanti cattari saccani paccakkhatto disva yathd idani, evum atitepi imeva
parnicakkhandhd dhukkhasaccam, ayameva tahna samudayasacam, ayameva nirodho
nirodhasaccam, ayameva maggo maggasaccanti evum tassa idnassa anugatiyan
nanam (Di.-Ttha.-3: 202).
Anvaya fidnantianugamana idnam. Paccekkhato disvati cattari saccani magga-
fidnena paccakkhatto disvad (Di.-Ti.-3: 234).

In accordance with the above Atthakathd dika (Commentary) anvaya is of two
kinds: tadanvaya dhamma and anvaya figna. Then the anvaya fidna too is of
1. One that consistently follows Vipassana ]\7d1_1a (insight knowledge) and
2. One that consistently follows the Ariya Magga Nana and Phala Ndna (Noble Path
knowledge and Fruit knowledge).
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Of these two the anvaya fidna that consistently follows Vipassand Nana will first
be dealt with.
Extracts from Upanissasuttan

Janato aham bhikkhave passato dsavam khayam vadami, no ajanato no ajanako
no apassato. Karica bhikhave janato tim passato dsavanam khayo koti.]

Iti rupam, iti riipassa samudayo, iti ripassa attharigamo.

Iti vedana. R

Iti sanind. R

Iti sarikhdra. R

Iti vinnianam, iti vinnianassa samudayo, iti vinfianassa atthanigamoti (Sani.-1: 267).

e e

Noble Ones ... I preach the nature of Ariya Magga and Phala (Noble Path and
Fruit), where all dsava (cankers) are not present any more, only to those who on their
own know penetratively by sammadditthi 7iana (the knowledge of right understanding)
and who see penetratively by sammadditthi fidna. 1 do not preach to those who do not
know or see on their own penetratively by sammaditthi riana.

Noble Ones ... what is that they know and see on their own penetratively by
sammdditthi fidna so that dsava-free Ariya Magga and Phala are attained?

1. (a) This is (ripa) corporeality,

(b) These are the nature and cause of corporeality,

(c) These are the nature and cause of cessation of corporeality.
2. (a) This is vedana (suffering),

(b) These are the nature and cause of the vedand,

(c) These are the nature and cause of cessation of vedana.
3. (a) This is saninia (perception)

(b) These are the nature and cause of sarifa,

(c) These are the nature and cause of cessation of sanirid.
4. (a) These are the cetasika (mind and mental properties),

(b) These are the nature and cause of cetasika,

(c) These are the nature and cause of cessation of cetasika.
5. (a) This is vifiriana (cognition),

(b) These are the nature and cause of viriidna,

(c) These are the nature and cause of cessation of vifiridna.

Only those individuals who see and know the above five penetratively by
knowledge of right understanding (samdditthi 7idna) can the dsava-free Ariya Magga and
Phala appear (Sam.-1: 267).

What this desana (doctrine) means is as follows:

1. The five corporeality

2. The cause or formation of these five = formed with samudaya (arising) = samudaya
= nature of rising

3. Cessation of these five corporeality = ceased with disappearance = disappearance =

the nature of disappearance with time (or age). Only when these three are

penetratively known and seen by sammadditthi fiana can Ariya Magga Nana and Phala
]\7d1_1a, wherein all the dsava have ceased, be attained.
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The Commentaries and Subcommentaries have explicitly have explained these as
given below.

Janatoti janantassa. Passatoti passantassa. Dvepi paddni ekatthani, byanjana-
meva fidnam. Evum santepi “janato’ti fidnalakkhanam updddya puggalam niddisati.
Jdnenalakkhanam hi fidnam. “Passato”ti fidnappabhdvum upaddya. Passanappabhd-
vum hi ianam, fidnasamarigipuggalo cakkhumd viya cakkhund riipdni, iidnena vivutte
passati. R.

No ajdnato no apassatoti yo pana na jandti na passati, tassa no vaddamiti atto.
Etena ye ajanato apassatopi samsaradihiyeva suddim vadanti, tepatikkhatta hunti.
Purimena padadvayena updyo vutto, imind anupdyam patisedheti (Sam.-Tha.-2: 49).

1. Janato passatoti ittha dassanam parnindcakkhundti aha “dvepi padani ekatthani’ti.
Evum santepiti padadvdyassa ekatthatepi riadnalakkhana fianappabhavavissayassa tatha-
dassanabhdvavirodhandti attho. Tendha “janalakkhanam hi fidna’ati adi. Nénappa-
bhavunti rianubhdvena fianakiccavisayobhdanti attho. Tendha “fidna vivatte dhamme-
passati”’ti. Janato passatoti ca jananadassanamokkhena puggaladhithana desana pavut-
tati dha “rianalakkhanam upddaya”tiadi (Sam.-Ti.-2: 63).

“Nanalakkhananti iidnassa sabhdvum, visayassa yathdsabhdvabonanti attho (Ma.-Ti.-1:
146).

Nénappabhadvanti fidndnubhavuni, idnakiccani visayobhasananti attho (Ma.-Ti.-
1: 146-147).

2. Jdnatoti va pubbabhdgaridanena janato, aparabhdgena fianena passato (Sam.-
Ti.- 2: 63).
3. Janatoti va vatvd na jananam anussavakaraparivitakkamattavasana idhdadhip-
petam, attha kho rupdniviya cakkhuvinifidnena ripadi tesam ca samudayddike paccekkhe
katvad dassananti vibhdvetum “passatoti vuttanti evum va ittha attho (Sam.-Ti.- 2: 63).

Janato eva passato evdti evemettha niyamo icchito, na annatthd visesabhdvato
anitthdpannovati tassa niyamassa phalam dassetum “no ajdnato no apassato’ti vittanti
dha “yopana na jandti, na passati, tassa no vadamiti atthoti. Imind Khandhdnam
parinna dsavekkhayassa ekantikakarananti dasseti (Sam.- Ti.-2: 64).

e~~~ A

The meaning in the opening of the above Commentaries and Subcommentaries
are )

Janato = to the ones who know, passato = to the ones who see. These two.words
have similar meaning, the difference being in the wording. Though the two words of
different structural pattern bear a similar meaning, janato refers to the one having ability
to understand the nature of concentration rightly and penetratively. Indeed, 7idna
(knowledge), 1.e., sammddhitthi fidna, possesses the character of understanding the true
nature of concentration penetratively.

Passato refers to the ones who see the true nature of concentration by the power
of Aidna. Indeed, 7ridna (sammdditthi fidna) is endowed with the power of seeing the true
nature of concentration. As the form and figure are seen by one through the sense of
physical eye (cognition by sight), so also the ones with sammadditthi fiana see the true



nature of concentration through the light shone by the fiana (Sam.-Tha.-2: 49).

No ajanato no apassato. To him who knows not and sees not [craving for the five
aggregates, the nature of suffering due to these, and atthiigama (disappearance)] I do not
preach the Ariya Magga Phala (Noble Path), the terminus of dsava. This is the concept
of what has been said above. By the concept of No ajdnato no apassato, those who see
not and know not, still in the sphere of rounds of rebirth, are preaching the freedom from
rounds of rebirth. Such individuals must be disregarded (Sani.-Tha.-2: 49).

Again the Venerable Sayadaw explained the concept of the above in three ways:

1. No ajdnato no apassato = to him who knows and sees.

In these two, “sees” should be taken philosophically as to see with eye of wisdom.
Mansa cakkhu (pasdda cakkhu), the sight through physical (or absolute) eye, should not
be taken as its real meaning. Therefore, the two terms janato (he who knows), passato
(he who sees) have similar conceptual sense.

Evum santepi = The expression that “though these two words have different

structural pattern, of similar meaning” indicates jdnato = to him who knows, passato = to
him who sees, have same essence.
1. Concentration of the (fianalakkhana ) character of the knowledge which penetratively

knows the nature of the object.
2. The nature of knowledge (7idnappabhdva) which shed light so that the nature of the
object can be visualized.

The sense of the nature of ability to see, as mentioned above, has been described
by two different words because they do not oppose one another in their conceptual sense.
Therefore, the commentator has stated jananalakkhanam hi rianam = knowledge has the
character of knowing the true nature of the object penetratively.

]Vdnappabhdva possesses the nature light which enables one to see the nature the
object rightly by the light shed by the power of wisdom. (This is in concord with
visayobhdsarasa padipodiya in the Commentary Atthasalini (Abhi.- Tha.-1:166). That is
why the Commentator Sayadaw has expatiated 7idnena vivate dhamme passati = he who
has samdditthi riadna (right of wisdom) can see the dhamma by the shining light of
knowledge (Sam.-ti.-2-63).

[N.B. The Light of Wisdom is treated on pp. ........... in this volume]

2. In another way janato means he who knows by knowledge what has come in the
past.

3. In another way passato means he who knows by knowledge what is to come in
future.

(a) Anussava (hearsay, report) via your teachers and parents you come to know by
your knowledge

(b) Akdparitakka (study of condition, careful consideration) you come to know via
your thought and logical reasoning.

Just knowing by such knowledge is not applicable here. In fact, it is like just as
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visualizing corporeality’s by physical eye, the following should be visualized by eye of
wisdom:
(1) Rupa (material quality), vedana (suffering), sanria (perception), sankhara

(impermanence), viriaii (cognition)--the five aggregates as objects of grasping,

(i1) The origin of the cause of arising and the nature of these five aggregates as
objects of grasping,

(ii1)  The cause and nature of cessation of these five aggregates = the nature of
udaya (disappearance or destruction).

To make visualizing the above three more explicit, note that the Buddha preached
passato = to him who sees to stress the point that only he who sees by his own eye of
wisdom through paccekkha 7idna or the practical knowledge (Sam.-T7.-2: 63).

Anussava and Aképaritakka

Here anussava and akdparitakka are once again explained.
Anu anu savanam anussavo (Sam. Ti.-2: 166).
Prampardgatassa evum kirassati anussavanam (Sam. Ti.-2: 317).

The knowledge handed down from the parents, grand and great grand parents and
the teachers = what you know is termed as anussava. In this Upanissa sutta janato = to
him who knows, passato = to him who sees are indicated not for those who just know, by
his knowledge handed down from his forefathers and teachers, the five aggregates of
grasping, the cause and nature of cessation of these five aggregates = the nature of
atthirigama (disappearance or destruction). This kind of knowledge does not represent
the knowledge of eradication of factors of dsava.

Akaraparisakkoti yuttiparikappand (Sam. Ti.-2: 317).

Thinking, reasoning and analysis of the logic of factors is referred to as
akaraparisakka. In Upanissa sutta too janato = to him who knows, passato = to him
who sees do not refer to the one who just know by knowledge of dkdraparisakka. [Lord
Buddha’s dhamma are not a field of atakkavacara (impractical) takkis (thinkers)] (Ma.-2:
291).

Paccekkha Nina

Katama ca bhikkhave sammadotthi, yan kho bhikkave dukkhe fianam, dukkha
samudaye fianam, dukkha nirodhe fidnam, dukkha nirodhagdminiyd patipadadya fianam.”
Ayam vuccati bhikkhave sammaditthi (Ma.-1: 88).

Bhikkhus .... what is sammadditthi 7 (right understanding)
Bhikkhus .... There is

1. The knowledge in understanding the Dukkha Saccd (Noble Truth of Suffering)
2. The knowledge in understanding the Samudaya Saccd (Noble Truth of Arising) the
cause of dukkha (suffering)
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3. The knowledge in understanding the Nirodha Sacca (cessation of suffering)

4. The knowledge in understanding the Magga Sacca (Noble Truth of Path), cessation
of suffering which leads of Nibbdna. Bhikkhus .... such a kind of knowledge is the
Sammdditthi idna (Ma.-1: 88; Mahdsatipathdnasuttan).

Relevant to the above desands there are Catusaccasammadithi, four Sammadithi
iidna (Four kinds of knowledge of right understanding). This knowledge is referred to as
Paccakkha 7idna (the practical knowledge). In this suttan only those who know and see
by virtue of Paccekkha ridna are the ones qualified for janato = he who knows, passato =
he who sees. )

1. The five aggregates as the object of grasping
2. Their impermanent nature
3. The nature of their disappearance

The preaching has been made of the Noble Path and Fruition, where factors of
dsava have ceased, for those who know and see the above three by means of their practi-
cal knowledge.

Hence, those seeking cessation of the cause of dsava (cankers), the Ariya Magga
(the Noble Path) should first try to see the following three penetratively through practical
knowledge, called Sammdditthi ridna (the knowledge of right understanding):

1. The five aggregates as the object of grasping
2. Their impermanent nature
3. The nature of their disappearance

It must be noted that one should first try to be able to know and see penetratively
through the right understanding, ( as mentioned above) called practical knowledge, the
object one is after.

Now once again the five aggregates as the object of grasping, their impermanent
nature the nature of their disappearance, will be explained one by one.

What Updadanakkhandha 1s
The five aggregates as the object of grasping

Yam karici bhikkhave riupam atitandgatapaccuppanam ijjhattam va bahiddhda va
oldrikam va sukhumam va hinam vd panitam vd yam dure santike vd sasavum
updddniyam, yam vuccati ripupdddanakkhandho (Sam.-2: 39; Khandhsuttan).

With tahna ditthi (wrong understanding), whence dsava factors (resident in the 31

planes) arise , the clinging like “I”’, “mine” -- including
1. All the riipa (material factors) of the past

All the riipa factors of the future
All the riipa factors of the present
All the internal riipa factors
All the external ripa factors
All the gross riipa factors
All the delicate sukhuma riipa tactors
All the inferior quality hina ripa factors
All the Noble panita riipa

e e A
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10. All the dhiira riipa (away from the knowledge of the meditating yogi)
11. All the santika riipa (close to the knowledge of the meditating yogi).

All the riipas (material bodies) existing on the basis of these 11 characters are the
rupupadanakkhandhd (material body as the object of grasping).

Similarly each of the following has to be under ripupdddnakkhandhd has been
expatiated (Sani.- 2: 39).

Eleven kinds of vedana factors as vedanupaddanakkhandhd (suffering as the object
of grasping), 11 kinds of sa7iia factors as saninupadanakkhandha (cognition as the object
of grasping), 11 kinds of Cetasika sankhara (impermanent mental concomitants) factors
as sankharipakkhandhd ( mental concomitants as the object of grasping), 11 kinds of
viniiana factors as viiinupdadanakkhandha (perception as the object of grasping).

Therefore, as in the above-mentioned Upanisa sutta desand where tahna (defile-

ment), ditthi (error or wrong view) the root of dsava, such as “I”, “mine”, which are
based on the 11 characters called ripdnakkhandha, the Buddha admonished

1. Iti riapam = this is ripa (corporeality or material body)
2. [Iti vedana = this is vedana (suffering)

3. Iti sannd = this is sannd (perception)

4. Iti sankhdra = this is sankhdra (impermanence)

5. Iti vinnidnam = this is vifinanam (modes of cognition)

In admonishing so, the question is which kind of knowledge did the Buddha refer
to in ‘this is ripa; this is vedana; this is sanrid; these are impermanent cetasika ?

The answer to the above is as follows.
Iti riipam -- Iti vedana

Tattha iti riipanti idam ripam, ettakam riipam, ito uddham ripam natthiti
ruppanasa bhdvariceva bhiitupdddyabhedarica adim katva lakkhana rasa
paccupatthana pada thanavasena anavasesariupapariggaho vutto. “R.”

Iti vedandtiadisupi ayam vedand, ettakd vedand, ito uddham vedana natti. ayam
sannd. Ime sankhara. Idam vinnianam, ettakam vinnanam, ito uddham vifinidnam natthiti
vedayita-saricananaabhisankhdrana-vijananasabhdvariceva sukhadi-rupasnnadi-phassa-
di-cakkhuvinnianddibhedarica ddim katva lakkhana-rasa-paccuppatthana-padatthanava-
sena anavasesavedand-sanna-sankhdra-viniandpariggaho vutto (Di.ttha-2: 53; 273).

Iti riipanti ettha iti-saddo idam-saddena-sammanutthoti adhippdyendha - “idam
riapanti. Tayidam saripaggahabhdvato anavasesapariyddanam hotiti dha “ettam riipam,
na ito pram ripam attiti. Ititi va pakdratte nipdto, tassama “iti ripanti Imina bhitu-
padadivasena attako ripassa pabhedo, tena sadhim riipam anvasesato paruyadiyisva
dasseti. Sabhdvatoti  ruppanasabhdvato, cakkhddi vunnddi  sabhdvato ca.
Vedanddisupiti etta -- “ayam vedand, ettakd vedand, na ito pram vedand atti’ti
sabhavato vedanam pajdnati’’ti adina, sabhdvatotica “anubhavanasabhdvato, sdtdadisa-
bhavato ca”’ti evamddina yojetabbam (Di.-Ti.-2: 320).
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Question. The Lord Buddha instructed practicing bodies to repeatedly contemplate,
culture and analyze the five aggregates as object of grasping and their nature, such as -
this is ripa, this is vedana, this is sanind, these are cetasika sankhdra, this is vinfidna - by
means of sammaditthi fidna (right understanding). They the question may be asked as to
how the practicing yogis would know the five aggregates as the object of grasping, and
how would they concentrate by means of the sammaditthi iidna.

Answer. The following is the answer to the above.

1. This is the ripa (material body); this much is the nature of ripa, no more no less
than this. It is so because of the causes such as hot, cold, etc., ripasantati
(continuity of the material body) of the past = possesses dissimilar to the
rupasantati of the future = processes occurring in various forms called
riuppanasibhdva (the character of the riipa) = assume the nature of impermanence

(general character common to all material qualities), twenty-eight sensitive material

qualities and tangibility beginning with which lakkhana-rasa-piccupathan-padatthan

(character-taste-reappearance-approximate cause), by which material qualities are

completely deduced by means of knowledge of right understanding = must concentrate

to attain complete realization is meant here.

In “this is vedana, etc.” too

. This is vedana, this much is the vedand, no more vedand beyond this.

. This is saninid (physical cognition). R.

. These are cetasika and sankhdra. R.

. This is vififidna, this much is the vizifidna, no more vififidna beyond this.

. Nature of sensation of vedanakkhandha (suffering as object of grasping)

. Nature of sensation of sanifiakkhandhda (physical mode of cognition)

. The nature of the cause and resultant formation of sankhdranakkhandhd (imper-
manent material qualities)

. Each of the sankhdranakkhandhd causes is capable of respective resultant formation

. Recognition of different sensations of vedanakkhandhd as suffering (vedana) and
sukha (mentally pleasurable) etc.

. Recognition of different sensations of sarifiakkhandhad as riipa and safiid etc.

4. Recognition of different sensations of sankhdarakkhandha as phassa (touch) and

cetana (volition) etc.
5. Recognition of different sensations of viriiakkhandha as cakkhu (consciousness by
way of sight) and visifia7i (material consciousness).

B~ WD LBV WN

N
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Beginning with these and the power of lakkhana, rasa, paccupatthan, padatthan
the sanind, vedana, sankhara, and vinifiana are instructed to be separately analyzed and
cultured. What it meant is that phenomena of sanifid, vedand, sankhara and virifiana
(mind-element) are all to be completely known by the knowledge of sammdditthi (the
right understanding) = concentrate to understand (Di.-ttha.-2-53).

With reference to the explanations given by the above doctrines the practicing

yogi has to
1. Bhiitarupa (formed corporeality), upddaripa (derived corporeality) etc. of the 28
species, pathavi (earth), dpo (water), tejo (fire), vdyo (air) and each of their respective
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lakkhana (character), rasa (taste), paccuppatthan (reappearance), and padatthan
(proximate cause)

2. Sukhavedand (mentally pleasurable suffering), dukkhavedand (painful suffering),
somanassa (mental ease), domanassa (mentally painful), upekkhdvedana (suffering due
to equanimity) and each of their respective lakkhana (character), rasa (taste),
paccuppatthan (reappearance), and padatthan (proximate cause),

3. Ripasanna, saddasanna, gandhasanid, rasasanna, pholapphasanid, dhammasaniid
and each of their respective lakkhana (character), rasa (taste), paccuppatthan
(reappearance), and padatthan (proximate cause),

3. Phassa, cetand, ekaggata, jivita, manasikara (intension), etc., 50 groups of
cetasika as species included in sankhdra as object of grasping, and each of
their respective lakkhana (character), rasa (taste), paccuppatthan
(reappearance), and padatthan (proximate cause),

5. Cakkhuviniiana (consciousness by way of sight), sotavifiiidna (consciousness by
way of hearing), ghdnaviniiana (consciousness by way of smell), jihvavinindna (cons-
ciousness by way of smell), manovininiana (consciousness by way of mind) etc., and each
of their respective lakkhana (character), rasa (taste), paccuppatthan (reappearance), and
padatthan (proximate cause).

The practicing individual has to concentrate and culture these by means of
sammdaditthi fidna to see and know the object penetratively. Only known and seen this
way, such as

1. This is ripa,

This is vedana,
This is sa7irid,
These are sankhara,
This is vifiridna

kv

Only then the yogdvacara is said to know and see. In doing so
Cakkhuma viya cakkhuna ripani (Sam.-ttha.- 2: 49),

Ripani viya cakkhuvinifianena ripadini tesam’ca samudayodike paccekkhe katva
dassanam (Sam. Ti.- 2: 63).

In accordance with explanations given in Commentaries and Subcommentaries,
as a man sees material objects by cakkhu 7idna so also a meditator, through the help of
light shed by concentration and cultivation, cultivate these dhamma penetratively and
maintained by sammdaditthi fidna called paccekkha ridna.

Only knowing and seeing this way can the Noble Path and Fruit, where all the
asava ceased to exist, be attained. In so admonishing, the Buddha referred not to those
who do not know and see penetratively by sammadditthi fiana to eradicate all the factors
of dsava to attain the Path leading to Ariya Magga.

Following these doctrines, with due respect, this treatise titled
“NIBBANAGAMINIPAT. TIPADA” was written to include

1. Meditation and cultivation on the ripupdadhanakkhandha (28 species of material
qualities), included in the upddanakkhandhad to attain paramattha (the ultimate truth) by
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means of knowledge of right understanding (sammdditthi fiana) referred to as paccekkha
figna. How this is cultured is given in the Meditation Exercise on Corporeality. (see
Vol. I).
2. Included in the Paricuppaddanakkhandha (the five aggregates as object of grasping) are
vedanapddanakkhandha (feeling as object of grasping), safinupdadanakkhandha (percep-
tion as object of grasping), sankharipekkhandha (sankhdra as object of grasping) and
vinidnupddanakkhandha (consciousness as object of grasping). These are meditated by
sammaditthi fiana called paccakkhan fiana to attain the knowledge of paramattha riana.
3. This is referred to as Meditation Exercise on Nadma. This section is presented in Vol.
1L

The nature of ripa (material phenomenon), ndma (mental phenomenon) and
elements of paramattha (ultimate truth) are included in the Pasicuppdddnakkhandhd (the
five aggregates as object of grasping). They are individually analyzed, concentrated and
cultivated by the power of paccupathan and padathan, and sammaditthi fiana called
paccakkhan rfiana. This is referred to as Lakkhanddicatukka (see Vol. IV).

In continuation, the second part of Upanisasuttan given above -- Iti ripassa
samudayo. R. Iti viniianassa samudayo--will further be explained.

Iti ripassa samudayo. R. Iti vifidnassa samudayo ....

Iti ripassa samudayoti evum avijjasamudayadivasena paiicahdkarehi riipassa
samudayo (Di-Ttha.-2: 373).

Tassa vittharo “avijjasamudayo ripasamudayo, tahndsamudayo riipasamudato,
kammasamudayo ripasamudayo, ahdarasamudatyo ripasamudayoti, nibbattilakkhanan
passantopi rupakkhandhassa udayam passatiti (Patisam. 53).

Evum veditabbo (Ti.-Ttha.-2: 53).

Avijjasamudaydti avijjaya uppdda, atthibhavati attho. Nirodhanirodhi hi uppddo
atthibhdvacakopi hoti, tassama putimabhavasiddhdya avijjaya sati imassamim bhave
rupasamudayo. Ripassa uppddo hotiti attho. “Tahndsamudayotiadisuppi eseva nayo.
Ahdrasamudayoti ittha pana pavattipacceyesu kabalikdardhdrassa balavatdya so eva
gahito. Tassamim pana gahite pavattipacceyatasamainiiena utucittani gahitaneva huntiti
catusamutthdnikaripassa paccayo uddayadassanm vibhdvitamevati datthabbam.
“Nibbattilakkhanantiddind kdlavasena udayadassanamdha. Tattha nibbattilak-
khananti riipassa uppddasankhdtam sanikhatalakkhanam. Passantopiti na kevalam
paccayasamudayameva. Ha kho khanato udayam passantopi. Addhdnavasena hi
patthamam udayam passitva thitio punna santativasena disva anukkamena khanavasena
passati (DI.t1.-3-53: 54).

Nibbattilakkhananti addha-santati-khanavasena riipassa uppddam, uppdadoyeva
sankhatalakkhanatta lakkhananti ca vutto (Patisam.- Tha.- 1: 235).

In the opening of the Commentaries and Subcommentaries with reference to the
above Patisambhiddmagga the object of meditating instructions such as I#i riipassa
samudayo is as given below.

Contemplation on the Samudaya of Riipakkhandhd

1. Because of avijjd (ignorance) the material quality born of kamma is formed.
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. Because of tahnd (craving) the material quality born of kamma is formed.

. Because of upddan (grasping) the material quality born of kamma is formed.

. Because of sankhdra (action of mind) the material quality born of kamma is formed

. Because of kamma (action) the material quality born of kamma is formed.
The nature of formation of material quality born of kamma.

. Because of citta (mind/thought) the material quality born of mind is formed.
The nature of formation of material quality born of mind.

. Because of utu (physical change) material quality born of utu is formed.

The nature of formation of material quality of born of uzu.

. Because of dhdra (nutrition/food) material quality of born of dhdra is formed.

The nature of formation of material quality born of dhara.
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These are the objects of concentration. A broader treatment on this object of
concentration is made, Vol. V, in section on Vipassand, and Samudayadhammanupassi in
Method of Concentration on Udayabbaya in a broader sense.

In the contemplation—because of ignorance material quality born of kamma is
formed—the distinct causal factor = due to distinct cause a distinct result occurs should
be concentrated. This contemplating phenomenon is the paccayato udayadassana =
nature of samudaya by way of cause = contemplating on the result due to the cause.
Concentrating on the nature of the formation of material quality born of kamma and that
born of consciousness is the causal relationship called khanato udayadassan =
concentrating for a moment on the nature of samudaya = concentrating on the formation
momentarily.

In this contemplation too —
Cakkhumd viya cakkhund rupani ..... (Sam. Tha.- 2: 49).

Riipani viya cakkhuvindnena ripddini tesam ca samudayddike paccakhhe katva
dassanam (Sam. Ti.- 2: 63).

According to these teaching—Ilike a man seeing material bodies by physical
cognition so should a practicing individual (yogdvacara or a meditator) be contemplating
on these factors by the knowledge through which these are appreciated penetratively via
sammaditthi fiana called paccekkha fiana.

To be able to do so a meditator should have cultivated the following:

1. The respective causes of avijja (ignorance), tahnd (craving), upddan (grasping),
sankhdra (mental action), kamma (action) etc.

2. Ripa-vedand-sannd-sankhdra-viniiana, the resultant factors.

3. Because these causes, the respectively results distinctly occur, and the nature of
cause-effect correlation.
(These belong to the knowledge of Nama-riipapariccheda and of Paccayapriggaha)
(insight knowledge or analytical knowledge of mind and matter, and the knowledge of
causal relationship).

Only those yogdvacara (meditators) who have cultivated these knowledge of
Ndamarupapariccheda and of Paccayapriggaha will be able to concentrate on the
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sammudayadhammdnupassi (repeated recollection of sammudaya dhamma). Therefore,
this meditation has been explained by the Sayadaw in section on Udayabbaya fidna by
Commentary of Visuddhi Magga (see Visuddhi - 2: 266).

In this contemplation avijjd, tahnd, upddadn, sankhara, kamma are the real causes
of the present ripa and ndma factors of the five updddnakkhandhd, included in the
vipdka vatta (function of the effect of one’s actions). As to when these causes made their
appearance, the following extracts from Patisambhida Magga will give the answer.

Extracts from Patisambhidi Magga
The Past Five Causes

Purimakammabhavassameri moho avijjd, dyihand sankhard, nikanti thnd,
upagamanam updaddanam, cetand bhavoti ime parica dhamma Purimakammabhavassa-
mem idha patisamdhiyd paccayd (Patisam.-50).

Tattha, purimakammabhavassamenti purime kammabhave, atitajatiyam kamma-
bhave kriyamdneti attho (Abhi.-ttha.-182; Visuddhi-2: 214).

During previous life, when kamma (a cause), called kammabhava (active func-
tioning of life in relation to the past) was cultivated

1. Nature of the wrong notion of the Four Noble Truth, and of male, female,
individuality, sentient being, human being, devad, brahma etc., are all avijja (ignorance).

2. Human life = man’s material body = devds' material body, and the factors that cause
appearance of these, kusala (good deed), akusala (bad deed) (done with mettd or without
mettd) are all sankhara (arising, action of mind).

3. Human life, life of deva etc., and the nature of attachment to these material kamma
are all tahna.

4. The nature of attachment mentally upon these life and material karma all belong to
upddan (derived from grasping).

5. Such kuso cetana (meritorious action) or akuso cetana (non-meritorious action) all
mean bhava (rounds of rebirth).

(Kammabhava = kamma, action. In concentrating on vipassand (insight), effort
must be made of cetand(volition). In concentrating on cause-effect correlation, effort
must be made of kammasatti (potent action) = kamma (action).

In this way, if kammabhava (active life) of the past life = if kamma is distinctly
present, these five that have appeared = that are making their appearance then these five
dhamma are the five corporeality of the rebirth in the present life (Patisam.-50).

In these five causal factors avijja, tahnd and upddan are the consequences of
craving. Sankhdra and kamma are the consequences of the action. These are the five
past causes. Because of these five past causes the following five present results have
appeared. These results are the vipdkavatta (function of effect of one’s action).

The Five Species of Present Resultants

Idha patisandhi vifindnam, okkanti namaripam, pasddo dayatanam, phattho phasso,
vedayitam vedand, ime parica dhammd idhiipapattibhvassamem purekatassa kammassa
paccayd (Patisam.-50).
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In the present life

1. The nature of connection, liability to connect, of a past life with the present one,
the patisandhe citta (rebirth consciousness), or vipdka citta (consciousness of
consequences of one’s action) is the vifiidna (mental cognition).

2. The nature of entrance into mother’s womb is the namaripa (mind and matter).

3. Pasdda (clearness or clarity) like cakkhu (sight) etc. are the saldyatana (sense

objects).

4. Nature of contact as object or liable to make contact is the phassa (Contact).

5. The nature of or factor of feeling of the object as concentration is the vedand
(suffering).

In this way in the present life if there is jati (birth), called the upapattibhava
(resultant way of next life), the these five dhamma, which have appeared and the
appearance completed, are the results of the kamma cultivated during previous existence
(Patisam.-50).

The Five Species of The Present Causes

Idha paripakkatta dyatananam moho avijja, ayithana sankhdra, nikanti tahnd,
upagamanam updddanam, cetand bhavoti ime parica ghammad idha kammabhavassamem
ayattem patisandhiyd paccayd (Patisam.-50).

In the present existence, due to maturity of Ayatana (groups of sense objects)

1. The nature ignorance of the Four Sacca (the Four Noble Truth), wrong concept of
being male, female, individuality, animals, human, celestial devds, brahmma etc. are all
avijja.

2. The appearance of five corporeality like human life = material human body, life of
celestial being = material body of celestial being, etc. and the factors, which make these
appear, such as kusala and akusala (actions meritorious or not) are all sankhdra.

3. The nature of clinging to these material kamma (material bodies) are all tahna
(desire).

4. The nature of attachment mentally to such kamma bodies and kammavatthu is
upddan (grasping).

5. Such and such kusocetand (meritorious volition) or akusocetand (non-meritorious
volition) means bhava (life/ a form of rebirth). (Kammabhava = kamma).

In this way if these five categories are present as kammabhava (sensual existence)
in the existing life, there occurs rebirth as the resultant (Patisam.-50).

[Note. In the present life incident dyatana mind is enjoyable, but mostly unable to create
a bhava resulting from effort to produce a new life during preceding one. So the Buddha
preached stressing the point of maturity of dyatana dhammal).

The Five Future Resultants

Ayatem patisantdhi viiifidnam, okkanti namaripam, pasa dyatanam, phuttho phasso
vedayitam vedand, ime parica dhamma upapattibhavassamem idhakatassa kammassa
paccayd (Patisam.-51).

1. Rebirth consciousness, in other words rebirth consciousness, which has the nature
or tendency to again relate a present life with a previous one is the mental factor.
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2. The nature of formation as in conception in the maternal interior is the ndma-riipa
mind and material factor).

3. Visual feeling is the saldyatana (sense as object)

4. Nature of contact as object or liable to make contact is the phassa (Contact).

5. Nature of enjoyment in senses, and categories of sensation is the vednd (suffering).

Therefore in future life, if there is upapattibhava (resultant way of next life)
called jati (birth), these five categories would be derived from the previously cultivated
kamma (Patisam.-51).

Classification of Period

In this paticcasamuppdda (cause-result relationship) desand are 12 categories:
avijjd, sankhdra, vififidna, ndma-riipa, saldyatana, phassa, vedand, tahnd, upddan,
bhava, jati, jaramarana.

These 12 categories, as instructed by Patisambhiddmagga (Analysis of Path in
Pali) the period have been recognized by Abhidhammattha Sarigdha (the collection of
doctrines) as given below.

Avijja sankhara atito addha, jati, jaramaranam andagato addha, macche attha
paccuppanno addha (Abhiddhammattha sarigaha - 132).

Avijja and sankhdra are the categories of the long past period. Jati (rebirth),
jardamarana (decay, death) are the categories of the period to come (future period). In
between these two are vififidna, nama-ripa, saldyatana, phassa, vedand, tahna, upddan,
bhava (= kammabhava), the categories of the present period (4bhiddhammattha
Sangaha - 132).

The 12 factors of Paticcasamupdda are classified by the periods with the present
existence placed midway between the past and the future. This is the doctrine indicating
the repetition and correlation between each of the 12 factors of Paticcasamupadda.
Similarly the contemplation can be made, as much as possible, the repetition and
correlation between on the individual factors of the Paticcasamupdda by concentrating
the mind on the past and future bhava.

Atitepi paccayad ceva paccayasamuppannadhammd ca, andgatepi etarahipi
paccaya ceva paccayasamuppannadhamma ca (Abhi.-Ttha.- 2: 242).

1. In the past too, there are only the phenomena of causes and results.
2. In the future too, there are only the phenomena of causes and results.
3. In the present too, there are only the phenomena of causes and results.

Relevant to the explanation given by the above Sammohavinodani Athhakathd
(Commentary on Dispelling of being Infatuated), to know that on the past also there are
factors of cause and result, the cause and result of two or three previous lives should be
cultivated.

Ekadesato janitabbam

Vipassakena pana kammantararica ekadesato janitabbam (Visuddhi - 2: 237).

Ekadesato janitabbam anavasesato jatitum na sakka avisayatta. Sabbena sabbam
ajanane paccayapriggaho na paripurati (Mahddi - 2: 380).
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Ditthadhammavedaniyakam = action fruitful in the present life, upapajjavedaniyakam
= action that is going to be fruitful in the second life, aprapriyavedaniyakam = action that
will be fruitful from third life to the attainment of Nibbdna etc. Kamma (action) are of
various kinds. Among them

A meditator exercising on vipassand (insight) should know in part with
considerable strength or weakness in kamma called kammantara (kamma-formation);
kamma of different categories, of inferior quality or superior quality results of actions,
cleanliness or not of mental actions so-called mental formation. These are ekadesa = in
part which are to be mentally cultivated. The disciples are unable to attain complete
accomplishment of these kammantara and vipakkantara (Fruit-formation). It is so
because these are not the affairs of sdvakas (disciples), but are only of the omniscience
and perfectly enlightened ones, Sabbnriariusammdasambhuddha.

If the kammantara and vipdkkantara (factors of cause and results of kamma), then
the knowledge of acquiring the cause or result referred to as paccayapariggaha fidana
(knowledge based on acquisition) will never be accomplished (Visuddhi- 2 - 237; Mahadi
-2 - 380).

A yogdvacara individual (a meditator) meditating on the kamma and its results by
sammdditthi fidna on the kamma and its results by sammaditthi fiana, especially on the
fact that due to cultivation surrounded by avijjd, tahnd and upddan in the past, the rebirth
nama-ripa, the resultant vipdka of the present are formed. In such way of cultivation, the
question arises as to should one be contended with what has been acquired by hearsay

from one’s teachers? The answer follows.

Nanasamarigi puggalo cakkhuma viya cakkhund riipani, fidnena vivate dhamme passati
(Sam.-ttha.-2:49).

Jdnatoti va vattva na jananam anussavakaraprivitakkamattavasena idhdadhippetam, atha
kho rupani viya cakkhuvinidnena ripddini tesan ca samudayadike paccakkhe katva
dassananti vibhavetum “passato’’ti vattanti evum va ettha attho (Sam.-Ti.-2: 63).

Satisfaction with the knowledge of hearsay, heard and taught by the teacher is
what you know = hearsay knowledge and is unacceptable here. The fact that just
knowing by thinking on the basis of the prevailing state (or condition), such as “This
could be it. This could it”, is just your own knowledge acquired through thinking. Such
a knowledge also is not acceptable here. Indeed, what is acceptable is that just as seeing
a material body through the physical eye, so should a yogdvacara (meditator) see by the
light of vipassand insight called paccaya pariggaha knowledge. By means of the
vipassana insight, the upaddana-kkhandha (the five-fold clinging to the existence), the
nature of the origin of updddna-kkhandha, the nature of its ceasing etc., should be known
penetratively by the right understanding called the practical knowledge. Here such a
knowledge as dassana = knowledge, sight, only is acceptable (Sam.-Tha.-2-49; Sam.-ti.-
2-63).

Could We Know and See This Way
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As a disciple, could a meditator know, penetratively by insight knowledge, the
categories of action of mind cultivated with avijjd, tahnad, and upddan of the past rebirth
material, cause the derived resultant of the present appear? It is a question made by those
of good deed would like to know the answer. If you are not contended, then continue on
the following.

Nibbatti Passitabba

Those yogdvacara individuals who have acquired analytical knowledge of mind
and matter and familiar with the knowledge analytically, should contemplate concentra-
ting on the nama-ripa, sasnkhdra dhamma and their causes with emphasis on the three
properties of existing things. In so exercising the vipassand Patisambhidamagga
instructed the concentration to be made so that nibbatti lakkhand (properties of
formation) is apprehended in your mind (Patisam. - 53: 54). With regard to the nibbatti
lakkhana
Commentary on Patisambida give the following three expiations.

Nibbatti lakkhananti addha-santati-khanavasena riipassa uppddam, uppdadoyeva
sankhatalakkhanatta lakkhananti ca vutto (Patisam-Tha- 1: 235).

Nibbatti is of three categories: addhdnibbatti, santatinibbatti, khananibbatti.

1. In a lifetime from birth to death the properties of ripa and ndma (the material and
mental properties) are the groups of the present factors. The nature of appearance of
these properties is the addhanibbatti (present formations).

2. The material and mental properties within a series of form and of mind are the
groups of the present. The nature of formation of these true factors of the present is the
santatinibbatti (continuity of forms).

3. Three species of khana (moment) such as updda (the arising) - thi (the static) - bhin
(perishing away), which are included in the mind and material qualities, are the
categories of the khana (momentary) present. The nature of formation of the khana-
present khananibbatti.

4. Furthermore, Commentary on Visuddhimagga recommended that contemplation
must be made of the appearance again and again of kammajariipa, derived from kamma,
from birthkhana. This is kammatanibbatti. Similarly the formation of thought moment
due to mind, of physical change, and of food are to be known and visualized by
concentration through vipassand 7nidna. Characteristic of nibbatti (material body),
relentless formation and destruction, and their character formation called
nibbattilakkhana (character of rising) should be cultured by vipassand method of concen-
tration (Visuddhi -2-249-252).

5. Again, through the kamma (action) of the long past life from rebirth mid to the
originof the phenomenon of mind, the features of nibbatti during formation, coincidence
of mind doors, the causes due to which phenomena of mind start to appear—the features

of nibbatti—are to be contemplated by vipassand method (Visuddhi -2: 252-253).

A Brief Instruction to Meditation
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... kdlena rupam sammatitabbam, kdlena arupam. Ripam sammasantena rupassa
nibbatti passitabba. Seyathidam--idam ripam nama kammadivasena catihi karanehi
nibbatti. Tattha sabbesam sattanam riipam nibbattamanam patthamam kammato
nibbatti. Patisandhikkhaneyeva hi gabbhaseyakdanam tava tisantivasena vatthu-kaya-
bhavadassakasankhdtani temsaripani nibbattanti, tani ca kho patisandhicittassa
uppddakkhaneyeva. Yathad ca uppddakkhane, tathd thitikkhanepi bhangakkhanepi ...
(Visuddhi 2: 248-249)

Yathd ca riipam sammasantena ripassa, evum arvoam sammasantenapi aripassa
nibbatti passitabbd. Sd ca kho ekasiti lokiyacittuppadavasena. Seyathidam -- idahiii
artipam nama purimabheva aynhitakammavasena patisamdhiyam tava ekiinavisati-
cittuppadappabhedam nibbatti (Visuddhi-2: 252).

Nibbatti passitabbd — from the time of rebirth to throughout life time formation
material and mind called the nature of nibbatti is to be contemplated — means contem-
plation should be made by always following the doctrines by knowledge of anumana =
inference should be contemplated. Following such an incessant concentration, meditation
becomes impinged on the mind = concentration may also become fruitful by contemplat-
ing practical knowledge (Mahdti-2: 399).

This knowledge of inference is the one formed during the past. A disciple should
not be contended with this knowledge only. In fact contemplation should be made to
attain the next step, paccakkha fiana (the practical knowledge).

This means that if a meditator, who has attained samma ditthi (the right
understanding), starts to exercise concentration on the material body, the nature of each
of the Four Great Elements are to be concentrated

1. The nature of hardness of the Earth-element.

2. The nature of flowing and cohesion of the Water-element.
3. The nature of the hotness of the Fire-element.

4. The nature of the support of the Air-element.

Suppose natural phenomena of the Four Great Elements are cultured to start with.
As soon as they are cultivated, it will be very hard to concentrate and culture on the
material features and the natural phenomena of each element of the Four Great Element
by penetrative mental quality. These individual phenomena, called the nature of ultimate
reality can, however, be cultured if the meditator is of the status of Ariyas (the Noble
Ones) like the Venerable Sariputtara and the Venerable Bahiyadariciriya.

Within each group of ripakalipa (a combination of material bodies) are the
natural phenomena of their own of the Four Great Elements. Following the instructions
given by the doctrines, the natural phenomena, such as the nature of hardness, flowing,
hotness and support are to be exercised and cultured by the knowledge. In doing so, the
meditator, whose fnana (knowledge) has not as yet arrived at knowing the natural
phenomena of the Four Great Element called the paramatta (the ultimate truth) could still
not split the bulk of such ripa or the aggregates of material bodies (referred to as
santatighana = continuity of the solid mass, samithaghana = obligatory solid mass,
kiccaghana = aggregated solid mass etc.). Therefore, his bhavana riana (knowledge of
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meditation) can only be exercised in the field of santatipanifiatti (notion of continuity of
solid mass), samithapanfiatti (notion of obligatory solid mass) and kiccaparifiatti (notion
of aggregated solid mass).

These concepts (or notions), however, are the ones from which the paramatta,
called the essence of element, can be derived. It is a concept of pathavi kasina (circle of
earth) perception derived from concentration on the circles of earth dispersed in the 10
directions, and it is not the parnifatti (notion) from which the ultimate reality of the
element cannot be attained. Nor it is the space-circle from which the ultimate reality of
the elements cannot be derived.

Since the perception of duration of the santatipanifiatti are still lingering on him,
the meditator has to be exercising on the nature of the Four Great Element, such as
hardness, flowing, hotness and support. While concentrating in this way, the knowledge
of the mental culture is completely attained. Only then are the material character of the
individual groups of the Four Great Element, called the ultimate real element can pene-
tratively be cultured. (see Meditation on Riipa for detail).

Similarly when contemplation is made on the nibbattilakkhand (phenomenon of
formation) too, the meditator should concentrate on the material and mental formation of
rebirth due to the kamma of the past, also due to the past kamma the material and mental
formations, included in vipdkavatta, occurring throughout the life time, the nature of
arising of material and mental formation of rebirth (nature of nibbatti), if the bhdvand
fidna is still immature, the meditator could not cultivate at once. According the Buddha’s
desand — there are 30 classes of ridpa during the period of rebirth, 34 if it is
tihissomanassa (three-fold mental case) — by power of anumdna knowledge which
follows instructions in the doctrines, and the concentration is made by imagination. But
the exercise should be continued until paccakkhan 7idna (practical knowledge) is
acquired.

In practicing by anumdna (inference), at a time when bhdvand ndna 1is till
immature, riapa-ndma are cultivated in sequence directed towards the rebirth
phenomenon. Because much emphasis was made on mental exercise in the field of
pannatta all along the sansara. In such consciousness are included the mind-door
impressions called conceptual attention, due to culture of which images of these
conceptions sometimes appear in a practicing yogi (yogdvacara). These aggregates are
due to present still of the concept of duration of compactness and the configuration.
These, however, are the ones from which the concept of essence of the element, referred
to as the ultimate reality, can be derived. Since the meditator still has this conceptual
knowledge of the compactness, massive, etc., he has to continue exercise on the Four
Great Element. If successful, culture of mind and material qualities further can be made.
Every time the image of the concept appears, this method has to be applied. If the
exercise along this trend and mental culture matured, then the phenomenon of form from
its origin to mind and material of rebirth will penetratively be visualized by mean of
the sammdaditthi fidna, called the practical knowledge.

If the concentration is continued in this way, and the maturity of mental culture
acquired surrounded by avijjd, tahnd, and upddam and be cultivated by means of these
avijja, tahnd, upadam and sankhdra, mind and material of the rebirth, and the respective
results of actions of mind and material, and the phenomena of nibbatti will be visualized.
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(see section Paticca samuppada for more details).

In this meditation by penetrative practical knowledge appearance of the respective
results of mind and material of rebirth avijja, tahnd, upddam and sankhdra are the
respective causes are Paccayato udayadassana = method of contemplation on cause-
result phenomenon of appearance of the mind and material formation, the phenomena of
updda by penetrative knowledge is the khanato udayadassana = contemplation on the
momentary formation. (see section on Udayabbayaridana for more detail).

What Kind of Action Is It

In concentrating so Samyotta, Commentary scriptures which describe Upanisa
suttan (Sam.-Tha.-2-49; Sam.Ti.-2-63) expounded as a man sees different kinds of
ripdyon (visible material factors) by means of cakkhu sidna (knowledge of sight), so
should a practicing yogi see mental and material causes, pacricanakkhandhd (the Five
Corporeality), initiation of material body formation, phenomenon of the nature of
nibbatti, due to the causes such as avijjd, tahnd, updadam and sankhdra etc., difference of
respective results of mental and material form of rebirth, the nature of samudaya should
be seen penetratively by sammadditthi niana called paccekkha ridna.

Only if one knows and sees this way and only he who knows and sees this way,
can Magga Nana (Path-Knowledge), where all the phenomena of dsava (the fetters) have
ceased, be attained is what the Buddha has expatiated in Upani Suttan.

Again in the Commentary of Visuddhi Magga (Visuddhi 2-237) it has been
indicated that an individual exercising on the vipassana insight should try to penetratively
know, in part the formation and results of the mind and material forms, by means of the
paccekkha fiana (practical knowledge).

Therefore, a Noble one, when culturing the causes of the Past, should concentrate
in such a way that as different visual forms are recognized by the consciousness of visual
perception so should avijjd, tahna, upadam and sankhdra of the Past kamma be acquired
by the light of vipassand knowledge.

Among the sentient beings, one is different from another with regard to the avijja,
tahna, upadam, the sankhara kamma also is different among individual beings.

Some wish to be a monk and so performed karma-formation in the Past to be
reborn as a male. Such an action is surrounded by wrong-knowing as a “male” is avijjd
(ignorance), attachment to a male’s life tahna (craving), holding on to it mentally
upddan (grasping). Some wish to be female. Some wish to be a female and so performed
karma-formation in the Past to be reborn as a female. Such an action is surrounded by

ceen

(craving), holding on to it mentally upddan (grasping).

In the same way, individuals are usually dissimilar in action of mind. Some
meditating individuals enjoy more benefit from the action of alms offering, some from
exercise in sila (virtue), and some from bhdvand (mental culture). In the alms offering
action again, some benefit from donation of food, some from offering of flowers, and
some from donation of robe. Similarly in the action of sila, some are benefited from the
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Five Precepts, some from Eight Precepts, and some from Ten Precepts. In mental culture
too, some are benefited by Andpdna (in-breath and out-breath mental culture), some by
metta bhavana (cultivation by mind of love to all living beings), and some by
kasinabhdvana (mental cultivation of hypnotic circles). {Here special reference is made
to updcara (approach), kamdvacara (world of pleasures), and sammddhijo (concentra-
tion)}.

In this way kamma may differ among each other in the yogdvacara (meditating
individuals). They should concentrate and culture on the fact that avijja (ignorance),
tahnd (craving) and upddan (grasping) differ, that due to such differences as the avijja,
tahnd, upadam and sankhara, the five aggregates of male, female, celestial being, brahma
etc., arise. As such results with different forms are recognized by the sense of physical
eye, so should they be mentally visualized and cultured by sammdditthifianacakkhu (the
right understanding eye of wisdom) called the paccakkhandnacakkhu (eye of practical
knowledge). Only known and seen this way, then — itiriipam samudayo. R.
Itiviniianassa samudayo — Samudaya as the object of contemplation will be acquired, as
given in Upanisa Suttan.

Stop a While and Ponder

Suppose you the noble one are at the age of 60. Your mind and matter of rebirth
are the mind and matter of the five aggregates of the object of grasping when you began
as a conceptus within your mother 60 years ago. Initiation of these mind and matter of
rebirth, the nature of nibbatti = nature of the causes are to be cultured by the
paccakkhaniiana, as instructed in the Commentaries and Subcommentaries.

Again these mind and matter of rebirth etc. of the five aggregates, grasping which
are functions of the effect of your action caused by avijjd, tahnd, upddam and sankhara,
and kamma, are also —

Purimakammabhavassamim .... (Patisam.-50).

Purimakammabhavassamenti purime kammabhave atitajdatiyam kammabhave
kariyamadneti attho (Abhi. ttha.-2-182; Visuddhi-2-214).

Such are the collections of dhamma formed during the cultivation of kammabhava
in the Past, the Commentary and Subcommentary instructed.

The Lord in Upanisasuttan preached that ....
Because of such conspicuous causes as avijjd, tahnad, upadam and sankhdra, dhamma
respectively, the nature of formation of the five corporeality, initiation of the five
material quality of rebirth, the nibbattilakkhana (the character of the formation) = nature
of arising.

He who sees and knows by paccakkharidna can Ariya Magga Phala (the Noble
Path and Fruition), where all asava factors no more exist, can be attained. He who does
not see and know by the paccakhhaiiana cannot attain Ariya Magga Phala (the Noble
Path and Fruition), where all factors of dsava have ceased. The nature of the formation
of future result due to the present cause, the formation of such a cause, the nature of
formation of the future results, called the nature of formation, should be concentrated in a
similar way as above. {The Method of Contemplation is treated in detail in section on
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Paticca samuppdda, Vipassand and Udayabbaya Néna} .

So you the noble one should consider whether or not the factors of the Past and
Future or the causes and results involved in your Past and Future life be concentrated so
as to know and see penetratively by sammaditthi fiana.

Mental Culture of the Past and Future by means of
Anvaya Nina

Anamataggoyam bhikkhave sansdro, pubbad koti na paniidyati .... (Sam.-2: 121).

In accordance with these doctrines, a living being can recollect his past sansara
journey sequentially by means of 7idna. But it is too long a journey to know the point of
initiation. The formation (or arising) and disappearance throughout this journey of ripa-
ndama sankhdra (the material and mental qualities), and their causes and results cannot be
completely concentrated nor cultivated nor analyzed via 7idna by a sdvaka (a disciple).

Dogho balana sansdro, saddhammam avijanatam (Khu.-1: 22; Dhammapada).

So long too is the future sansara journey for humans without moral sense (foolish
humans in short) who are still ignorant of the dhamma of the nobles called the Four
Noble Truth. The arising and disappearance throughout this journey of the ripandma
sankhdra, and causes and results cannot be completely concentrated nor cultured nor
analyzed, via 7iana, by a savaka.

Again during a life time addhdpaccupanna (the long present) extending from the
start of rebirth to death, ripandma sankhdra that have been formed, and the causes and
results cannot be completely concentrated nor cultured nor analyzed via fidna by a
savaka. This is because only ekadesa = concentration, culture and analysis via fidna can
partly be made by the savakas.

Once again let me explain a little further. Along a life time from rebirth to death,
a multitude of material bodies, that have been formed, forming and to be formed, are too
many in the existence of a sentient being. Let alone those formed, in the forming and be
formed, the material bodies during the continued existence as arising, static and perishing
away states, all the material bodies of medium-sized human are, assumed on the basis of
knowledge, would be atom-sized particles of donamattid = a quarter of a unit in weight
(Visuddhi-1-361). In each of these minute particles there always are the Four Element.
But savakas cannot concentrate on each and every element contained in each particle.
Only some element in some particles can be concentrated. Some pathavi dhdtu (earth-
element) can be captured in the concentration, but some are left out of it. Note that so
also will be the dpo dhatu (water-element), and upddaripa (the derived material
bodies).

Similarly in a life time there will be a number of cakkhuviniridna = a number of
cakkhuviniiidnavithi (process of cakkhuvinifidna), and from among these a number of cak-
khuvifind = a number of cakkhuvinifianavithi could have been collected by a savaka. A
number of cakkhuvinfia = a number of cakkhuviniianavithi could have escaped a
savaka’s collection. It should be noted that a similar phenomena occur in sotavifiridna =
sotavinnanavithi.
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In exercising vipassand on nama-ripa called addhapaccuppanna (the long-period
present), only a fraction of the whole can be cultivated, a larger fraction escaped the
exercise and being cultivated.

In exercising vipassand on nama-riipa called addhapaccuppanna (the
long-period present), only a fraction of the whole can be cultivated by a meditator. Other
fraction escaped the meditation. So also in concentrating on the Past and Future, some
will be collected, but others escaped the collection. The ndma-ripa left uncollected
become more and more in magnitude.

In the same way, in exercising on the cause-effect factors, only a small fraction
will be collected. That which escaped collection becomes more and more. It is because
the sdvaka (disciple) can collect only a small fraction of kamma-kamma results during
that moment.

The Buddha is endowed with 12 vipdkas (consequences of action). For each
vipaka a particular kamma is present. Similarly, each sdavaka during his life time must
naturally have encountered many kinds of agreeable and disagreeable objects
(Ittharammana and Anittharammana respectively). Encountering agreeable objects is
due to kusalakamma (meritorious actions) of many a kind in the past. Encountering
disagreeable objects is due to akusalakamma (non-meritorious actions) of many kinds in
the past. The objects kamma and kamma resultants cannot be completely concentrated by
a savaka, because it is not their affair. The kamma-kamma resultant which has been con-
templated and cultured is very few. That on which no vipassand exercise and cultivation
have been made have become a lot more and more.

The causes and results of the ripa and ndma objects called sankhdra objects that
have been cultivated by vipassana ridna (insight knowledge) and those which have been
concentrated are referred to as dittha sankhdra dhamma (dhamma that have been seen).
Those that have escaped collection are referred to as adittha sankhara dhamma (dhamma
that have not been seen), as used by Visuddhi Magga.

Paccekkhato ditthassa arammanassa .... (Visuddhi-2: 280).

When sankhdra object is concentrated and visualized by vipassandsammaditthi
(right understanding insight) called paccakkhan fidna .... so was it explained in this.

Visuddhi Magga Commentator Sayadaw also has explained this dittha dhamma
as sampatidittha = sampatiupatthita sankhara dhamma, adittha dhamma as sampati
adittha = sampati anupatthita sankhdra dhamma (Mahati.-2: 442).

Sampatiditthi (presently seen) = sampatiupatthita sankhdra are the sankhara
dhamma which has been collected by paccekkhana fidna called vipassand ridna (insight
knowledge). Sampati adittha = sampati anupatthita (appeared after now) sankhdra are
groups of sankhdra dhamma which have escaped collection, and are not concentrated by
paccekkha fidna called vipassana riana. Such sampati adittha = sampati anupadittha
sankhara dhamma which have escaped concentration are collected by anvaya ridna.
Contemplation by means of anvaya 7idna of cause-result factors called paccaya
pariggaha fiana (knowledge founded on acquisition), has been explained in the Com-
mentary of Visuddhi Magga as follows.
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So evum paccayato ndmaripassa pavattem disvd yatthd idam etarahi, evum
atitepi addhdne paccayo pavattittha, andgatepi paccayato pavvattissatiti samnupassati
(Visuddhi- 2-234-235).

Sampaditthi (presently seen) = sampatiupatthita sankhara are the sankhdara dhamma
which have been collected by paccekkha ridana called vipassana fiana (insight
knowledge). Sampati aditthi (not seen presently) = sampati anupatthita (appeared after
now) are the groups of sankhdra dhamma which have escaped collection, and not
cultivated, by paccekkha ridna called vipassana fiana. Such Sampati aditthi = sampati
anupatthita sankhdra dhamma which have escaped collection are concentrated by anvaya
fidna. Contemplation by anvaya fiana of cause-results factors called paccaya pariggaha

(7idna formation by acquisition) has been explained in the Visuddhi Magga as
So evum paccayato namarupassa pavattem disvd yattha idam etarahi, evum atitepi
addhane paccayo pavattitta, andgatepi paccayato pavattissattiti samnupassati (Visuddhi-
2: 234-235).

Pavattem disvati etarahi pavattem disva evumti imind na kelanam sappaccaya
bhavamattameva paccamattham, yadisehi paccayeti, tadisehi avijjadi paccayeheva
atitepi pavattatthati paccayasadisetdpi paccayamatthati datthabbam (Mahati-2-313).

When the meditating monk penetratively knows and sees by sammadditthi fiana
called the paccakkha 7iana that ndma-ripa dhamma of the present are the results of
avijjda, tahnd, upddan, sankhdra, kamma etc.— “Just as the appearance of the present
nama-ripa are due to the cause like avijjd, etc.— in the past period too this nama-riipa
has come into being due to the causes of avijjd.” In the future also due to the causes like
avijja etc. the ndma-riipa will appear. Contemplation has to be made repeatedly in this
way by anvaya fidna (Visuddhi-2: 243; Mahdti-2: 237)

Because of past causes the present results are formed. Because of the present
causes will the future results be formed. Only when such cause-effect relations have
been concentrated by paccakkha ridna, then those that have escaped the concentration are
collected by methods based on anvaya 7fidna. It should be noted that because of the past
cause the present result is formed; because of the present cause the future result will be
formed. And if these dhamma are still unknown, unseen, and not concentrated at all via
paccakkha fiana, and so too is in the past-future contemplation. These are not the affairs
of anumdna (a guesswork). (For clearer and more information, see Visuddhi-2: 233, 235).

An Insistence to a Meditator

You noble one also—paccaya pariggaha nidna = a knowledge that can analyze
and maintain the incidence of the result due to the cause, and when the knowledge has
been cultivated, maintain the above causes and results of the past and future by means of
anvaya fidna. (Way of cultivation of the cause-result dhamma is given in detail in
section on Paticca samuppdda. Refer to that section if need be).

Concentration of vipassand by means of anvaya riana will be described in the
section on vipassand. But before going to it the concept of the present as given in
Udayabbaya riana (knowledge of arising and disappearing) will be discussed.

Extracts from Patisambhidd Magga
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Jatam rupam paccuppanam, tassa nibbattilakkhananam udayo, viparinamalakkahanm
vayo, anupassananam. R. Jdta vijjd paccupannd, sattanibbattilakkhanam udayo,
viparinamalakkhanam vayo anupassand fidna . R. Jdto bhavo paccupanno, tassa

nibbattilakkhanam udayo, viparinamalakkhanam vayo anupassandnanam (Ptisam.- 52,

Visuddhi-2: 265).

Paccupannariipam nama jatam khanattayapariyapananti attho. Tam pana ddito
dupariggahanti santatipaccupannavasena vipassanabhiniveso kdatabbo (Mahdti.-2: 414).

By the duration of arising rebirth as wupdda-thi-bhin (arising-static-perishing
away), formation of distinct material bodies, the paramattadhammasabhdva (the nature
of the ultimate truth), the attabhava (material body) that should be achieved = the
paramattadhammasabhava, the group still possessing attabhava is the paccuppanna (the
present). (This is to mean that the ripa which is still in the formation in which is
involved all the three khanas: updda, thi, bhin). The properties of sankhata, (being
conditioned) sankhatalakkhanda (the properties of sankhata) are to be taken to represent
the beginning of the ripa formation, which is the present, is the udaya = formation. The
sakhatalakkhand that is to be taken as changeable and destructible is vaya = damage or
destruction.

Knowledge of repetitive concentration on udaya—vaya is the knowledge of the
udayabbaydnupassand riana. R.

By the duration of arising rebirth referred to as updda-thi-bhin (arising-
static-perishing away), formation distinct material bodies, the paramattadhammasabhdva
(the nature of the ultimate truth), the attabhava (material body) that should be achieved =
the paramattadhammasabhdva, the avijja still possessing attabhava is the paccuppanna
(the present). (This is to mean that the avijjd which is still in the formation in which is
involved all the three khanas: updda, thi, bhin). The properties of sankhata, (being
conditioned) sankhatalakkhand (the properties of sankhata) are to be taken to represent
the beginning of the avijja formation, which is the present, is the udaya = formation. The
sakhatalakkhand that is to be taken as changeable and destructible is vaya = damage or
destruction.

Knowledge of repetitive concentration on udaya—vaya i s the knowledge of the
udayabbaydanupassand fiana. R.

By the duration of arising rebirth referred to as updda-thi-bhin (arising-static-
perishing away), formation distinct material bodies, the paramattadhammasabhdva (the
nature of the ultimate truth), the attabhava (material body) that should be achieved = the
paramattadhammasabhava, the bhava still possessing attabhava is the paccuppanna (the
present). (This is to mean that the bhava which is still in the formation in which is
involved all the three khanas: updda, thi, bhin). The properties of sankhata, (being
conditioned) sankhatalakkhanda (the properties of sankhata) are to be taken to represent
the beginning of the bhava formation, which is the present, is the udaya = formation.
The sakhatalakkhand that is to be taken as changeable and destructible is vaya = damage
or destruction.

Knowledge of repetitive concentration on udaya—vaya is the knowledge of the
udayabbaydnupassand riana. R.
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In this desand from avijja to pattibhava called birth (birth-rebirth existence), the
characters of paticca samupdda are all equally the present.

If the present life is analyzed by periods with characters of paticca samupdda in
the middle, then avijja sankhdra are dhamma groups of former period. Viririana, nama-
riupa, salayatana, phassa, vedand, upadan and bhava (kammabhava) are the dhamma
groups of the present period. Upapattibhava termed jdti are the dhamma groups of the
future. These dhamma are all equally included in the present.

As mentioned above — it must be noted that, in accordance with the opening of
Mahdtikd — paccuppannariipam ndma jatam khanattayapariydpannanti attho (Mahdti.-
2:419), reference is made to the period when the three khanas (moments) are inclusive.

What it means is that it is true that this avijja (mentioned above) is the past period
that has occurred in the past. {it refers only to the avijjd, the basic cause of vipdkavatta
dhamma of the paccuppannabhava (the present life)}. This avijjd, however, when
formed in the past was distinct as upada-thi-bhin moments. At that duration, when the
avijja was apparently occurring, it is only the present dhamma. The formation and disap-
pearance of this present avijja must be contemplated by udayabbaya siana. This fidna
is the paccakkha nidna.

In the same way, due to causes such as avijjd, tahnd, and upadan. sankhara, and
kamma cultivated in the present life (or due to aparapariyavedaniya kamma cultivated
during the past life, upapattibhava termed jati (birth) that is to appear is the dhamma of
the future period. This upapattibhava is going to appear distinctly as updda-thi-bhin in
the future. This bhava, in arising and static states, is also the present. The arising and
perishing away of the present life is concentrated by the udayabbayanussaya riana.

It must be realized that the remaining dhamma from sankhdra to upddan have
been instructed to be taken as the present period.

To Note What the Real Meaning Is

In whichever period, the past, future or present, the dhamma might have existed,
still existing or going to exist, if vipassand is exercised on these to arrive at the
khanpaccuppanna (momentary present), the dhamma you are concentrating at, updda
(contibued formation), bhin (continued perishing), the three characters are alternately

concentrated to see through the udayabbaya riana.

Attha addhanavasena pageva udaym passitva tthitto idha santativasena disva
anukkhamena khnavasena passati (Mahati.-2: 241).
Ripam atitandgatapaccuppannam aniccam khyatthena (Patisar.-51).
Tassamd esa yam atitam rupam, tam yassama atiteyeva khinam, nayimam sampattanti

aniccam khayetthena (Visuddhi-2: 245; Section on Sammansana rnidana).

Visuddhi Magga Commentator, with reference to Patisambhidhd Magga, has
indicated the above mentioned ripam atitdndgatapaccuppannam aniccam khyatthena =
as the ripa of the past, future and present has the nature of cessation, destruction, they
are to be contemplated as anicca (impermanence).

“Corporeality of past ended in the past, never reaching the present as a continuation.



28

Since it has the nature of ending and destruction, it is anicca.”

In the ways as above the past, future and present dhamma are divisible by means
of the long period, and it has been instructed to contemplate these by kalapasammesa
(grasping groupwise) 7idna named as vipassand (insight) (see Visuddhi-2-245).

As so instructed, the five upadanakkhandha = ayatana (12 classes) = 18 dhatu, 12
characters of paticca samuppdda etc., the ultimate reality of elements, are cultivated by a
meditator as the past, future and present periods by means of sammdsana ridna.

As the meditator is able to exercise vipassand by the power of addhd of the
period, udaya (formation), (destruction = vaya) will already be seen by Sammasana riana.
Visualized this way, when a meditator has successfully acquired sammdsana 7idna and
reacged udayabbaya fiana stage, a series of ripasantati and namasantati, called a
series of santati, by the power of which arising (and disappearance) of ripa and ndma are
concentrated by udayabbayanupassana fiana. Always by the power of khana (moment)
= vipassand is exercised arrived at khanapaccuppanna. These sankhdra dhamma which
are cultivated this way by the vipassand fidna to arrive at the khanapaccuppanna are the
sampatiddhittha sankhdra. The past and future dhamma that have been left uncollected
by the vipassand fidna are the sampatiadittha sankhdra (Visuddhi-2-280; Mahati.-2-442).

When the meditator has completely concentrated the arising and disappearance
dhamma of the santatidittha sankhdra by means of udayabbayanupassana riana referred
to as the paccakkha fidna, the past and future called sampatidittha sankhdra are con-
templated in continuation by anvaya fidna as instructed by the Commentary of
Visuddhi Magga.

Evum ekekassa khandhassa udayabbayadassana dassa dassa katvad pannidsalakkhanani
vattani. Tesam vasena evumpi riipassa udaya evumpi riipassa vayo, evumpi riupam
udeti, evumpi riupam vetiti paccayato ceva khanato ca vatthareva mansikdaram karoti-
Tassevum manasikararo “iti kirime dhamma ahuttva sambunti, hutva pativanti ’ti ianam
visadataram hoti. Tassevuni paccayo ceva khanato ca dvedhd udayabbatani passato -

saccapaticcasamuppddanayalakkhanabheda pakata hunti (Visuddhi-2-267).

Evum manasikaro na ydva udayabbayaiidnam uppajjati, tava udayabbaya sulu pakata
na huntiti katva vuttam “iti karime dhammd. R. Pativenti’ti, nayadassanavesena va
evum vattam patthamarihii paccuppannadhammanam disva attha atitandgate nayam

neti (Mahati.-2-423).

What the above Commemtary and Subcommentary mean is as follows.

The Five Udaya Néna at Rapakkhandha
(The Rise in the Five Kinds Knowledge on Material Body)

Avijjd samudaya riipasamudayo,

Tahnd samudayo riupasamudayo,

Kamma samudayo ripasamudayo,

Ahdra samudayo riipasamudayo,

Nibbattilakkhanam .... (Patisam.-53-54; Visuddhi-2-266).

Nk W=

—

Becasue of avijja, the material body born of kamma is formed,
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Becasue of Tahnd, the material body born of kamma is formed,
Becasue of Kamma, the material body born of kamma is formed,
Becasue of Ahdra, the material body born of kamma is formed,
The nature of the formation of ripa (corporeality).

The Five Vaya Nina at Ripakkhandha
(The Fall in the Five Kinds of Knowledge on Material Body)

kW

Avijja nirodha ripanirodha,

Tahna nirodha ripanirodha,

Kamma nirodha riipanirodha,

Ahdra nirodha ripanirodha,

Viparinama lakkhanam .... (Patisam.-53-54; Visuddhi-2-266).

Because of cessation of avijjd, material body born of kamma ceased,
Because of cessation of Tahnd, material body born of kamma ceased,
Because of cessation of kamma, material body born of kamma ceased,
Because of cessation of Ahdra, material body born of kamma ceased,
The nature of cessation of riipa = the nature of destruction.

NhE W= s

In this way there are five kinds of udayaridna, five of vaya fiadna, which added to a
total of 10 kinds of udayabbaya ridna. In the five corporeality, therefore, there will be 50
kinds. (see Section on Udayabbaya Ndna of Vipassanad).

As the nature of each udaya and vaya are concentrated by udayabbayanupassana
fidgna, 50 characters 10 for each corporeality, are indicated in Patisamddmagga. In
accordance with the method of cencentration described broadly above as —

“This is the cause of which the ripa is formed,
This is the cause of which the ripa ceased,

So is the ripa formed,

And so the ripa is destructed, —

Paccayato udayabbayadassana = concentration on the fact that because of the
nature of the cause, the result is formed, because of cessation of cause, the result ceases,
Khanato udayabbayadassana = concentration on the nature of cessation and destruction
by the nature of the updda-thi-bhiri called paccuppannakhana of the ripa-nama. By
these two methods of udayabbaya on a broad base the arising and perishing away are
concentrated and taken to heart.

“In this way this dhamma which was not there formerly, may suddendly appear,
arises and disappears.” To a practicing yogi, thsi knowledge will become espcially clear.

Therefore, in the concentration of practicing yogi who is exercising with the
knowledge of udayabbayadassana, paccayatoudayabbayadassana, khanatoudayabbaya-
dassana, by thess two phenomena, arising and perishing away of the five corporealty will
become clear as

1. The Four Ultimate Truth,
2. The Paticca samuppada dhamma, the paticca samuppanna dhamma,
3. The four methods called Ekatta method,
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4. The Five Aniccalakkhand (The Five Impermanent characters etc. of the five
characters (Visuddhi-2-267).

A Note by Venerable Pye Sayadaw

In a meditator, taking to heart this much, udayabbaya ridna cannot be attained yet.
As that much of udayabbaya are inconspicuous, they are vaguely guessed by anumdna.
Because of this condition, it was comparatively indicated by “Iti kirime dhamma. R.
Pativanti” stated with reference not to paccakkha but to anumdna kira-sadda
(presumptive faith).

In other words, by nayadassana (for the purpose of seeing), the meaning was
given this way. Firstly udayabbaya of paccuppanna dhamma (dhamma of the present)
are accomplished by paccakkha, and later this method is employed for the past and future
(Pye Visuddhimagga nissaya, 5: 165).

This note by Venerable Pye Sayadaw is the translation of the the part contained
in Mahatika Vol. Il (Mahati.-2: 423).

In this expression — In a meditator, taking to heart this much, udayabbaya ridna
cannot be attained yet. As that much of udayabbaya are inconspicuous, they are vaguely
guessed by anumdna. Because of this condition, it was comparatively indicated by “/¢i
kirime dhammd. R. Pativanti”  stated with reference not to paccakkha but to
anumdna kira-sadda (presumptive faith) — it was asserted that once the udayabbaya of
the sankhara dhamma have been seen by paccakkha fidna, then these dhamma are no
more required to be concentrated presumptively by anumdna 7idna. This assertion was
not satisfactory and, therefore, SubCommentator Sayadaw added a second method. The
Venerable Pye Sayadaw explained the second method as:

In other words, by nayadassana (for the purpose of seeing), the meaning was given this

way. “Firstly udayabbaya of paccuppanna dhamma (dhamma of the present)

are accomplished by paccakkha, and later this method is employed for past and future” .
According to this explanation, a meditator must first have cultivated as causes:

1. All the Five Paccuppannakkhandhd (the Present Five Corporeality) are results of
the causes such as avijjd, tahnd, upddan, sankhdra, kamma etc..

2. The causes of avijjd, tahnd, upadan, sankhdra, kamma etc. (when at the duration of
Arahattamagga, the 4th Path), cessation which would never ever be formed again,
the anuppadanirodha, due to which the five corporeality cease never ever forming
again, the nature of anuppadaniriodha (giving rise to cessation),

3. The arising and perishing away of the Five Present Corporeality, the udayabbaya =
nibbatti lakkhand, viprinamalakkhand —

are to have been cultivated by the udayabbayanupassana riana called paccakhha fiana.
Only after cultivation by the paccakkha 7idna, then the method of anvaya ndna is
accepted as the method for exercising on the past and future dhamma. This anvaya fiadna
is the one that always follows vipassand fiana.

To be Noted Carefully
The opening of Mahdtikd (Commentary) runs as —

Paccuppannadhammanam udayabbayam disva .... (Mahati.-2: 423)
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In the passage ‘After seeing the udayabbaya of paccuppanna dhamma —
1. Because of the distinct formation of the causes like avijjd, tahna, sankhara, kamma
etc. distinctly arise,
2. The cessation of the causes like avijjd, etc., by the nature of law of cessation, the
resultant five corporeality cease,
(These two are phenomena of paccayto udayabbaya)

3. The arising of the paccuppanna dhamma = nibbatti lakkhand = destruction =
viprindma lakkhana (character subject to change)
(These two are phenomena of khanato udayabbaya)

Paccuppannadhammdnam udayabbayan disva .... (Mahdti.-2: 423)

In this passage remember that both the paccayato udayabbaya and the khanato
udayabbaya of the udayabbaya are inclusive. Only when the two kinds of udayabbaya,
have been cultivated by paccakkha riana referred to as udayabbayanupassand, then
concentrate on the past and future by the same old method of anvaya 7idgna. 1t is the
traditional law in practice which has to be taken with respect.

Again Visuddhimagga atthakatthda (Visuddhi-2-249). In ripa nibbattipassa dkdra
was instructed due to sankhdaradhamma cultured surrounded by avijjd, tahnad, upadan etc.
during the previous life, formation of mental properties of rebirth, along one’s lifetime,
respective causes which result in mental properties of bhava together with those of the

six-door are concentrated by vipassand fidna.

Therefore, with reference to paccuppannnadhamma note that from the material
quality of rebirth, relevent properties of the five corporeality, are involved.

Therefore. when vipassand is exercised with the knowledge of the two kinds of
udayabbayadassana on the paccuppannadhamma, start is made from the Five Material
Quality of rebirth. (see Udayabbaya Nana, Section on Vipassana).

Now again concentration by Anvaya fiana in Bhanganupassand iiana will be

described.
How Contemplation is made by Anvaya Néana in Bhanganupassani Néana

Attha va so evum viratto yatthddittham sankhdragatam, tathd aditthampi
anvayandanavasena nirodheti, no samudeti. Nirodhatova manasikaroti. Nirodhamevassa
passati, nosamudayanti attho (Visuddhi-2:279).

Evum virattoti evum bhanganupassarend viratto. Yattha dittham sampati upatthitam
sankhdragatam nirodheti nirodham manasikaroti. Aditthampi atindgatam anvayandana-
vasena yattha idam etarahi, etam itarepiti anuminanto nirodheti mansikatassapi
nirodham karoti, no samudhetiti itthdpi eseva nayo, no samudayam manasikarotiti attho.
(Mahati.-2: 442).

Attha va = in a way. Evum = this bhanganupassand is followed (= always follow
this knowledge of bhanganupassanad), viratto = lack of attachment. So yogdvacara = that
meditator. Dittham = seen by own self, sankharagatam = sankhdra dhamma. Nirodheti
nirodham manasikaroti yatthd = as if cessation was taken to heart. Tatthd = similarly.
Aditthampi = past, future and sankhdra dhamma which are not seen. Anvaya fidna
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vasena = by power of analytical knowledge. (Etarahi = at present. Idam yatthd = just as
this present and sankhdra are seen). Evum tatthd = in the same way. Tampi = that past,
future and sankhdara dhamma that are not seen. Evum sabhdvameva = so there is nature
of cessation, destruction. /ti = in this way. Anuminanto = by comparison). Nirodheti =
nirodham manasikaroti = nirodha (cessation) is taken to heart. No samudeti = no
samudayam manmasikaroti = samudaya (passion) is not taken to jeart. Nirodhatova =
only by means of cesation. Manasikaroti = taken to heart. Asankhdragatassa = of that
sankharadhamma. Nirodhameva = on only the cessation. Passati = concentrated.
Samudayam = on samudaya. No passati = not concentrated (Pye Visuddhimagga
Nissaya-5-207-208).

In other words, as the meditator who is free from evil influence, raga-free (lust
free) is always directed towards the bhanganupassand nidna, not clinging on to the
sankhdra dhamma {by dissociating himself from rdga for a considerably long period of
time by vikkhambhanapa (way of withdrawal from lust)}. Then cessation of all dhamma,
that should be known and seen by bhanganupassand riana, and the cessation taken to
heart.

The past, future and sankhdra dhamma are taken expectantly by power of anvaya
fiana. As the present bhanganupassand fidna called the present called paccakharidna
enables the meditator to know and see the sankhara dhamma, so also the past, future and
the sankhdara dhamma that have not yet been seen by the bhanganupassand riana called
vipassand fiana (insight knowledge) are to be taken to cease in the coming period. In this
way the nature of cessation, the nirodha dhamma, whatever the case may, is taken to
heart. The arising samudaya is not taken to heart. By way of cessation = the cessation
only is taken to heart. The cessation of the sum total of sankhdra dhamma alone are
concentrated, but not the arising samudaya. All this is what the above Patisambhidd
Magga really means (Visuddhi-2:279; Mahdti.-2: 442).

Arammananviyena, ubho ekavavatthan.
Nirodha adhimottatd, vayalakkhanavipassanad (Patisam.-55).

Arammananvayena = as the object really seen presently is always followed. Ubho
= the object presently seen and unseen. FEkavavatthand = division by means of the only
nature of of arrested moment. Nirodhe = at relentless cessation of the sankhdaradhamma
called khanikanirodha (momentary cessation). Adhimottatd = being inclined to. Esa =
This is. Vayalakkhana vipassana = mental exercise on the nature of destruction of the
sankhdradhamma, or character of this destruction.

/frammananvayena ubho kavavatthanati paccakhhato ditthasa arammanassa
anvayena anugamanena yattha idam tatthad atitepi sankharagatam abhijjittha, anagatepi
bijjissatiti evumi ubhannam ekasabhdveneva vavatthapannti attho. Vattampi cetam
poranethi —

“Samvijjamdahmi visuddhadassano,
tadanvayam neti atitandagate.
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Sabbepi sankhdragata palokino,
ussavabandii suriyeva uggate’ti (Visuddhi-2: 280).

Ubhoti dittha ditthabhavena dvepi arammnani. Ekavatthandti khanabhangu-ratdya
samandti vavatthapand. Samvijjdmédnahmiti paccakkhato upalabbhamane pac-
cuppanne. Visuddhassanoti bhangassanassa paribandhavimenena visuddhariano.
visuddhabhangassanoti attho. Tadanvayam netiti tassa paccuppannasankhdarabhangan-
dassino nidnassa anvayam anugatabhiitam fianam pavatteti. Kattha pana pavattetiti dha
“atitandgate’'ti. Atite ndgate ca sankhdragate. Sabbepitiadi tassa pavattandkaradasa-
nam (Mahati-2: 443).

Natanca iidnanca ubhoppi vipassati (Visuddhi-2: 278).

Arammananvayena atto ekavavatthnd = dhamma named fdta, dukkha sacca,
samudaya saccd, which have been prenetratively seen and known, vipassand fiana named
niana (knowledge) {the socalled lokimagga saccd (the Right Path Dhamma of ordinary
world)}. As this sankhdra object, known as sidta fidna dhamma, was always followed,
and as one knows the perishing of the paccuppannadhamma and the sankhdra dhamma
which is definitely seen by the knowledge of anubanga 7idna so also the sankhdra
dhamma of the past has perished. In future too they will perish. Concentration should
well be made with the notion that these objects, the dittha (seen) and adittha (not seen)
object, by vipassand fiana, are constinuously perishing away. This is the essence of the
above descriptions. Indeed, the commentators of the early days have expounded as —

Samvijjamanahmi. R. Uggate. (Vide supra)

Samvijjamanahmi = by means of paccakkha, by paccakkha fiana cultivated, the
whole paccupanna sankkhdra dhamma (= means the dhamma that are seen). Visuddha-
dassano = especially clean, that which concentrate on the destruction of the sankhdra
dhamma, the meditator who has the bhanganupassana riana. Tadanvayam = the
vipassana niana which always follows bhanganupassana ridna directed at paccuppanna
of the perishing of sankhara dhamma. Atite = sankhdara dhamma of the past, andgate =
sankhara dhamma of the future. Neti = reflects = makes it happen. Sabbepi = entirely.
Sankhdraggata = sankhdra of the past, future and present. Palokino = possesses the
nature of perishing. Kiniva = as to how it all happens = suriye = As the sun. Uggate =
rises. Ussavabandu = the now. Palokatiiva = disappear (Visuddhi-2-280).

When a meditator, who especially has the clean anubhangd niana, concentrating
on the perishing away of all the paccuppannadhamma sankhara by means of paccakkha
fidna acquired through paccakkha (practice), always following the bhanganupassand
fidna for which viassand riana is formed — as this sankhdra object known as 7idta fiana
dhamma was always followed, and as one knows the perishing away of paccuppanna
dhamma, the sankharadhamma, which is definitely seen by the knowledge of anubhanga
fidna, so also the sankhdradhamma of the past perished. The all complete past,, future
and present sankhdra dhamma have the nature of perishing away. These happen in a way
similar the disappearance of snow when exposed to sunlight (Visuddhi-2-280; Mahati.-2-
433).

Nirodhe Adhimutta = Inclination to Khananirodha
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Nirodhe adhimuttatati evum ubhannam bhangavasena ekavavatthdanam katva
tassamarnnieva bhanghasankhate nirodhe adhimuttatd taggdretd tannannatd tapponatd
tappabhdratati attha. Vayalakkhanavipassandti esd vayalakkhanavipassana mati vittani
hoti (Visuddhi-2-280).

Bhangasankhate nirodhe, na nibbanasankhdteti addhippayo. Esati yd aramma-
nanvayena ubho ditthad ditthe khanabanguratdya ekanhdvena vevatthdppand, esd vaya-
lakkhane viparinamalakkhane vipassand bhanganupassanati attho (Mahati.-2: 443).

= Nirodhe adhimuttatd = khananirodharica mediation means = in this way dittha
sankhdra and adittha sankhdra, the two objects of the vipassand ridna, by virtue' of
incessantly perishing moments, are similar — classified and emphasized only in the
momentary cessation referred to as cessation momentarily of the perishing of these
sankhdra dhamma. Taking to heart these phenomena of inclination only to that
khananirodha, and of the respect to khananirodha are nirodha adimuttatd = cessation is
taken to heart. Thus concentrated by paccakkha = following sankhdra object by
concentration with paccakkha fidna dittha and adittha objects are considered to be similar
by way of khanabhanga means concentrtation on the perishing called vayakhananupassa-
nd = bhanganupassand (Visuddhi-2-280; Mahati.-2: 443).

Objects of Concentration by Bhangdnupassani Nana

Dhamma on how to concentrate on these vipassand by bhangdanupassand via
paccakkha have been expatiated in Patisambhidamagga in this way.

Katham drammanam patisankhd bhangdanupassane paniida vipassane nidnam —
ruparammanata cittam uppajjitvd bijjati, tam arammanam patisankhdtassa cittassa
barigam anupassati. R.

e~~~ A

marandarammanatd citamm uppajjitva abhijjati, tam arammanam patisankha tassa
citassa bharigam anupassati (Patisam.-55).

= Riipd, vedand, sannd, sankhdra, vifiaii etc. of sankhdra object are to be concen-
trated with the notion of their nature of their khaya-vaya (to be liable to extinction and
perishing) = cultivated by vipassana way. The knowledge that recognizes the nature of
the incessant perishing away of the vipassand on which concentration is being made do
exist. Such a knowledge is the vipassand riana (insight knowledge) = should be recog-
nized as bhangdnupassand riana. How does that knowledge then come into existence?

Vipassana citta (the insight mid), the only object of which is on riipa (material)
dhamma, can arise and perish. That material object is visualized by the nature of khaya-
vaya, and the knolwdge of the nature of the khaya-vaya which is the cause of perishing of
vipassana citta 1is repeatedly concentratd by the vipassana citta in the wake of the
previous one. R. (Patisam.-55).

Néita dhamma and Nana Dhamma
Dhamma of Realization and of Knowledge

In this field of bhangdanupassand, the objects of meditation by vipassand fidna
(insight knowledge), because they are the dhamma known penetratively by vipassand
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fidna, are the Ndta dhamma. These fdta dhamma including the five khandhds
(corporealities), 12 classes of dyatana, 18 of dhatu (elements) and the 12 classes of
paticca samuppada from avijja (ignorance) to jard (decay) and marana (death). The
vipassana knowledge that concentrates on the nature of perishing of these sankhara
dhamma is the Ndana dhamma.

Meditation has to be made alternately on the three properties of the existing
things, taking the nature of the perishing away of these 7idta dhamma as object of
concentration. This knowledge of vipassand concentration = vipassana meditating citta
and its nature of perishing away is taken as the object for vipassand citta that follows and
concentrated on the three properties of the existing things alternately. Therefore, the
commentators of the early days had instructed as

Nataiica fidnasica ubhopi vipassati (Visuddhi-2-278; Patisam.-tha.-1-239).

Meditate on both 7idta and 7fidna dhamma. These 7idta and 7fidna are the objects of
concentration of the bhangdnupassand fiana. The dittha sankhdra dhamma are to be
discerned by the paccakkha fiana called bhanganupassand fiana. Remember that these
dittha sankhdra dhamma include the 12 classes of paticca samuppdda from avijja to jard
marana.

At this point, according to jati, jara and marana — Jadtijaramaranavuntanam
khandhanam vasena pariyayena vuttani (Patisam.-tha.-1-222). Jardmaranasisena cittha
Jjardmaranavuntava dhammd gahita (Sam.- ti.-2-78). This refers to material bodies that
possess the distinct nature of jati, jard, marana dhamma.

Cittanti cittha sasampayttacitam adhippetam (Patisam.-tha.-1-239).

Here instruction is given to discern on the perishing of previous vipassana citta
by the later vipassana citta. In instructing so, vipassand citta together with contemporary
sasampayttacetacika dhamma on the basis of citta (mind) is required. The vipassand
citta together with contemporary sasampayuttacetacika dhamma based on mind means
series of mahakuso (meritorious), manodvarika (mind door) and process of viapssand
Jjhdna occurring in the mind of practising noble ones (ariyas) and noble humans.

Therefore, if practisng individual (the meditator) would like to exercise on these
characters of paticca samuppdda by knowledge of hanganupassana fiana, both fidta and
fiana factors must be concentrated on.

The features of paticca samuppdda from avijja through jarad to marana, classified
by the three periods, are groups of 7idta dhamma. The vipassana fidna, the insight
knowledge, (= bhavanganupassand fiana), by which the destruction these 7idta dhamma,
taken as object of concentration, are (= the process of the jhanic state vipassand via mind
door for the worldling and practising individuals) 7idna dhamma. The vipassana fidna,
insight knowledge (= bhavanganupassand ridna), by which the nature of destruction of
these 7idta dhamma are taken as the object in the concentration, are (= the process of the
Jhanic state vipassand via mind door for the worldlings and practising individuals) 7idna
dhamma. Only when these ditthasanklhara dhamma have successfully been discerned
penetratively by bhangdnupassand nidna, referred to as paccekkha fiana, then by means
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of anvaya fidna that always follows bhanganupassand ridna, the past and future sankhdra
dhamma, which are not presently seen, are concentrated by the same method. This
anvaya fidna is that knowledge which always follows the insight knowledge.

The object of contemplation iti ripassa atthaiigamo etc., as exposed in the
Upanissasuttan, indicated above, will again be presented in continuation.

Iti rﬁpassa atthaﬁgamo. R. ItivifiGnassa atthaﬁgamo.

ceen

attharigamo. Vedanddisupi eseva nayo. ayama{;ha sankhepo, vattharo pana
visuddhimagge udayabbayarianakatthdya vatto (Di.-tha.-2-373).

1. Avijjanirodhd, ripanirodhoti paccayanirodhatthena riipakkhandhassa vayam passati,
2. Tahnanirodhd ripanirodhoti paccayanirodhatthena rupakkhandhassa vayam passati,
3. Kammanirodhd rupanirodhoti paccayanirodhatthena rupakkhandhassa vayam passati,
4. Aharanirohd ripanirodhoti paccayanirodhatthena riipakkhandhassa vayam passati,
5. Viprinamalakkhanam passantopi riipakkhandassa vayani passati.
Ripakkhandhassa vayam passantopi imani parica lakkhandni passati (Patisam.-53;
Visuddhi-2: 266).

In concord with these desands, meditation in brief are as follows.
Because of cessation of avijja the ripa ceases, (Anuppdadhanirodha)
Because of cessation of tahnd the riipa ceases, (Anuppddhanirodha)
Because of cessation of kamma the ripa ceases, (Anuppddhanirodha)
. Because of cessation of dhdra the riipa ceases, (Anuppddhanirodha)
2 The nature of cessation of ripa the ripa ceases, (Uppadhanirodha).

B

ANUPPADANIRODHA

eeen

avijjdya arahattamaggarnidnena nirodhe kate paccayabhdva anagatassa ripassa
anuppddo nirodho hotiti attho. Paccayanirodhatthendti paccayassa niruddhabhdvendti
attho. Norodho cittha andgatapatissandhipaccaydnam idha avijjatahnakammanamyeva
nirodho (Ptisam.—Tha.-l: 236).

seen

andgatassa rupassa anuppdadanirodho hoti paccaydbhave abhdvato.
Paccayanirodhatthendti avijjasankhdtassa andgate uppajjanakaripapaccayassa
niruddhabhavena. Tahndnirodho kammanirodhoti itthapi eseva nayo (Mahati-2: 421).

Throughout the rounds of rebirth the ripa and ndma dhammas come to their end
after going through arising-static-perishing away trend. This cessation, if the causes still
remain, has a chance to make a reappearance in future. Perishing and cessation at the
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end (bharniga) of these sankhdra dhammas are called uppddhanirodha (cessation, but
reappearable).

When arahatthamagga (the 4th Path) is achieved, avijja, tahnd, sankhdara and
kamma, which are completely eradicated due to, and by arahatthamagga via virtue of
samucchedapa. They cease in such a way they never reappear. This is the anuppdda-
nirodha (cessation, but reappearable). If the arahatthamagga riana (the knowledge of the
4th Path), however, has not been acquired and these avijjd, tahna, upddana, sankhdra and
kamma have not ceased, these very avijjd, tahnd, upadana, sankhdara and kamma are

the causative factors for the next life called the future rebirth.

But if a noble meditator tried to arrive at arahattamagga then, due to arahatta-
magga, the avijjd, tahnd, upddana, sankhdra and kamma cease in a way that they will
never be formed once again. This is the uppddanirodha. In this way when avijja, tahna,
upddana, sankhdra and kamma by nature of auppddanirodha, the future rebirth, called
ripa and ndma (mind and matter) ceases by non-reappearable cessation. This is the
anuppddanirodha.

Similarly, citta (mind), utu (physical change), ahdra (nutrition) etc., named pavat-
tipaccaya (cause-derived forms) cease once and for all, and never formed again in future.
When they cease by nature of anuppddanirodha, future material phenomena of mind, of
physical change and the material quality born of nutrition (each of which has a chance to
reappear if respective causes still prevail) of future also cease. This is anuppddanirodha.

The yogdvacara individual should discern, by udayabbayanupassana riana, called
paccakkha 7fidna, the cessation of mind and material of the future rebirth etc. of the
Resultant Five Corporeality by way of anuppddanirodha nature. This cessation occurs
due to cessation of the factors of the 4th Path of avijjd, tahnd, upadana, sankhdra and
kamma. Continuous perishing of the Five Aggregates by bharikhana called uppadana-
nirodha, and it should be discerned in the same way.

If the yogdvacara individual attempting to acquire, by udayabbayanupassandndndna
called paccakkha fidna, is still at puthujana (worldling) stage, then the attainment of the
arahatthamagga (the 4th Path) may occur in the life future to the present one, or it may

be in the future life just as Ghatibhyama did. If the attainment certainly of the 4th Path is
at the Pacchimabhavika (later past) of the present life, then that period of the acquirement
of the 4th Path will be the future of the present existence. If the attainment of the 4th
Path certainly is in one of the later lives, the the period of the acquirement of 4th Path is a
future life.

At the time of acquirement of the arahattamagga in future, when such causes as
avijja, tahnd, upadana, sankhdta and kamma cease, because of the 4th Path, by nature of
anuppddanirodha, discernment should made of the cessation of mind and matter of the
Five Corporeality of the future, following death, by nature of anuppddanirodha. Should
it be contemplated by paccakkha fiana or anvaya fidna? Answer to this is as follows.

Nanasamarngi puggato cakkhund viya cakkhund rijpani, fidnena vivatte dhamme passati
(Sam.-Tha.-2: 49).

Janatoti va vattvd jananam anussvakdraparivitakkamattavasena idhddhippetam attha
kho riipani viya cakkhuridnena ripddini tesam ca samudayadike paccakkha katva
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dassanti vibhdaveton “passatoti attanti evum vd ittha attho (Sam.-Ti.-2: 63).

As a man with physical eye sees a variety of mental objects by consciousness by
way of sight, a meditator possessed of vipassana insight referred to as udayabbaya ridna,
must discern by light of wisdom emitted by the vipassana riana being exercised upon, the
following.

Na jhdnam anussavdkaraparivitakkamattavasena idhippetan (Sani.-Ti.-2-63).

Anussaya understanding, knowledge handed down from the teachers, such as
“This may be it. This is what probably is.”, thinking on the basis of environmental
factors = dakaraparivitakka = knowledge acquired by mere thinking are not relevent here.

However, patthamahiii paccuppanadhammdnam udayabbayam disva atta atindgtate
nayam neti (Mahati.-2-423), as stated in Mahatika, the updadanakkhandhd (the factor of
five-fold clinging to the existence) which are the paccuppannadhammas (the present
dhammas), the nature of their formation (sankhdra) and their dissolution (atthangama)
are to be discerned by the udayabbaya riana referred to as paccakkha riana (practical
knowledge). Once discerned successfully by paccakkha 7idna, the sankhara dhammas
(the factors of the formation) of the past and future can be discerned in the same way. It
should, however, be noted that

(1) The five upadanakkhandha, which are the dhammas of the present,

(2) The nature of their samudaya,

(3) The nature of their dissolution,
when discerned by udayabbaya riana called paccakkhan fidna, are not free from the past
and future.

Now the extracts from Upanisasuttan have come to an end.

Extracts from Asvakkhaya Suttan

Jhanatoham bhikkave passato dsavanam khayam vadami, no ajhdanato no apassato.
Karica bhikkhave jhanato kam passato dsavanam khayo hoti?--“idam dukkhan 'ti
bhikkhave jhanato passato dsavanam khayo hoti, “ayam dukkhasamudayo 'ti bhikkhave
Jjanatopassato asavanam khayo hoti, “ayam fukkhanirodhagdamini patipada ’ti bhikkhave
Jjhdnato passato asavanam khayo hoti. Evum kho bhikkhave jhdnato evum passato
dasavanam khayo hoti (Khu.-1: 265; Itivuttaka).

Bhikkhus .... 1 preach the attainment of ariyamagga (the Noble Path), where
dhammas of dsava cease, to those who know and see. I do not preach the attainment of
ariyamagga to those who know not and see not. (Aham ariyamaggamam vadamiti

vattam hoti (Itivattaka-Tha-311).

Bhikkhus .... What dhammas do those individual know and sée to have atfained the Noble
Path where dsava dhammas have ceased?

1. Bhikkus .... Those who know and see as “This is the Noble Truth of Suffering” will
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acquire the ariyamagga where all dsava dhammas have ceased.
2. Bhikkus .... Those who know and see as “This is the Noble Truth of the cause of
Suffering” will acquire the ariyamagga where all dsava dhammas have ceased.
3. Bhikkus .... Those who know and see as “This is the Noble Truth of the cessation of
Suffering” will acquire the ariyamagga where all dsava dhammas have ceased.
4. Bhikkus .... Those who know and see as “This is the the pactice leading to Nibbana
where the Suffering has ceased = Noble Truth of the Path”, will acquire the
ariyamagga where all dsava dhammas have ceased.

Bhikkhus ...only he who knows and sees this way will acquire the Noble Path,
where all dsava dhammas have ceased (Khu.-1: 265; Itivuttaka).

The Openings of Commentary - The First Opening

Jhdnatoti jhanantassa. Passatoti passantassa. Yadipi Imani dve pi padani ekattani,
byarijhanamevananam, evum santepi “jhanato "ti idanlakkhanani uppdya. Puggalaimn
niddisati. Jhananalakkhanam hi fianam. “Passato "ti idnappabhdvun upadaya.
Dassanappabhdavum hi updaddya fianasamingi puggalo cakkhumd viya viya puggalo
cakkhund ripani, fidnena vivutte dhamme passati (Itivuttaka-Tha.-310)

Jhdnato = only he who knows, passato = only he who sees (Jhdnato eva passato evati
evamatthe niyamo icchito. (Sam.Ti-2: 64).

Though these two structurally different terms bear the same essence, the term
jhdnato indicates the individual, on the basis of character of his ability to know
penetratively the true nature of the objection question. Indeed, Samddithi riana (the
knowledge of right understanding) possesses the character of knowing penetratively the
true nature of the object.

The term passato refers to an individual who is capable of seeing the true nature
of the object by means of power of knowledge. Indeed. Sammdditthi riana ( the
knowledge of right understanding) is endowed with the power of seeing the object in its
true nature. As an individual could see the material being (riipa) by physical eye, so a
meditator with competent sammaditthi fiana could see the true nature of the Four Noble

Truth by the light of wisdom having property of brilliance (/tivuttaka-Tha.-311).

The Second Opening of the Documentary

Atha vd jhanatoti anubodha fianena jhanato. Passatoti pativedharidnena passato
(Itivuttaka-Tha.-310).

In other words, jhdnato refers only to him who knows by anubodhaiidna. Passato refers
only to him who knows by pativedaridna (penetrative knowledge).

Duvidhan hi saccaridnam anibidhanidnam pativedharianarica. Attha anubidhanidna
lokiyam anussavadivasena nirodhe magge ca pavuttati. Pativedhaiianam lokuttaram
nirodhamdrammanam katva kiccato cattdri saccani pativijehati (Visuddhi-1-142).
Duvidam hi saccaiianam lokiyam lokuttaranca. Lokikam duvidam anubodharianam
paccavekkhanananarica. Anubodhaiianam ddikammikassa anussivadivesena nirodhe
magge ca pavuttati. Dukhe samudaye ca drammanakarena vasena. Paccavekkheridanar
pativaddhasaccassa catisupi saccam arammankarariavasena. Lokuttaram
pativedharianani katvd cattari saccani pavijjhati (Patisam.-1: 342).
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In the santdna (life continuum) vipassand exercising monk, who is a worldling,
before arriving at Ariyamagga (Noble Path), attaining the knowledge of the Noble truth
of Suffering and the Noble Truth of Formation is a priority. In these two are

1. Uggahapativedha = penetratively understanding by learning the relation
between the truth of suffering and of formation.

2. Paripucchdpativedha = penetratively understanding by repetitive requisition of
the meaning regarding the relationship between the truth of suffering and of formation.

The knowledge of truth (sacca 7idna), which penetratively knows the Four Noble

Truth, is of two kinds: lokisacca ridna (knowledge of truth of mundane) and
lokuttardsacca 7idna (the knowledge of truth of supra-mundane). Again the lokisacca-
figna can be of anubodha 7idna (knowledge acquired from the predecessors) and
paccavekkhana 7idna (reviewing knowledge). In the mind of a worldling who has just
gained momentum in the practice of meditation (a beginner in meditation in short), the
truth of the supra-mundane, such as asankhatadhdtu (non-dynamic element), the
knowledge of peacefulness, called nibbana dhamma) which is the Truth of Cessation, and
Ariya Magga (Noble Path) which can concentrate on the Noble Truth of Cessation, and
the Noble Eight Path. These appear in the meditator by three means, viz., by following
the conception acquired by

1. Anussava = knowledge acquired from the teachers.

2. Akdraparivitakka = knowledge acquired by presumption that: if there is such a
dhamma as death, then there must be one where there is no death.”

3. Dothinijjhdnakkhantianugata = by concentration, by being satisfied = satisfaction
on the conception by thinking.

Such a knowledge acquired via the above three means is also called anubodha-
fidna, the anubodha knowledge (It is the Anumdma, the knowledge acquired through the
guesswork. This anubodha knowledge appears in one by concentrating on dukkha-
saccd and samudayasacca (the Truth of suffering and of formation) as the object of
concentration. (It is the knowledge from personal experience, the paccakkharidna). The
paccavekkhaiidna (reviewing knowledge) appears in the Noble Ones, who have
penetratively concentrated and cultured the Four Noble Truth by power of concentration
on each and every one of the Four Noble Truth. Pativedhaiidna (penetrative
knowledge), the lokottarasaccaridna and element of peacefulness, or the Nibbana dham-
ma called the dhamma of Truth of Cessation is concentrated as the object and penetra-
tively knows the Noble Truth (Visuddhi-1: 142; Patisarm.-Tha.-1: 342).

Evamassa pubbabhdge dvisu saccesu uggahaparipucchasavanadd renasamma-
sanapativedho hoti, dvisu savanapativedoyeva. Aparabhage tisu kiccato pativedho hoti,
nirodhe arammanapativedho. Tattha sabbampi pativedhoriananam lokuttaram.
Savanadharanasammasanananam lokuttaram. Savanadhanasammasanananam lokiyain
kamdavacaram (Abhi.-Tha.-2: 109).

In the life continuum (santdna) of a monk, a worldling, who has just gaine
momentum in the practice of meditation, before arriving at Ariya Magga, which is the
Noble Truth of Suffering and Noble Truth of Cause, knowledge has to be attained by
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1. Uggahapativedha = learning the text related to Dukkhasaccd (the Noble Truth
of Suffering) and Samudayasacca (Noble Truth of Cause), and acquiring the knowledge
penetratively.

2. Paripucchdpativedha = knowing penetratively the meaning of Dukkhasacca
and Samudayasacca by enquiring repeatedly.

3. Savanapativedha = knowling penetratively the meaning of Dukkhasacca and
Samudayasaccd by listening respectfully.

4. Dharanpativedha = knowing penetratively the meaning of Dukkhasacca and
Samudayasaccd by learning by heart.

(These four are the knowledge acquired by being taught and by hearing).

5. Samasanapativedha = knowing penetratively by contemplating on the Three
characters (Anicca, Dukkha and Anatta) of the Dukkhasacca and Samudayasacca as the
object. (It is all the Path Knowledge, the method of attaining insight).

These are the five kinds of pativedha (penetrations). This pativedha is the
dhamma of good kamma of loki (mundane) mahdkusala (great deed) by Nirodhasaccd
and Maggasacca.

Nirodhasaccam ittham kantam mandpam, maggasaccam
Kantari manapam (Sar.-Tha.-3: 160)

"Nirodhasacca is a necessary and adorable dhamma. so is the Maggasacca."
By listening this way to the noble ones penetratively. knowledge is acquired = Sava-
pativedha = This only just what you. (Before arriving at Ariyamagga = a section on
Pubbabhdpatipadha).

After Upacarakhana (preliminary moment) of Ariyamagga, there occurs the
knowing of Dukkhasaccd analytically (parinfidkicca, the analytical function), elimination
of Samudayasacca (the truth of arising), the function of elimination and meditation on the
Maggasacca, the function of meditation. Functionally they are parifiridpativedha (pene-
tration analytically), pahanapativedha (analytical elimination) and bhdvanapativedha
(analytical meditation). At the Nirodha saccd called the non-dynamic element (asankha-
tadhdtu) nibbana Armmanapativedha = objectively knowing penetratively = (Sacchi-
kiriyapativedha = knowing penetratively as the object). These pativedharidana (the analy-
tical knowledge) belong to the lokuttara (supra-mundane).

When culturing Ariyamagga (the Right Path) in accordance with Pativedha-
afndnam, all the five of the Uggahapativedha, paripucchapativedha, Savanapativedha,
Dharanapativedha and Sammasanapativedha are not to be cultured. Only Parifidpative-
dha, Pahdanapativedha, Bhdvandpativedha, Arammanapativedha of the supra-mundane
are to be cultured. Therefore it has been indicated as — Sabbampi pativedharinidanam
lokuttaram = all pativedharid belong to lokuttard (Mulati-2-72).

In other words the five kinds of analytical knowledge, such as uggahapativedha-
fidna etc., are the basic cause of the supra-mundane analytical knowledge so that these
five can alos be referred to literally (by way of phupacara) as pativedhaiidna. In this
sense, with reference to sabbanpi pativedharidna, the knowledge such as uggahapa-
tivedhandana etc., can also be concentrated (Milati-2: 72).
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Only to those who know by anubodharidna and see by pativedhaiidna the Four
Noble Truth do the Buddha expatiates the attainment of the Noble Path (4riya Magga)
where all the cankers (asava dhamma) have been eradiacted, but not to those who do not
know or see in these ways. This is the essence of the meaning of the above documentary.
Again the writer has explained in another way.

The Third Opening of The Documentary
Patilomato va dassanamaggena passato, bhavanamaggena jhanato (Itivattaka-Tha-310).

In one way, it means — I only preach the attainment of the Noble Path (4riya
Magga), where all the cankers (d@sava dhamma) have been eradiacted, to those who see
the Ariyamagga by means of reverse patiloma (contrast)and to those who know Four
Noble Truth by means of the above three Magga. 1 do not preach to those who do not see
and know in this way.

The Fourth Opening of the Documentary

Keci pana "ninatatiranapahdnaparinahi jhanato, sikkhapattavipassandya passato"ti
vadanti (Itivattaka-Tha: 310).

I preach only to those who know, by three kinds of analytical knowledge such as
knowledge by analysis (77idtaparinid), tiranaparinnia () and pahanapariniiia (knowledge
by analytical elimination), the Four Noble Truth of the mundane, and to those who, have
attained peak of the insight knoweldge (Sikkhapatti vipassand) and know the Four Noble
Truth of the mundane by this insight knowledge, the attainment of the Noble Path (4riya
Magga), where all the cankers (dsava dhamma) have been eradiacted (/tivattaka-Tha-
310).

[Note. The three classes of pariniria will be treated later. The knowledge of the Four
Noble Truth of the mundane via insight knowledge is treated in Udayabbayaridna of the
Section on Vipassana].

The Fifth Opening of the Documentary

Atha va dukkham parinifiabhisamayena jhanato, nirodham sacchikiriydbhisamayena
passato. Tadubhaye ca sati pahanabhdvanabhisamaya siddhd eva huntiti catusaccabhi-
samayo vatto hoti (Itivattaka-Tha: 310).

In still the other way it means, I preach only to those who know dukkha sacca by
means of parinifiabhisamaya (condition of congregated knowledge), samudaya saccd by
means of pahdnabhisamaya (condition of congregated analytical knowledge of
elimination), nirodha saccd by sacchikiriydbhisamaya (condition of congretated
knowledge of concen-tration), magga saccd by means of means of bhavandbhisamaya
(condition of congre-tated knowledge of meditation), the attainment of the Noble Path
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(Ariva Magga), where all the cankers (dsava dhamma) have been eliminated. I do not
preach the attainment of the Noble Path (4riya Magga), where all the cankers (dsava
dhamma) have been eradiacted, to those who do not know by these means (/tivattaka-
Tha-310).

Extracts from Khadirapatta suttan and Kiataga suttan Dhamma

Yo ca kho bhikkhave evum vadeya "aham dukkham ariyasaccam yathabhitam anabhisa-
macca, dukkha samudayam ariya saccam yathdbhiitam anabhisamacca, dukkhanirodha-
gaminam patipatam ariya saccam anabhisamacca, sammd dukkhassantam karissami"ti
netam thanam vijjhati (Sam.-3: 394; Sam.-3: 383).
Anabhisamacciti rifianena anabhisamdgantva. Appativijjhitvati attho. (Sar.-Tha.-3:
330)

Bhikkhus .... If any one said " Without knowing penetratively, by my own, of the
dhamma of dukkha ariya sacca (the Noble Truth of Suffering), of the samudaya ariya
saccd (the Noble Truth of the Cause of Suffering), of the nirodha ariya sacca (the Noble
Truth of the Cessation of Suffering), and of the magga ariya sacca (the Noble Truth of
the Path), where all the sufferings have ceased, the nibbdna, truely by the right
understanding (samma ditthi), I would acquire freedom from the suffering of the cycle of
rebirth", then such a statement is preposterous (Sazir.-3-394; Sam.-3.-383).

That this statement is absurd has been expatiated by the Buddha in relation to an
example. What it means is as follows.

Bhikkhus .... If any one said "I am going to build a house with its upper storey but
without its lower (and foundation) parts." Then there is no way to happen what he has
said. Similarly " Without knowing penetratively, by my own, of the Four Noble Truth
truely by the right understanding (sammad ditthi), I would eradicate completely the
suffering of the cycle of rebirth." Such a statement is a preposterous one (Sam.-3: 394).

Again in Saccasamyutta khadirapatta suttan (Sam.-3: 383-384) too it has been
preached as follows.
Bhikkhus .... If any one said "I will make a cup using leaves of accasia, pine and goose
berry to carry water, and I will use them as ear ornament", then what he said is absurd. In
the same way" Without knowing penetratively, by my own, of the Four Noble Truth
truely by the right understanding (sammd ditthi), 1 would eradicate completely the suf-
fering of the cycle of rebirth." Such a statement is a preposterous one (Sam.-3: 383-384).

In continuation it has been preached once again as:

Yo ca kho bhikkhave evum vadeya "aham dukkham ariyasaccam yathabhiitam abissa-
macceya, dukkha samudayam ariyasaccani yathabhiitam abissamacceya, dukkhaniro-
dam ariyasaccam yathdbhitam abissamacceya, dukkha nirodha gaminam patipadan
ariyasaccam yathabhiitam abissamacceya, samma dukkhassantam karissa'"ti thana-
metam vijjhati (Sam.-3:384, 394).

Bhikkhus .... If any one said " With penetrative knowledge of my own of the
dhamma of dukkha ariya saccd (the Noble Truth of Suffering), of the samudaya ariya
saccd (the Noble Truth of the Cause of Suffering), of the nirodha ariya sacca (the Noble
Truth of the Cessation of Suffering), and of the magga ariya sacca (the Noble Truth of
the Path), where all the sufferings have ceased, the nibbdna, truely by the right
understanding (sammda ditthi), I would acquire freedom from the suffering of the cycle of
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rebirth", then what he said is the reality (Sam.-3:384; Sam.-3: 394).

With an example it was again explained as
Bhikkhus .... If any one said "I am going to build a house with lower (and

foundation) parts first after which its upper storey will be made." Then what he has said
will happen (Sarm.-3-394).

Bhikkhus .... If any said "I will make a cup using leaves of lotus, dipterocarpus
and gwe-tauk (a bitter-tasting leave used in making soup) to carry water, and I will use
them as ear ornament", then what he said is a truth (Sam.-3: 384).

Bhikkhus .... In the same way as these examples, if any one said " With
penetrative knowledge of my own, of the Four Noble Truth truely by the right
understanding (sammd ditthi), I would eradicate completely the suffering of the cycle of
rebirth." Such a statement is a reality (Sam.-3: 383-384).

Again the Lord has expatiated as follows.

Tasma hita bhikkhave "idam dukkhan"ti yogo karaniyo "ayam dukkhasamudayo"ti
yogo karaniyo, "ayam dukkhanorodho"ti yogo karaniyo, "ayam dukkhanirodhagamini
patipadad"ti yogo karaniyo (Sam.-3: 384; Sam.-3: 394).

Bhikkhave .... in this desand, therefore, you should make effort to know that

1. "This the Noble Truth of Suffering."

2. "This is the Noble Truth of the Cause of Suffering."

3. "This is the Noble Truth of the Cessation of Suffering."

4. " This is the Noble Truth of the Path leading to the nibbdna, the Cessation of
the Suffering." (Sari1-3: 384; Sam.-3: 394).

In these suttan the Buddha has insisted the followers to make effort to understand
the Four Noble Truth. Therefore, those who want to escape from the suffering of the
cycle of rebirth must be determined to make effort to understand the Four Noble Truth to
be able to escape from the recurrent of suffering of rebirth.

The following is the answer to as to how the penetrative knowledge can be
acquired of the Four Noble Truth.

Vattasaccia — Vivattasaccd
Tattha purimani dve saccani vattam, pacchimani vattarm. Tesu bhikkhuno vatte
kammathanabhivesohoti, vivatte natthi abhiniveso (Abhi.-Tha.-2: 109; Di-Tha.-3: 160).

Of these Four Noble Truth the previous Noble Truth of Suffering and Noble Truth
of the Cause of Suffering are the vattasacca (the Truth of Suffering). The Noble Truth
of Cessation of Suffering and Noble Truth of the Path, of the later occurrence, are the
vivattasacca (the Truth of Eradication of Suffering, the Nibbdana). Of these two, the
vattasacca and vattasaccd, vivattasaccd is the object of meditation (vipassana exercise)
for the practicing monks = concentration. No meditation = concentration is made on the
vivattasacca as the object of meditation (4bhi.-Tha.-2: 109; Di-Tha.-3: 160).
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In accordance with the instructions given by the above Commentaries, the
practicing individuals should take the Noble Truth of Suffering and the Noble of Truth of
the Cause of Suffering of the Four Noble Truth as the object of concentration. Effort
must be made to concentrate on these by means of uggahapativedha, savanapativedha
and dharanapativedha, called knowledge by learning, and sammasanapativedha referred
to as vipassand fidna (insight knowledge) to know penetratively = knowledge acquired
via practice. Once successful by knowledge acquired from learning, the Noble Truth of
Suffering and Noble Truth of Cause of Suffering are cultured and taken to heart by
insight knowledge so that the knowledge through practice is attained. Now a further
explanation will be made of the Noble ruth of Suffering and the Noble Truth of the Cause
of Suffering.

The Doctrine of the Noble Truth of Suffering
(The Dhamma of Dukkha Ariya Saccd)

Katamarica bhikkhave dukkham ariyasaccam. "Panicupddanakkhandhdtissa vacaniyam.
Ripupddanakkhandho vedanupadanakhhandho sannupdpanakkhandho sankhariapdda-
nakkhandho vinfianupadanakkhandho. Idam vuccati bhikkhave dukkham aruyasaccam

(Sam.-3: 373; Khandhasuttan)

Bhikkhus .... What is the Dhamma of the Noble Truth of Suffering? The answer
should be Updddnakkhandha (the factor of -5-Fold Clinging to Existence). What then
are the updddnakhhandd? They are ripupadanakkhandha (the Aggregate of the Matter),
vedanupddanakkhandhad (the Aggregate of the Sensation), sanifiupadanakkhandha ( the
Aggregate of perception), sankharupadanakhandha (the Aggregate of mental formation
or reaction) and viriidanupadhdanakkhandhd (the Aggregate of consciousness). Bhikkhus
These Five Aggregates are the Dhamma of the Noble Truth of Suffering (Sam.-3: 373;
Khandhasuttan).

According to this desand, note that ripupddanakkhandha, vedanupddanak-
khandha, sannupdddnakkhandhd, sankharupadanakhandhd, vinnanupadhanakkhandha,
referred to as the Five-Fold Updddnakkhandhd are the Noble Truth of Suffering.

What Upaddnakkhandhd is

Yam kirici bhikkhave riipam atitandgatapaccuppannam ijjhattam va bhahiddha va
olarikam va sukhumam va hinam vd panitam va diire santike va sdsavum upaddaniyam,
ayam viccati riupupddanakkhandha (Sam.-3: 39; Khandhasuttan).

Bhikkhave .... The root of the object of cankers, Asava, (situated in the 31 Planes),
the erroneous craving such as "I, mine, etc." are

1. All the past material factors,

2. All the future material factors,

3. All the present material factors,



46

All the internal material factors,
All the external material factors,
All the gross material factors,
All the delicate material factors,
All the ignoble (inferior) material factors,
All the Noble material factors,
All the distant material factors (far from the intelligence of the meditating
individual),
11. All the nearby material factors (nearby the intelligence of the meditating
individual).
All these 11 existing as material factors are to be called riipupadanakkhandha
etc. (Sam.:-2: 39).

SO XN

Vedanupdadanakkhandha etc. are also expatiated in a similar way. Therefore, the
wrong understanding, which is the root of the object of canker, Asava, such as "I, mine",
of the 11 classes of updddanakkhandhd existing as material factors are the Dhamma of
Noble Truth of Suffering. This must be respectfully accepted as is preached by the
Buddha.

Included in this upddadankkhandhd are the Five Upadanakkhandha of Past and of
Future. How are they contemplated? By paccekkha fiana (practical knowledge) or
anvaya fidna (theoretical knowledge)? The answer is as given below.

Dassanappabhdvum hi updaddya riana samngi puggalo cakkhund riipani, fidnena vivatte
dhamme passati (Itivattaka-Tha. 310).

Jadnatotiva vatva na jhananam anussavakdraparivitakkamattavasena idhadhippetam,
attha kho ripani viya cakkhunifianena ripadini, tesam ca samudayddike paccekhe katva
dassananti vibhavetom "passato"ti vuttanti evum va ettha atto (Sam.-Ti.-2: 63).

As a man sees the material bodies by physical eye, a meditator sees the dhamma
of the Noble Truth of Suffering and the Noble Truth of the Cause of Suffering by virtue
of insight knowledge called the paccekkha ridna, the ultimate truth of the nature of the
object of concentration, which can be visioned in its true nature by the power of
knowledge due to right understanding created by vipassand (meditation). To emphasize
the essence of the meaning passato is added after preaching as jhdanato (Itivattaka-Tha.:
310; Sam.-Ti-2: 63).

[Note. The Noble Truth of Cause of Suffering, which is the true Cause of the
Five-Fold Material of Birth of the dhamma of the present Noble Truth of the Cause of
Suffering based on the Five-Fold Clinging to Existence. And they are part of the material
body of the past. It will become clear in the Section on Samudaya Sacca].

If it is so then should the past and future factors be not meditated by means of
anvya fidna? The answer is as follows.

Nayadassanvasena va evum vuttam. Pathavanhiii paccuppanadhammatam udayabbaya
disva attha atatandgate nayani neti (Mahati.-2: 423).
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It can be put in another way by Nayadassana (for the purpose of seeing). To
begin with, udayabbaya (the arising and perishing away) of present factors (paccupan-
nadhamma) are by exercised by paccakha (pactically). The past and future dhammas are
later practiced in this way (Pyi. Visuddimagganissaya — 5: 265).

Care must be taken of the fact that in taking udayabbaya of the present dhammas,
the folowing are to be included.

1. Paccayato udayabbaya (founded on arising and perishing away). Because of the
distinct causes such as ignorance, craving, attachment, causative factors, action
etc., the resultant five material factors etc. of the Five-Fold Material Factors are
clearly formed. The arising and perishing away due to distinct causes such as
ignorance, craving, upddan, sankhdra and kamma ceasing by nature of
anuppddanirodha, the resultant five material factors come to cease by nature of
anuppddanirodha.

2. Khanato udayabbaya (momentary arising and perishing away) = momentary
formation and dissolution of the five resultant five-fold material factors. In
another way — [Sappaccayanamariipapvasena tilakkhanam dropetvd (Ma.-Tha.-
1: 281)]. Arising and perishing away of the cause and result referred to as
udayabbaya.

Hence the resultant Five updddnakkhandha are the dhamma of the Truth of Suffering.
The causes avijjd, tahnd, upddan, sankhdra and kamma are the dhamma of the Truth
of Cause of Suffering. The two kinds of udayabbaya: paccayato udayabbaya and
khanatoudayabbaya, of the Truth of Suffering and Truth of the Case of Suffering seen by
means of paccakkha called vipassand dhamma ditthi (right understanding of insight).
When visioned in this way, the past and future are contemplated in a similar way by
anvaya fidna. This is the answer to the above query.

Abifnifian and Vipassand
(Power and Meditation)

1. A statement that past can be concentrated by pubbenivdsdnussati abhifinian
(higher wisdom of rememberance of one’s former state of existence),

2. A statement that the future can be cincentrated by andgata ridna (knowledge yet
to come), which is a part of dibbacakkhu abhififiana (the Heavenly eye).

These two statements are acceptable on the basis of factual substance. The fact

that the past and future (the Five Aggregate) can be contemplated by vipassanad ridna
(insight knowledge) is not satisfactorily acceptable. =~ With regard to the latter,
Sammdsambuddha (the Perfectly Enlightened Buddha) himself has expounded in the
opening of the doctrines as follows.

Yehi ti keci bhikkhave samand va byamand va anekavihitam pubbenuvdsam
anussaramanad anussaranti, sabbete pancuppadhanakkhandhe anussaranti etesam va
annataram (Khajjaniya suttant).

Pubbeniviasanti idam na abhiniiidvasena anussaranam sandhdya vattam, vipassand-
vasena pana pubbenivasam anussarante samayabyamane sandhdyetam vuttam.
Tenevaha “sabbete panicuppddhdnakkhandhe anussaranti etesam va annasaran ”ti.
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Abhinniavasena hi samanussarantassa khandhapi upddhdanakkhandhdpi pannattipi
drammanam hoti yeva. Riipanyena anussarantiti evum hi anussaranto na aniiam karci
sattam va puggalam anussaranti, atite pana niroddham ripakkhandhameva anussaranti.

Vedanddisupi eseva nayo (Sam.-Tha.-2: 266).

Vipassandvasendti etarehi ripavedanddayo anussdritva “Pubbepdham evum vedand
ahosiiiti atitanam rapavedanddipam paccuppannehi visesabhavadassaund vipassand,
tassd vipassandya vasena (Sam.-Ti.-2: 235).

Bhikkhus .... If samana and byamana reminisce along aseries material body or
bodies of the past, they can do so by virtue of their knowledge. Those samana and
byamana who can reminisce, by virtue of their knowledge, can dos so of all the Five-Fold
Material Factor or each one of these (Sam.-2: 71; Khajjaniya suttan).

In using the term pubbenivisa (reminsicent of the past) in this text, the Buddha
does not mean the rememberance of of the previous life by power of pubbenivdsdnus-
satiabhinnidna (reminiscent of the former birth). If the Buddha, however, does mean
pubbenivdasanussatiabhiniiidna, then pubbenivdasa has been used referring to samana (a
monk or one who has eradicated defilements) and byamana (a brahmana). 1t is because
of this that the Buddha expounded as:

“Sabbete panpaddanakkhandhe anussaranti etesam va anataram.”

"The samana and byamana who can reminisce by virtue of the order of the Five-Fold
Material Factors and each of these individually, can do so by virtue of knowledge." The
reason for this preaching is as given below:

To the samana and byamana who can reminisce the material factors of previous
birth by virtue of pubbenivasdnupana abhinnidna
1. The Five-Fold Material Bodies included in the supra-mindane dhamma.
2. The Five-Fold Clinging to Existence not included in the supra-mundane dhamma,
3. The body-related racial characters, physical features, nutrient, sukha (mental ease),
dukkha (suffering) etc., and
4. The perception of various names
are the object of pubbenivasanussati abhinnian.

The Buddha, on the other hand, does not expatiate that these above four factors

can be reminisced orderly. The Lord only indicates that the Five-Fold Clinging to
Existence or any one of these Five of the previous birth can be reminisced. Therefore,
the Buddha does not mean can be made of the material factors of the former birth by
means of pubbenivasanussati abhininiaii. The Buddha only means that Paramattha
dhamma sabhdva (the nature of the ultimate dhammas) can be reminisced by vipassana
fiana (insight knowledge). What it all means is that ripa, vedanad, saniid, sankhdra,
vifian etc., which have ceased in the past, can be recollected by the insight knowledge
(Sam.-2: 71; Sam.-Tha.-2: 266).

Vipassandvasena = Power of Vipassand

After ripa, vedana, sannd, sankhdra and vinrian of the present have been recol-
lected = being analytically concentrated — "In the long past life also, I have had ripa,



49

vedand, sannad, sankhdra and vifinan" — these past factors were similar to those of the
present. There is vipassand fidna which can vision the fact, such as "In the long past life
also, I have had ripa, vedand, sania, sankhdra and vinnian", that there is no difference
between the past and the present riipa, vedana, vininian and sankhdra. This means that the
material factors that existed in the past can be recollected in order (Sari.-T1.-2: 235).

These are the evidences from the doctrines indicating the differences between the
powers of pubbenivasanussati abhinifid and vipassand 7idna, are to be concentrated and
can be concentrated by virtue of vipassand 7igna. Now in continuation, rules and
regulation followed by people of olden days by means of which past and future factors
are meditated will be presented.

Notes from Anusaya Suttan

Then Réahula approached the Buddha, paid homage, get seated at an appropriate
place, and put to the Lord the following question.

My Lord .... In what way should one know and and see so that the clinging "I" =
wrong view, the attachment "mine" = fahna (craving), latent boastfullness = conceit,
would not occur in the body living or non-living and arising signs together with visifiana?

The the Buddha instructed as follows.

Yam kinci Rdhula ripam atitdndgatapaccuppanam ajjatami vd bahiddhda va
olarika va sukhuman va hitanam va panitam va yam dure santike vd, sabban ripan
"netami mama, nesohamasami, na meso attd"ti evametam yathabhutamsammappaniidya
passati. Yakdci vedand. R. Yakdci sannd. Yekeci sankhdara. Yam kinci vifiidnam atita-
ndagata paccupannam ajjattam va bahiddha va olarikam va sukhumam va hinam vd
panitami va yam dure santike va, sabbam vinifidnam "netarh mama, nesohamasmi, na neto
attd"ti evametam yathdbhutam sammappanndya passati. Evuni kho Rahula janato evur
passato imasan ca savinianake kdaye bahiddha ca sabbanimittesu ahanikara mamarikdara
mdandsayad na huntiti (Sam.-1: 444).

1. Rahula .... That all material things of the past and future, which occur internally or
externally, which ae coarse = olarika, which are subtle = sukhuma, which are inferior =
hina, superior = panita, which are far = dure, near = santika are seen and known as =
"Netam mama, nesomahasmi, na meso atta."

= This material body is not I, this material body is not I. This material body is not
mine or not myself. By means of vipassand ridna (insight knowledge) and Magga idna
(Path knowledge) these are seen precisely as they truely are.

2. Feeling = That all Suffering .... R.

3. Perception = That all perceptions .... R.

4. Formation = That all the arising of mind and mental factors .... R.
5. Conscious Mind = That all the cognitions .... R.

Rahula .... Only in those who know and see in this way the internal, the external,
living and non-living and arising signs of perception of I = the wrong view, clinging like
mine = tahna, latent boastfullness = conceit will not arise (Sani.-1: 444; Anusaya suttan)

Netam mama nesoha masmi na meso attiti samanupassamiti aniccam dukkham
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anattatisamanupassami (Ma.-Tha.-4: 232; Channovdda suttan atthakatha).

In accordance with is opening of the Commentary, note that meditation on the
five upadanakkhandha (the Five-Fold clinging to the Existence) of the past and future as
the object - netam mama, nesohamasmi na meso attd - and meditation on the general

characters such as anicca (impermanence), dukkha (suffering) and anatta (non-self) as
the object are the same. In so meditating, the five-fold clinging to existence of the
present, past and future as object are all included in concentrating on these five. In
meditating on the five-fold upddanakkhandha, existing as 11 classes, the question arises
as to which 7iana (knowlege) is involved, paccakkha ridna or anvaya fiana. See the
following Athakatha (Commentary) Tika (Book of Meaning) opening for the answer.

Sammappainiidya passati saha vipassandya maggapanndya sutthu passati
(Sam.-Tha.-2: 197; Anusaya Suttan Atthakatha).

Samma. R. passatiti pubbabhage vipassandane na sammasanavasena, maggalakkhane
abhisamaya vasena sutthu attapaccakkhana fifidnena passati (Sam.-T1.2: 181).

Sammapparnndyapassati = vision by the right knowledge means vision by insight
knowledge and Noble Path knowledge (Sam.-Tha.-2: 197).

In vipassand prior to the Noble Path, the Five-Fold Clinging to Existence, existing
as 11 classes, as the object are analytically concentrated. By virtue this concentration the
impermanent, suffering and non-self characters of the five-fold updddnakkhandhd are
seen penetratively by one's own self through the right insight vision called attapaccakkha
figna. In the case of Noble Path moment (ariyamaggakhana), the five-fold
updddnakkhandhd, existing as 11 classes, and which are the Truth of Suffering,
contemplated via kicca ditthi (via penetrative understanding) penetrative knowledge of
prinndabisamaya (analytical understanding) by virtue of which ariya magga sammaditthi
(right understanding of the Noble Path) called attapaccakkha ridna (acquired practical
knowledge) the updadanakkhandhad are seen penetratively. (The penetrative knowledge
without infatuation. By rejection of moha (dullness) which prevents the understanding

the Truth of Suffering) (Sam.Ti.-2: 181).

N.B. The insight knowledge, which has the ability to mentally culture the the factors of

Five-Fold Clinging to Existence as the object, has been explained as attapaccakkha
fidna. When the factors of impermanence, of suffering and of non-self of the presently
cultured dhammas have been accomplished, the dhammas of the past and future, but are
not presently cultured, can also be meditated in the same way by means of anvaya ridna.

Notes from Mahdrdhulvida Suttan

Once Rahula,, following the Buddha, went into the town of Savatthi for alms
reception. Rahuld, who was interested in becoming the elder son of the King Cakkavatta,
was admonished by the Buddha.

"Yam kinci Rahula rupam atitanagatapaccuppannam ajjattam va bahiddha va oldaka va

sukhumam vd hinam va panitam va yam dure santike vd, sabbam riipam 'netam mama,

nesohamasmarn, na neso attd'ti evumetam yatthabhutam sammapparnndya dathaabbam"
(Ma.-2: 84).



51

Rahula .... That all material beings of the past and future, which occur internally
or externally, which are coarse = olarika, which are subtle = sukhuma, which are inferior
= hina, superior = panita, which are far = dure, near = santika are seen and known as =
"Netam mama, nesomahasmi, na meso atta." "This material body is not I, this material
body is not I. This material body is not mine." (= concentrated as anicca, dukkha and
anatta). Meditate the truth in this way by right vipassand ridna (Magga parinia or the
Path knowledge) (Ma.-2: 84).

It has been instructed to concentrate on the vedna, sanna, sankhara and virian of
the four material body in a similar way (Ma.-2: 84).

Here too all the paccakkha fiana, called vipassand sammaditthi and ariya magga
sammaditthi are mentally cultured via sammapparniiaya. At the time when the Buddha
expounded Mahdarahula suttan, Rahula was a laity only 18 years of age. It must be noted
that, because of this condition, it was instructed that in concentrating on the Five-Fold
Clinging on the Existence (the five upaddnakkhandhd) existing as the past, the future and
the present etc. of 11 classes attempt must first be made to arrive at attapaccakkha riana
called vipassand samma ditthi.

Notes on Anattalakkhana Suttan

In scriptures in Pali are many doctrines instructing to meditate on the past and
future updddanakkhandhd. From among these doctrines, some will be extracted from the
Anattalakkhan Suttan which will be most relevent and familiar to you.

The Buddha explained to sofapana (those who have entered the stream), and
being mominated as paricavaggi (a company of five) about the impossibility of the five
corporeality to follow one's own wish called avasavattanattha (powerless to obligate
one's whishes) = the nature of anatta (non-self). After this explanation, question and
answer on the five corporeality in the form of anicca, dukkha and anatta individually.
When the Company of Five (paricavaggi) have presented that the five corporeality are
only the dhammas of anicca, dukkha and annata, the Buddha instructed the object of
mental culture as follow.

Tasma ttha bhikkhave .... "Yan kifici ripam atitandgatapaccuppanam ajjattam va
bahiddhd va olarikam va sukhumam va hinam va yam dure va santike va, sabban ripam
mama, nesohasmi, na neso atta"ti evametam yatthabhutam sammapparnidya datthabharm
(Sam.-2: 56).

Bhikkhus ... the Five Aggregates are only the dhammas of anicca, dukkha and
anatta and, therefore, in this teaching (doctrine of the Buddha) my sons, meditate on the
following in their true nature by vipassand paniida and magga panna.

All the dhammas of the material things of the past, future and present, all the
internal factors occurring inside your life continuum, and those that occur external to you,
coarse and subtle material factors, inferior and superior factors, all the far and nearby
material factors, existing as 11 classes.

These are mentally cultured "netar mama, nesohamasmi, na meso atta" as

1. This material body is not mine (= as suffering)
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2. This material body is not I (= as impermanence)
3. This material body is not myself ( as non-self) (Sari.-2: 56).

In the 4-Fold Mental Factors (the Four Namakkhandha), such as vedanakkhandha
(the Aggregate of Feeling) etc., are also instructed by Buddha to be meditated in a similar
way.

In this way the Five Aggregate of the past and future are included in vipassand
exercise as described in the desand of this Anattlakkhana Suttan. In accordance with
these instructions, the members of pasicavaggiya (refers to the her Three Path High
Factors for members paricavaggiya) arrived at attapaccakkha riana, referred to as magga

sammaditthi ridna by meditating on the five updadanakkhandha, (which always follows
desana knowledge) existing as 11 classes by virtue of exercise in vipassand. Because of
this exercise these members, who are named paricavaggiya, in the wake of accomplish-
ment of Anattalakkhana Suttan attained the Arahatta Phala (Fruit as the attainment of the
last and highest stage of the Path).

Imasmiii ca pana vayakaranasmin bhanfiamdne bhikkhunam anupddhdya dsavehi cittani
vimussinsu (Sar.-2: 56).

Only the meaning of Anattalakkhana Suttan, but not the verse, was expatiated to
the members of paricavaggiya and they were not attached to the five upddanakkhandha
any more by the wrong understanding of I, mine, etc. but released from dsava totally
(Sam.-2: 56).

Instruction of the meditation on anicca, dukkha and anatta alternately in the form
of question and answer is referred to as Teparivattadhamma desand. Hundreds of similar
Teparivattadhamma desand are present in the Buddha's doctrine. Most of these are
found in Khandhavaggasamyut. The Buddha, the compassionate and the completely
enlightened, has repeatedly instructed these, and those practicing individuals who are
willing to acquire nibbdna dhammas should obediently follow these instructions.

At this instant, of the Four Noble Truth described in /fsavakkhaya Suttan, Dukkha

Ariya Sacca (the Noble Truth of Suffering has been explicitly explained. Now again
(Samudaya Ariya Saccad) the Noble Truth of Arising of Suffering will be dealt with.

Samudaya Ariya Saccd
(The Dhamma of the Noble Truth of Arising of Suffering)

In the Abhihammd (Abhi.-2: 211-215) Saccaviban of Viban Pali, the Buddha has
expatiated
1. Tahnd (craving) as the Truth of Arising,
2. Tahna together with all the kilesa (defilements) as the Truth of Arising,
3. Tahna, kilesa together with all akusala (i1l deeds) as the Truth of Arising,
4. All the factors of akusala, and alobha (disinterestedness), adosa (amity) and amoha
(non-delusioned) = the three factors of primary kusala (good deeds) which are the root of
all dsava factors and which make all beings go round and round in the cycle of rebirth as
the Truth of Arising,
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5. All that is akusala and the kusala which is the root of factors which make all beings
go round and round in the cycle of rebirth as the Truth of Arising.

The Truth of Arising (samudaya saccd) has been classified by five methods in
this way. Referring to this desand Sammohavinodani Atthakatha and Visuddhi Magga
Atthakathd have explained as follows.

Tattha yasma kusaldkusalakammam avisesena samudayacassanti saccavibarige vattam
(Abhi.-Tha.-2: 185; Visuddhi-2: 216).

= All the kuso (good deeds) and akuso (bad deeds) are indicated as cetana (volition),
cetanasampayuttadhamma, especially in general as samudaya sacca (Truth of Arising),
by the Buddha in Saccavibhari Pali text (Abhi.-Tha.-2: 185; Visuddhi-2: 216).

In such doctrines as Vibari and Dhammacakka (Wheel of the Doctrine) the tahna

(the craving) has been admonished as samudaya saccd. This was made so to give as an
example by extracting a fact in the direction of explanation being given. A mature seed,
with its moisture and starch contents still intact, will grow into a plant of its own kind
when planted in a soil with necessary factors like water, soil, favorable weather and light.
So also with the support of fahna (craving) a life would result, the kind of life which
corresponds to the action of kuso (good deeds) or akuso (bad deeds). A burnt seed is
depleted of its moisture and starchy contents, and the power to grow into a plant is lost.
So too the life of noble individuals, in whose material and mental continuum the kuso and
akuso accompanied by fahna called kilesa (defilement) once resided, will no longer be
able to come into being. Therefore, in the arising of a life, called the Truth of Suffering,
the primary directing force for such a life and such and such object of attachment are the
primary cause. That is the reason why the Buddha expatiated that primarily tahna is the
Truth of Suffering. The same applies to Nos. 2, 3, and 4 mentioned above.

The fifth method (of the above mentioned), in which all kuso and akuso (good and
bad deeds) actions are indicated as the Truth of Suffering, is the method of Nippadesa
(separately) by the Truth of Suffering are completely treated without leaving a trace
untouched. Again in Arigutthora Pali, Tikanibatti, Titthdayatana Suttan, the Lord has
expounded as follows.

Notes from Titthdyatana Suttan

Katamarica bhikkhave dukkhasammudayam ariyasaccam, avijjapacayd sankhara,
sankhdrapaccaya vifinanam, vinndnapaccayd ndmaripam, ndma ripapaccayd saldya-
tanapaccaya phasso, phassapaccayd vedand, vedandpaccaya tahnd, tahndapaccaya
upddanam, upadanapaccayd bhavo, bhavapaccayd jati, jatipaccaya jaramaranam soka
parideva dukkha domanassupdydsa sambhavunti, evametassa kevalassa dukkhakkhan-
dhassa samudayo hoti. Idam vuccati bhikkhave ariyasaccam (Ar.-1: 178).

Bhikkhus .... What is Samudaya Ariya Sacca (the Noble Truth of Arising) that
causes the dukkha (suffering)? Because of avijja (ignorance) sankhdra is formed.
material factors are formed. Because of the formation of the mind and material factors
saldyatana (sense as the object) is formed. Because of saldyatana formation phassa
(touching or contact) is formed. Because of phassa vedand (feeling) is formed. Because
of formation of phassa tahnd (craving) is formed. Because of tahnd upadana (grasping)
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is formed. Because of grasping a life is formed. Because of life formation birth results.
Because of birth jard (ageing), marana (death and decay), soka (grief), pariveda (crying),
dukkha (suffering), domanassa (mental pain), and updydsa (turbulent factors) come into
existence. In this way the nature of the cause and of formation of a multitude of dukkha,
which are non-sukha-inducing make their appearance. Bhikkhus .... The nature of this
cause-result relationship = Paticca samuppada (the Causal relationship) should be called
the Noble Truth of Causes of Arising which is the cause of suffering (4m.-1: 178).

A meditator, who wish to be relieved of the cycle of rebirth, must try to vision
penetratively the four Ariya Saccd (the Four Noble Truth) by samma ditthi riadna (the
knowledge of right understanding). He should not forget that among these Four Truth are
also included the cause-result relationship the Paticca samuppdda which is the truth of
samudaya saccd (the Truth of Arising).

How the Sacca (Truth) is Cultured in the Character of Paticca sammupdda

Tattha ayasma kusalakusalakammam avisesena samudayasaccanti saccavibarige
vuttam, tasma avijjapaccayad sankhdrati avijjaya sakhdrad dutiyasaccappabhavum
dutiyasaccam, sankharehi viniianam dutiyasaccappabhavum pathamasaccam.
Vinnianddihi namariupddini vipakavedandpariyosanani pathamasaccappabhavuri
pathamasaccam, vedandya tahnd pathamasaccappabhavum dutiyasaccam, tahndya
updddnam dutiyasaccappabhavum dutiyasaccam, upadanato bhavo dutiyasaccappa-
bhavum pathamadutiyasaccadvayam. Bhavato jati dutiyasaccappabhavum pathama-
saccam, jatiya jaramaranam pathamasaccappabhavum pathamasaccanti evum tavidam
saccappabhavato viniriatabbam yathdraham (Abhi.-2: 185; Visuddhi-2: 216-217).

In Saccaviban Pali all the kuso and akuso functions, which are created (cetand,
cetand-related sampayutta dhamma etc., are not particularly differentiated), are generally
expounded by the Buddha to be samudaya sacca too. Therefore, when the 12 classes of
paticca samuppdda (the causal relaionship), are categorized by way of saccd (the Truth)

Avijja, sankhara, tahnd, upddana, kammabhava are the groups of samudaya sacca.
It is the dutiya sacca (the second truth dhamma).

Vinnana, ndmaripa, salayatana (the sense as object), phassa (contact), vedand
(feeling), upapattibhava (resultant way of next life) such as jati (birth), jard (ageing) and
marana (death and decay), which are the factors of vipdka vatta (functions of the effects
of one's action) are all grouped as dukkha sacca (the truth of suffering). This is pathama
saccd (the first truth). In short, note these in this way.

In the case of avijja paccaya sankhdrd (ignorance based on mental formation), the
avijja (ignorance) is the samudaya saccad, so also is the sankhdra. Therefore, all the
factors of mental formation, formed due to avijjd, are the avijjd called samudaya sacca,
from which originated the sankhdra referred to as samudaya sacca. This is said to be the
dutiya saccd of the dutiya saccd origin.

In the case of sakhdra paccaya vifiianam (sankhdra based on cognition), the
sankhara is the samudaya saccad, and vinfianam is the dukkha sacca.
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In the case of vedand paccaya tahnd (vedand based on craving), vedana is the
dukkha sacca. Craving is the samudaya sacca (the truth of arising). Tahnd derived from
the vedana is the dutiya sacca (second truth) originating from the pathama sacca (the
first truth) (= dukkha sacca).

In the case of tahnd paccaya updddanam (craving based on updddana) Tahna as
well as updddna are samudaya saccd. Therefore, updddna derived from craving is the
dutiya saccd (= samudaya sacca) from which originated the dutiya saccd (samudaya
saccad).

In upddana paccaya bhavo (life based on upaddana) upddana is samudaya sacca.
The kammabhava (sensual existence) is the samudaya sacca. The upapattibhava (life
due to rebirth) is dukkha sacca. Therefore, life derived from attachment is the dutiya
saccd (= samudaya saccd) from which originated the pathama cassa dutiya sacca.

In bhava paccaya jati (the rebirth based on bhava) bhava = kamma bhava is the
samudaya saccd. Jati is the dukkha saccd. Therefore, rebirth derived from the sensual
existence is dukkha saccd (= samudaya sacca) on which pathama saccd has it origin.

In the case of Jati paccayad jaramaranam (ageing and decay based on rebirth), jati
as well as jardmaranam are the dukkha saccd. Therefore, jaramarana (ageing and
decay), which arises due to jati is the pathama saccd (= dukkha saccd) from which

originates pathama saccd (= dukkha sacca) (Abhi.Tha.-2: 185; Visuddhi-2: 216-217).

According to these expositions avijjd, tahnd, updddna, sankhara and kamma are
all dhammas of samudaya sacca. Vinnan, nama, riipa, saldyana, phassa, and devadanad
are groups dhammas of dukkha saccd. These are to be understood this way.

Atite hetavo parica, idani phalaparicakan.
Idani hetavo parica, dyatam phalapaiicakam (Abhi.-Tha.-2: 182; Visuddhi-2: 214).

In accordance with the above opening of the doctrines which, with reference to
Patisambhida Magga, have described, and have to noted as

1. When sensual existence was created, the five causes cultured in the past, such
as avijja, tahnd, updddna, sankhdra and kamma, which are the truth of arising
due to which the five present results, which are the truth of suffering, such as
vififidna, nama, ripa saldyatana, phassa, vedand etc, have appeared vividly.

2. The five present causes, such as avijjd, tahna, upadana, sankhara and kamma,
cultured in the present existence, which are the truth of arising due to which
the five future results which are the truth of suffering, such as viiifidna, nama,
ripa saldyatana, phassa, vedand etc, will also appear vividly.

As a man would see the physical objects via consciousness by way of sight, so
would a meditator endowed with vipassana sammdditthi fiana (the insight knowledge of
right understanding) see the nature of the present results due to the past causes, and future
results because of the present causes. The above Upanisa Suttan athakathd tikd and
Asavakkhaya Suttan athakathd have explained how a meditator can see the nature the
causal relationship of the past causes and present results, the present causes and the future
results by paccekkha fiana (paractical knowledge) called the vipassana sammdditthi
fidna.
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The Buddha has also admonished in Asavakkhaya Suttan that if nature of forma-
tion of dukkha sacca due to samudaya saccd as the cause cannot be aprreciated by
sammdaditthi 7idna, the Ariya Magga (the Right Path), where dhammas of dsava have
been abolished, cannot be attained. Therefore those, who are willing to acquire nibbdana
appreciated via Ariya Magga 7iana and Phala 7idna (the Path and Fruit knowledge), must
try to penetratively know the fact that dukkha sacca is formed due to samudaya sacca.
Put in another way, samudaya ariya saccd (Noble Truth of Arising of Suffering) as the
cause of dukkha samudaya ariya saccd should by penetratively appreciated in its entity.
Following the attainment in this way of penetrative appreciation by practical knowledge,
meditate on the dhammas of the past and future, which are aditha (not of present), by
anvaya fidna (theoretical knowledge).

The Power of Nand-kkhanikakamma
(Various Unstable or Momentary Causes)

Among the five-fold causes of the past, which are the basic causes of the present
existence, five paccuppanbhava patisandhe khandha (the five-fold materials of the
present rebirth) etc., kammabhava (active or sensual life) = kamma also is one of the
factors. This kamma, by virtue of fidnd-kkhandhad, is the cause of kamma dhammas
which can be of help in formation of vipdka khandhd (result of one's action). Since the
causative factors and the resultant factors appear at different period of time, (different
temporary factors formed on the basis of kamma) fiana-kkhanikapaccayakamma = from
the moment of the present resultant factors different kamma factor of the causes which
have occurred at different moment. Then the question is "When did this kamma factor of
the cause make its appearance?. The answer is as given follows.

Kammapaccayendti anekanampi kappakotinam matthake attano phalam uppddeton
samatthena nandkkhanikakammapaccayendti attho. Kusalakusalaiihi kammam attano
pavattikkhane phalam na deti. Yadiyadeya. Yam manusso devalokipagam kusalakam-
mam karoti, tassanubhdvena tasamarniyeva khane devo bhaveya. Yasaman pana khane

avijjamanampi kevalam katattayeva dittheva dhamme upapajje vd pariydye avasesa-

paccayasamdyoge sati phalam uppaddeti niruddhdpi purimasappddikiriya viya kalantare
pacchimasippddikiriydya. Tasmd nanakkhanikakammapaccayoti vuccati (Abhi-Tha.-3:
374; Pathdna atthakathd).

What kammapaccaya (formed by kamma as the cause) means is that, in not a single
but even in tens of millions of worlds, actions that have been made in the previous life,
and which could bring forth one's own results by virtue of idnakkhanikakammapaccaya
results of the different kinds momentary factors formed by kamma as the cause) could be
of supporting cause.

Reason. The kusala and akusala kamma (the good and bad deeds) in the forming
stages, as updda-thi-bhariga khana (arising-static-perishing away moments), are not
powerful enough to give rise to resultant factors. If these two momentary deeds could
give rise to the resultant factors, then a wordling would cultivate kusala (good deed)
which the cause for arriving at the heavenly abode. If so, by virtue of that good deed, the
wordling would attain a heavenly being during that cultivating moment. But it was not to
be so. The possibility is that the deed has been cultivated at that moment. During that
cultivating moment, the good deed of the other moments do not as yet exist as updda-thi-
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bhariga. But because the good deeds have been acquired as the sole action:

1. If that kamma happens to be ditthadhammavedaniya action (the result that is to
be suffered during the present existence) — that has to be visualized during
paccuppan bhava (the present life)

2. If that kamma happens to be upapajjavedaniya action (the result that is to be
suffered during the second life adjacent to the present one) — that occurs during
the second life immeditately following the present life

3. If that kamma happens to be aparapariyavedaniya action (the result that has to
be suffered during neither the present nor second but the consecutive lives starting

from the third onwards, then —

If it happens to be kusala (good deed) - or gatisampatti, upadhisampatti, kdala-
sampatti, akusala (bad deed), and if they conspicuously combined with the remaining
causes such as gatisampatti, upadhisampatti, kdlasampatti, then there can be a resultant
factor (see Abhi.-Tha.-2: 421).

The way it happens is this. What has been learnt in early days would of assistance
and helpful to the present learning, though the time period of the two are different. In the
same way, culture of volition called kamma may not give rise to result at that instant, but
would of helpful to produce result only in the later moments. Therefore, 7idndakhanika =
the cetand (volition) from moment of appearance of result to respective moments (of
different moments) resultant formations (A4bhi.-Tha.-3: 374; Pathdna Athakathq).

DUKKHA SACCA AND SAMUDAYA SACCA
(The Truth of Suffering and of Arising of Suffering)

The five upddanakkhandha which existed as 11 classes of the past, future and
present etc. are the dukkha ariya sacca (Noble Truth of Suffering) and have clearly been
explained above. Now once again samudaya saccd will be explained.

On the basis of samudaya sacca as the true cause of the five upddanakkhandha
of present existence, if the fahnd (attachment) is taken as samudaya sacca by method of
padhana, then that tahnd has to be analyzed as to when it did happen to occur.

Ripariapam panicakkhandhd, tam hoti dukkhasaccam, tam samudhapika purimatahna
samudaya saccan.

The nama rupa are the five corporeality. Those five corporeality are the truth of
suffering. The (fahnd) craving that has been cultured during previous existence, which
can cause the truth of suffering, is the samudaya sacca (Abhi.Tha.-2: 68-69).

As explained above, if avijjd, tahna, upaddana, sankhara and kamma, or sankhara
and kamma cultured surrounded by avijjd, tahna and updddna are taken as being based
on samudaya saccd, as explained with reference to patisambhida magga pali - atite
hetavoparica etc.- and in accordance with these opening of the doctrines - this samudaya
saccd is also a fact cultivated during the former life.

For the purpose of logical reasoning, a further explanation will be made. As it is
clear that because of the samudaya saccad as the cause, dukkha saccd has resulted. In
these cause and result phenomena, consideration should be made as to which comes first,
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the cause or the result. If a meditator accepts the fact that the samudaya sacca as the
cause occurs at a moment different from that of the resultant dukkha sacca, i.e. each has
its own moment of formation. The difference in their formative moments by virtue of
iandakkhanikakamma, the cause samudaya saccd which can give rise to dukkha saccad as
the resultant are evident. If this assumption is accepted, i.e. because of the cause
samudaya saccd, the resultant dukkha saccd has arisen for it is due to the cause that the
result has occurred, then one of the doors on the path to nibbdna would have opened for
the meditator.

In considering the five past phenomena, keep kamma as the prime factor which
can be raised by virtue of 7fidnakkhanika kamma. Because that kamma is of rianakkha-
nika kamma kind, if the fact that samudaya sacca is first formed in of wake which the
dukkha saccad appears as the resultant is accepted, then consider once again which is
formed first, the samudaya sacca or dukkha sacca.

Talking of a man on his present life, at the moment of commencement from a
female gamete inside his mother, the three corporeality kaldpas, such as kdyadassaka
kaldpa, bhavadassaka kaldpa, hadyadassaka kaldpa, and 30 classes of corporeality, and
if being a tihita individual, then there will be 34 species mind and mental properties.

These 34 nama (mental) properties are as follows.

e~ A~ AN

2. Thirteen of cetasikka (Mind and metal properties) known as asifiasamdna (both bad
good ways),

3. Nineteen of sobhanadhdrana cetasikka connected with all the sobhancitta,

4. One Pannaridare cetasikka.

Making up 34 in all.

Included in this 34 are
Vedand (suffering) is the vedanakkhandha (aggregate of sensation/suffering)
Sannid (perception) is the sanrndakkhandha (aggregate of perception)
The remaining 31 are the sankhdrakkhandha (aggregate of mental formation)
Consciousness = viridna is the viiidnakkhandhd (aggregate of consciousness).

bl

The 30 kinds of ripa (corporeality) are the riupakkhandhd (aggregate of matter)
and 34 kinds of ndma are four kinds namakhandha (aggregate of mind), coming to a total
of five khandha (five aggregate of matter). They are the upddanakkhandha (the five
aggregate as object of clinging). These five aggreates are sankhittena pancupadanak-
khandha (Sam.-3: 369). In accordance with the expression in Dhammacakkya desana
they are the groups of dukkha saccd dhammas (truth of suffering). For a human being (a
worldling), therefore, it is the dukkha sacca which has to come first in the present life.

If that dukkha sacca is the result of samudaya sacca, as indicated in the desanad,
the cause-resultant relationship pehnomenon, in which samudaya saccd comes first and
dukkha sacca later if considered from point of view of ndndkkhanika kamma. If this can
be accepted, then samudaya saccad, the cause of dukkha sacca, then that samudaya sacca
does not belong to the present existence but that which has been cultured in one of the
previous life. And a meditator can easily accepted this explantion.
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If the samudaya sacca, surrounded by avijjd, tahna, upadana, were cultured during
the past life, the question is which past life. The answer is that it might be one of the two:

1. Upapajjavedaniya kamma,
2. Aparapariyavedaniya kamma.

Suppose the kamma is upapajjavedaniya kamma, then it was the kamma which
was cultivated during the first past life. If it is the aparapariyavedaniya kamma, then it
was the kamma cultivated during the second or third past or one earlier than these two.
Be it the upapajjavedaniya kamma or aparapariyavedaniya kamma, a meditator should
concentrate, by samdditthi fiana called paccekkha 7idna, on that kamma named samudaya
saccd, or due to that kamma named samudaya saccd, there appear in this present
existence the patissandhe (rebirth) and the five upddanakkhandhd (the five aggregate of
clinging to existence) etc. as the resultant dukkha saccd (the truth of suffering). Only by
knowing and seeing this way can ariya magga (Noble Path), where all the factors of
asava (fetters) have completely been abolished, be attained as the Buddha has expatiated
in Upanissa Suttan.

If that kamma named samudaya saccda were aparapariyavedaniya kind of kamma,
then concentration by paccekkha fidna should be made in such a way as to penetratively
know the fact that this kamma was cultivated during the second past life etc. Cultivation
of this past kamma would have to made via samdditthi fiana referred to as paccekkha
iidna. Contemplation on this is explained in more details in section on Ahéra Suttan of
Paticca samuppéda in Nibbanagéminipatipada Vol. 3).

If you cannot agree, because of your own belief called ddanaggahi, with the fact
that the kamma which has been practised and cultured at a certain life in the past resulted
in the five patissandhe khandha (five-fold aggregate of rebirth) of the present life. Then
the followings will also have to considered again as to whether or not they are required.

1. For Sammasambodhi Bodhisattas four asankkheyya and 100 thousands of worlds
2. For Paccekabuddha Bodhisattas two asankkheyya and 100 thousands of worlds
3. For Aggasavaka Bodhisattas, one asankkeyya and 100 of thousands of worlds

4. For Mahdasdavaka Bodhisattas, a hundred of thousands of worlds

For those respective period of time each has spent in practising and cultivating in
dhammas of perfection named abhinihdra (resolve to become a buddha) by a way leading
to bodhi rfiadna (knowledge of enlightenment) in the hope of acquiring it. The reason is
the rejcetion of the fact that because of kamma, called samudaya saccd, of the previous
existence the present dukkha saccd, called five updddnakkhandhd (the five-fold
aggregate of clinging for existence) have resulted. This rejection is as good as not
accepting kamma and its resultant formation. The failure of accepting this kamma-result
correlation is doomed to have committed a dangerous great blunder of ditthi (wrong
view) called ahetikaditthi (an opinion without a moral condition), akiriyaditthi( non-
performing opinion) and natthikaditthi (a sceptic opinion). It is similar to going down
niyataditthi (destiny of wrong view), the drain of great depth self-confidently.

It is true that fahnd is the samudaya sacca. The present tahnd, the samudaya

saccd, however, is not the cause of the present five patissandhekhandhd (the five aggre-
gate of rebirth).
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If the assertion that the present dukkha saccd is the result of the cause samudaya
saccd is accepted then, as indicated in the above doctrines, you can try to wish for a life
in heavenly sovareignty by performing a good deed. If it is true that the cause of present
dukkha sacca is the present samudaya saccd, then your wish will be fulfilled instantly.
But it was not so. In a similar way, you carry out a meritorious deed and wish for being
free from becoming aged, from suffering, death and decay. If the appearance of dukkha
sacca as a result of the samudaya sacca, both of the present, were indeed the truth, your
wish for not becoming aged, no suffering, no death and decay would be fulfilled in no
time. But it has never happened. Similarly, a sixty-year old may wish for rejuvinating
into a very good looking 16-year old by performing meritorious deeds. If the cause-result
relation of the present samudaya saccd and the present dukkha sacca were, in fact, true
then a very handsome 16-year old would have appeared immdeiately. But however much
you made wishes by peforming good deeds, you never become a handsome 16-year old.
You will still be aged, haggard, never going back to your youth and remain old. As a
matter of fact, if the present dukkha sacca were truely the result of the present samudaya
sacca by conducting meritorious works and the wishes fulfilled, then there will no more
be the aged and ugly, those who are suffering, and those who are short-lived.

What the above descriptions, with examples, really mean is this. If a meditator is

aware of just the present samudaya saccd and the present dukkha saccd, then he is not
able to know the nature of formation of the dukkha sacca as the resultant of the cause
samudaya saccd. It is because clearly it is due to the samudaya sacca cultivated during
the past existence that the present dukkha saccd has resulted, and that which is cultivated
during this life cause the dukkha saccd, such as the five patisandhekhandhd etc., of the
coming existence will be formed as a result. It has been mentioned in Upanissa Suttan
and Asavekkhaya Suttan, as expounded by the Buddha that without the penetrative
knowledge, acquired via paccekkha ridna, in oneself of the truth of dukkha sacca
appearing as a result of samudaya sacca, ariya magga nidna (knowledge of noble path)
cannot be attained. .

If a meditator does not meditate, by paccekkha fidna, on the past then he can in no
way know, by means of paccekkha riana, the sankhdara kamma called samudaya sacca
surrounded by avijjd, tahnd, updddna cultivated at a certain previous existence. Why?
Because he did not. If the samudaya sacca cultivated during certain previous life is not
penetratively seen by means of paccekkha 7idna, then the meditator cannot know, by
paccekkha nidna, the appearance of the present dukkha saccd as a result of the past
samudaya saccd. The Buddha has expatiated that if the formation of the present dukkha
saccd, such as the five-fold aggregate of rebirth etc., caused by the past samudaya sacca
cannot be penetratively seen by paccekkha ridna, then dsava-free ariya magga cannot be
acquired. In the same way, if a meditator does not meditate, by paccekkha fidna, on the
future, then he can in no way know, by means of paccekkha riana, the sankhdra kamma
called samudaya saccd surrounded by avijjd, tahnd, updddna cultivated during the
present existence. Why? Because he did not. The Buddha did not expatiate that if the
formation of the future dukkha saccd, such as the five-fold aggregate of rebirth etc.,
caused by the present samudaya saccd cannot be penetratively seen by paccekkha ridna,
then dsava-free ariya magga can be acquired.
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Similarly, if a meditator does not concentrate on the future, then he cannot see the
future dukkha saccad penetratively, via paccekkha fidna (pactical knowledge) called the
sammaditthi ridna (the right understanding), as the result of the present samudaya sacca.
Why? Because he did not concentrate on the future. The Buddha did not teach that
without knowing penetratively by paccekkha 7idna called sammaditthi 7idna the formation
of future dukkha saccd because of the present samudaya saccd, one can attain the ariya
magga where dsavas have been abolished.

Therefore, to know penetratively by paccekkha ridna the appearance of the future
dukkha sacca as a result of the present samudaya sacca, a meditator has to start by
cultivating on the past and future corporeality by the paccekkha riana.

The samudaya saccd cultivated during the past existence are just the parts of
aggregate of the past. The present dukkha sacca derived from the past samudaya sacca
are also just the part and parcel of the present aggregate. What has been cultivated as
samudaya sacca in the present existence and which would become the future dukkha
saccd are the parts of future aggregate.

A further explanation will make these statements become clearer. Among the

past phenomena or of the samudaya sacca cultured in the past avijjd, tahnd, upddana etc.
are kilesa vatta (functions of lust), sankhdra-kamma are the kamma vatta (functions of
one's action). The five patisandhe etc. (the five aggregate of rebirth) of human being
which is the kusalavipdka vatta phenomenon (result of the function of good deed) and the
sankhdra kamma which can give rise to kammaja ripa (material quality born of kamma)
are just the kusala sankhara kamma.

Here avijjd, tahnd, updddna etc. are not the factors which can give rise solely to
the avijja, to tahnd and to upddana. They are formed accompanied by the relative
cetasikka (mind and metal properties). For the putthujana (worldling) generally they
occur naturally as mind-derived greediness. If it is the lobhamii (the root of greed), the
somanassasahagutta (formed with feeling of joy), ditthikatasampayuta (associated with
recently seen) sankhdrika citta (mind associated with sankhara), then in each of these
akusala citta (mind associated with bad deed) there will be 20 mental factors of mind and
mental properties. These are as follows.

Somanassasahagutta dithigatasampayutta lobhamii asankharika citta — 1

Anfiasamdnacetacikka -13
Moha ahirika anuttappa uddhicca called akusalasddhdranacetacika — 4
Lobha + ditthi - 2
Total 20

In each of the respective jocittakkhana will be 20 mind and mental factors.
Because of the presence of factors which have the potential of giving rise to patissandhe
as a result (rebirth as a resultant), they are the manodvdrikahovithi (mental phenomena of
mind-door processes) mental phenomena. In this citta (mind) + cetacikka (mind and
mental properties) = mental factors —

1. Vedana is the vedanakkhandha,
2. Sarnfid is the saniriakkhandha,
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3. Remaining (17) cetacikka are samkhakkhandha,
4. (Lobhamu) Vififidna fidna is the consciousness of vifiridnakkhandha,

summing up to a total of four nadma khandha (mental factors)

5. The 54 kinds of the material factors nominated as sasambharahadaya together
with the hadaya vatthu, which form the base of these mental factors, are
rupakkhandha — totaling as the five khandha (the five aggregate). (see meditation
Ripakammathdna for number these 54 kinds).

These past four mental aggregate which are called the kilesavatta (functions of the
kilesd) are parts of the past aggregate resulting from the five upadanak-khandha
correspondingly, called the vipdkavatta (function of the effects of one’s action). These
existed in the past as the five bhavarikhandhd etc., called the manodvara.

Again, the sankhdra-kamma, if confined to the worldling, the basic cause of the
five aggregate which existed as tihittasomanassa patisandhe of a good man, has
existed as the tihittasomanassa patisandhe in the past. And his present sankhd-kamma

are the result of those cultivated in the past. These kamma may either be upapajjaniya
kamma or apardpariyavedaniya kamma.

Cetandham bhikkave kammam vadami, cetayitva kammam karoti kdyena vacdya
manassa (Am-2-363; Abhi.- 4: 290).

In such desana (doctrines), the Buddha has expounded cefand (volition) as the
the prime factor for kamma. Therefore, in accordance with sankhdra-kamma, cetand
should primarily be taken as the prime factor.

Cetandsampayuttadhammanar pana kammabhavo kammacatukkena dipito (Abhi.-
Tha.- 1: 131).

In accordance with the opening of Athasalini athakatha, cefand, which is the
cetandsampayutta dhamma, and the corresponding citta cetasikka sampayutta factors
are also indicated in the Afiguttora catukkanipata Bujjafiga Suttan (A4r.-1:559) by the
Buddha to be the kamma. (see that Suttan for detail).

For that reason, cetana and its corresponding cetandsampayutta dhamma are to be
taken with reference to sankhdra-kamma. The sankhara-kamma, which are the basic
causes of the five aggregate of the fihittasomanassa patisandhe of a good man existing
as tihittasomanassa patisandhe, are also the somanassasahagutta fianasampayutta
mahakusala cetana and the cetandsampayutta dhamma. There are 34 categories of
kusala cetana and citta cetacikka. They are as follows.

Somanassasahagutta fidnasampayutta kusala citta -1
Anasamadna cetacikka - 13
Sobhanasadhdarana cetacikka - 19
Parniniaridare cetacikka -1
Total 34

In these 34 mental factors

1. Vedana is the vadanakkhandha,
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Sarifid is the sanifiakkhandha,

The remaining 31 are the sanikhdrakkhandha,

Somanassasahagutta fianasampayutta mahakusala citta is vinianakkhandha,
5. Material bases of these mental factors are ripakkhandha,

When added together they come to be the five khandha (the five aggregate).

Sl

These sankhdra-kamma are the factors which have the force to produce the five

paccuppana patisandhe etc., which are vipakavatta dhamma, and for which they are just
the manodvarika jovithi (mind-door based process of apperceiving) mental processes.
Each jocittakkhana has 34 mental factors.

Kamdvacara kusalassa kammassa katattd upacitatta (Abhi.-1: 104).

According to these desand, the manodvarika jovithi too have occurred not only
once but many times. They are the groups of kammavatta dhamma. These kammavatta
dhammas also are parts of the past aggregate which had appeared based on the five
bhavarikhandha etc. of upadanakkhandhd called vipakavatta during the past life.

The kilesavatta, kammavatta and vipdkavatta mentioned above, which are the the
past five aggregate, and a practicing meditator must already have cultured these in the
first place. He must have analytically concentrated these via paccakkha 7idna. Further he
must already have analytically cultured, by means of paccakkha fidna, all these five
patisandhekahndhd etc. of the vipakavatta dhammas which had appeared due to the
kilesa vatta and kammavatta factors.

Only after having cultured these by this kind analytical knowledge can onebe able
to analytically culture, as a step further, the fact that the past kammavatta appeared due to
the past kilesavatta, and because of these past kammavatta that the present five patisan-
dhe aggregate are formed.

If, however, the basic causes of the present vipdkavatta which are the past kilesa-
vattakhandhd, the past kammavatta khandhd, and their bases the past vipdkavattakhandha
are not cultivated at all, not concentrated at all, and not seen penetratively by paccakkha
fidna at all, the meditator would have accumulated a multitude of unknown factors. Then
this meditator will not have acquired the penetrative knowledge of the fact that the past
kamma vatta was caused by the past kilesavatta and the present vipakavatta caused by the
past kamma vatta. Because of the samudaya saccd cultivated in past the present five
aggregate etc. of patisandhe, called vipaka vatta dukkha sacca, are distinctly formed,
and if these are not known penetratively by paccakkha iiana, then the ariya magga where
the all dsava factors have been annihilated will not be attained, as expounded by the
Buddha.

Again, there are kilesa vatta and kamma vatta called avijjd, tahnd, updddna,
sankhara and kamma being cultivate presently. These kilesa vatta and kamma vatta are
the cause for the future vipdka vatta factors. If you, as a meditator, cultivate the
kdmavdcara, mahd kusala, sankhdra-kamma in anticipation of becoming a monk in the
future life, then you have commited the following errors.

1. The nature of wrong consciousness as a monk is an ignorance,
2. The clinging to a monk’s life is the tahnd,
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3. Mentally attached to the monk’s life is an upaddana,

And these are the three kilesa vatta. Suppose you are still existing at the stage of
rihitputhujana. Then these factors of kilesa vatta are groups of lobhadithi in general.
If you have happily made a wish, then there will 20 species of mind and mental
properties as the wish was conditioned by somanassa vedanda. They are the the four
nama khandhd (mental aggregate). Their material bases are the ripakkhandha. When
added together they come to be the five aggregate.

Again, the sankhdara kamma called the kamma vatta, if they are of somanassaha
gutta, nana sampayutta, tihitta kamavacara kusala kind, then there will be 34 species
of mind and mental properties. They are the four ndma khandhds. Their material bases
are the riupakkhandhd. When added together they amount to be the five aggregate.

As mentioned in Patisambhidha Pali Edha paripakkatta ayatandnam (Patisam.: 50),

according to which these kilesa vatta and kamma vatta are the groups of dhamma can
arise when the indriye (control principle) has matured. These kilesa vatta, kamma
vatta, and jhocitta which have the potential to give rise to the (future birth), are the
groups of nama dhamma which lie within the process of manodvarika jovithi.

Let us say a noble meditator is a 60-year old. Suppose also that he had wished for
the life of a monk by performing good deeds throughout his life time. If so, then the
kilesa vatta and kamma vatta have taken place before attaining the age of 60, and if he
continues such a wish even after arriving at 60 years of age, these dhammas can still
occur. These dhammas can appear only if they are based on the vipdka vatta, which
are the five bhavarnikhandha etc., called manodvaira.

As these kilesa vatta and kamma vatta are the causes of future vipdka vatta, this
kamma can an dcinna kamma (practiced kamma). It may also be dsanna kamma (near
cause). Suppose you are a chanalabhi (intelligent) individual longing for the life of a
bhyamma in stead of wishing for a monk’s life, and the jhana you have attained still
lingers on to the time of death, then the cause of future bhyamma’s life or bhyamma’s
khandha may be garuka kamma (bent on kamma).

If it is the dcinna kamma, then this dcinna kamma might have been one that was
practiced before attaining the age of 60. Or it may be the dcinna kamma that is going
to be cultured after 60 and prior to death. The knowledge which can analytically
appreciate and culture nama (mind) and ripa (matter), called namariipa pariccheda
(analytical knowledge of mind and matter), the nature of relationship of the present
resultant and the past cause, and of the future result and the present cause etc. which
can be cultured by virtue of paccayapariggaha ndna, and the vipassand fiana (insight
knowledge) by means of which the five upddanakkhandha can be concentrated as the
characteristic object, and the cefand (volition) conditioned by these knowledge are said
to be the vipassand cetand. This vipassand cetand called the vipassana kamma can
also be dcinna kamma.

Ettha "no ce bhikkhave ceteti no ca pakappeti, atha kho anusseti"ti evum bhagavata
dutiyanaye pubbabhage bhavanibbattaka kusalakusaldyihanam, pakappanarica vindpi
bhavesu dithadinavassa yogino anussayapaccaya vipassandcetandpi patisadhijanaka
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hoti (Sam.-Ti.-2: §83).

In accordance with the Samyuttatika opening with reference to Cetana Suttan, the
vipassandcetand = the vipassand kamma also have the potential to form patisandhe

(rebirth).

Ayatim patisamdhiyd paccayo hotiti sankharipakkhdisampayuttakammassa balvatta
teneva sugatipatisadhiya diyamdndya abhinandanasankhdto lobhakileso andgate
kamdvacarasugatipatisandhiya paccayo hoti. Yassama kilesasahdyam kammam

vipdkam janeti, tassama kammarn janakapaccayo hoti, kileso upatthambhaka paccayo
(Patisar.- Tha.-1: 250).

Ayatim patisandhiya paccayo hoti = the citta (mind) which follows the sankha-
ripa fidna of the puthujana (worldling) is indicated by Patisambhidha Pali (Patisam.-
60) to be cause of the future patisandhe (rebirth). What it means of is this. If the
vipassand kamma, conditioned by sankhdrupakkhd fidna, is powerful, and if this
vipassand kamma itself causes the sugatipatisandhe as a result, then abhinandha
dhamma called lobha kilesd, and which has the affinity for sankdrupakkhd ridna, will
in future be the cause of the kdmdvacara sugati patisandhe. The vipassand kamma, in
combination with lobha kilesa, will directly result in vipdka resultant. Therefore, the
vipassand kamma is the janaka cause giving rise to direct a result. Upatthambhaka
dhamma, supported by kilesd kamma, 1s the causative factor (Patisarn.-Tha.-2: 250).

Therefore the dcinna kamma, which is about to give a result, is the kind of kamma
that frequently occurs in a time span from maturation of indares to the time prior to
death. Since it is this kind of kamma, it is a dhamma called addhdpaccuppana among
the three classes of present.

If this dcinna kamma is indeed going to give a result in future, then the meditator
must first concentrate on this kamma by samdditthi ridna called paccakkha 7idna. 1t
should be noted that thisis the kind of kamma that will go on appearing any time
throughout the duration of life.

Again if the dsanna kamma, which is cultured just before death, has the chance to
truely produce future patisandhe etc. which is the vipdka vatta as a resultant, then
endeavour is made to penetratively see this kamma by means of samaditthi fiana called
paccakkha nidna. It must, however, be noted that, since dsanna kamma is cultured just
prior to death, it unlike the kamma presently cultivating on the cause and result pre-
vailing at the present period.

Again if the meditator is chanalabhi individual and if the mahagutakusala, called
the garuka kamma, is definitely about to give a result, then this kamma must be cultured
and seen penetratively by samdditthi fiana called paccakkha ridna.

After this kamma has been cultured, vipdka vatta, which are the the future five
patisandhekhandhd etc. are cultured and seen penetratively via samdditthi 7idna called the
paccakkha fiana. Only after cultivating this way, the following has to be cultured.

Due to sankhdra kamma, surrounded by avijja, tahnd, upddana, referred to as the
samudaya saccd, acquired during the present, the nature of the appearance of groups of
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dukkha sacca which are the future five patisandhekhandha called vipaka vatta dhammas
are visualized penetratively and cultured by samdditthi idna called the paccakkha fidna.
(For detail on the way of culturing see section on Paticcasamuppada).

If the meditator is still not satisfied with the statement that the appearance of the
future dukkha sacca due to the cause of the present samudaya sacca can be cultured by
paccakkha fiana, then go through the opening of the doctrines given below.

Néanasamarigi puggalo cakkhuma viya cakkhund riipani, fidnena vivatte dhamme passati
(Sam.-Tha.-2:49; Upanisasuttan).

Dassanappabhdvum hi updddya fidna samangi puggalo cakkhuma viya puggalo
cakkhund ripdni, iidnena vivatte dhamme passati (Itivuttaka.-Tha.: 310; Asavekkhaya
Suttan).

Janatoti va vatvd na jananam anussavakarapaviritakkamattavasena idhadhippetam, atha
kho riapani viya cakkhuniiianena ripddini tesam ca samudayadike paccakhe katva
dassananti vibhdvetun "passato''ti vuttanti evum va ettha attho (Sam.-Ti.-2: 63).

As a man could see a variety of material bodies with his physical eyes, so would a
meditator, endowed with vipassandiidna, see the paramatthasabhdva object in its very
true nature by virtue of knowledge acquired through vipassand he is exercising. Through
the light shone by the knowledge acquired while exercising on vipassand, he would see
the following.

1. The five updddnakkhandhd such as riipa-vedand-sannd-sankhdra-viniiiana,

2. The distinctness of the causes such as avijjd, tahna, upddana, sankhara, kamma etc.
= because of these distinct causes the nature of samudaya (arising) of distinct result
such as the five upddanakkhandhd, the nature of the formation these upddanak-
khandha distinctly as updada which is the nibbatti character,

3. Cessation, at the time of arahatta magga, of the causes such as avijjd, tahnd,
updddna, sankhdra, kamma etc. by means of anuppddanirodha (non-reappearable
cessation) = because of cessaton via non-returnable means, the cessation of the
resultant five wupddanakkhandhda by parinibbdnacuti (released from death and
rebirth), and the nature of this release, perishing away of these five upddanakkhan-
dha called viparindmalakkhand (character of dhamma subject to change) which is
of the nature of nirodha (= said to be uppdanirodha).

This means to say that the above can be seen by means of vipassand samaditthi
(vipassand insight). This knowledge is not a speculation based on what has been told by
predecessors, called anussava knowledge = not the kind of knowledge handed down from
the previous ones. It is not a knowledge acquired by speculation based on the appearance
and speculation such as "this might be it" = not the kind of knowledge acquired by dkdra-
parivitakka (careful consideration) (= uppddanirodha, a sudden, unusal event of cessa-
tion) (Sam.-Tha.-2: 49).

Again, within the three moments of the past, future and present lie the five upada-
nakkhandha designated as cause khandhd and resultant khandhd also are the objects on
the characters of which the concentration has to be made by means of the vipassand
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samaditthi fiana called paccakkha fiana. (This does not mean all the past factors all along
the circle of past existance, nor all the future factors of the circle of future life).
In this contemplation will be included the following.

The five kilesa vatta khandha and the five kamma vatta khnadhd reckoned as
the past fives causes, the five bhavari khandhd etc. of the past five khandhd, which are
the base of the kilesa vatta and kamma vatta.

Because of the past five causes the present five patisandhe khandhd, the five
bhavan khandha etc., which are the present five upddanakkhandha, have appeared
clearly, and based on these have appeared the five kilesa vatta khandhd and the five kam-
ma vatta khandhd have appeared.

Because of these present causes such as kilesa vatta and kamma vatta would in
future appear the resultants like the future five patisandhe khandha etc. of the future five
updadanakkhandha.

If you are still not contented with the above statements, the peruse the following
sermons given in the doctrines.

Yam karici Rahula ripam atitdndgata paccuppanam. R. Sabbam riipam "netam ma ma,
nesohamassami, na meso attd"ti eva metam yathabhiitam sammappaparnidya passati
(Sam.-1: 444).

Yam karici Rahula ripam atitdndgata paccuppanam. R. Sabbam riipam "netam ma ma,
nesohamassami, na meso attd"ti eva metam yathabhiitam sammappapaniaya datthabbam
(Ma.-2: 84).

Tassamd hita bhikkhave ... Yam kaiici rilpam atitdndgata paccuppanam. R. Sabbam
rupam "netam ma ma, nesohamassami, na meso atta"ti evametam yathabhiitam
sammappapanndya datthabbam (Sam.-2: 56).

~~A

Sammappapaiifidya passatiti saha vipassanaya sulu passati (Sam.-Tha.-2: 197).

Samma. R. passatiti pubbabhdge vipassandniidnena sammasanavasena, maggakkhane
abhisamayavasena sulu atta paccakkhena passati (Sam.-Ti.-2: 181).

The Buddha has instructed Rahula and the five vaggiya to concetrate on the five
upddanakkhandha, which existed as the past, future and present etc. of 11 kinds, as
anicca (impermanece), dukkha (suffering) and anatta (non-self), and to contemplate on
their true nature by means of vipassand pannia and magga pannd, called sammappaniida
(true wisdom). Here the indication is restricted to concentration by vipassand fidna. The
essence of these book of doctrines are as given below.

Sammappaiiiidya passati In vipassana, which is prior to ariya magga, the past,
future and and present upadanakkhandha are taken as object of concentration, by virtue
of which the impermanence, suffering and non-self of these upadanakkhandha are truely
acquired by vipassand sammadaditthi, calle attapaccakkha iana (Sam.-Tha.2: 197; Sam.-
Ti.-2: 181).

This is the end of explanation on the samudaya sacca. 1f you are still unsatisfied,
then go through the following passages extracted from desand.
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Extracts from Mahanidana Suttan

Gambhiro cayam ananda paticcasamuppddo gambhirdvabhaso ca. Etassa cananda
dhammassa ananubodha appativedhd evamayam paja tantakusalajata kulagantthikajata
munijapabbajabhiitd apayam duggatim vinipdatam sansaram nativattati (Di.-2: 47; Sam.-

1: 318).

Ananubodhati fidatapariniiavasena anubujjhanad.
Appativedhdti tiranappahdnapariniidvasena appativijjhand. (Di.-Tha.- 2: 88).

Anandha .... The logic of this paticcasamuppdda (causal relationship) deep. And
because of its depth it appears apprently deep to one's mind. Ananda .... this causal rela-
tionship should be appreciated by 7dtapariniia (intelligently known) called anubhoda-
niana (perceptual knowledge). If not appreciated accordingly then no one will know the
attainment of the magga (Path) and phala (Fruit) by way of tiranapariniia and pahdana-
parinna, called the pativedha 7dna (penetrative knowledge). Because of such an
ignorance the living beings are entangled in worldly affairs not unlike muja and pabbaja
grasses (these grass are used as feet wiper, which after being used for a long time,
become torn and worn out so that neither beginning nor end would be made out). It is
similar to a nest of female weaver bird. They will be struggling in a tangle of worldly
affairs in the rounds of rebirth. They would not able to escape from the rounds of
apdyaduggati (an unhappy existence) to which they fallen in disarray and without any
hope or expectation and the rounds of sugati (a happy existence) besides apdya (Di.-2:
47; Sam.-1: 318).

With reference to the above Mahanidana Suttan, the Commentaries have made the
following recommendations.

Iduiihi gambhirato agdadham, nandayaggahanato dirabiyanam, fidnasind
samadhipavarasildyam sunisitena —

Bhavacakkhamapadaletva, asanivicakkamiva aniccanimmathanam.
Samsdrabhayamatito, nakoci supinantarepayatti (Abhi.-Tha.-2: 189; Visuddhi-2: 221).

This logic of paticca samuppada (causal relationship) is deep, and because being
deep, there can be no support. Particular methods of this relationship are complex like an
inaccessible thicket of bushes, and difficult to escape from it. Without breaking through
these factors of causal relationship, which have the property of torturing the worldling, by
virtue of samdditthi, no one has escaped even in the dream from these catastrophic
phenomena (4bhi.-Tha.-2: 189; Visuddhi-2: 221).

A meditator who is truely longing for nibbdna must make effort to analytically
and penetratively undestands the nature of causal relationship by means of 7idataparifniia
called anubhodha fiana, tiranapariniiana called pativedha fiana and pahdanaparinnd, all
referred to as the three parinifiana.

Anubhodhd appativedhd = failure again and again to know by anubodha 7idna,
failure to know the attainment of fruit of the Path penetratively is doomed to encounter
the state of being lost and the rounds of rebirth which one cannot overcome. The
Buddha, being sympathetic and merciful towards the living beings, has himself
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expatiated this by his knowledge of desand. Therefore, those who wants to be free from
rounds of existence must make effort to know this factor analytically and penetratively by
the three parinnia panid called the pativedha understanding. It is not be attempted to
know by speculation called anumana (knowledge by inference) understanding, nor is it
the knolwedge imparted by the teachers. This will have to be well understood.

Since the suffering from the rounds of rebirth can only be escaped if the logic of
paticca samuppada is understood analytically by the three parinria, these three parininia
will be dealth with in continuation. The parinrid associated with the paticca samuppdda
is of two kinds: lokipariniia (parinind of mundane) and lokuttardpariniiia (parind of
supra-mundane). The lokipariniia again is of three different kinds: ridtaparinnad,
tiranaparinia and pahdnaparinid. In the lokuttaraparininid also are rdtaparinnid,
tiranaparinia and pahanaparinid. Now these parinnd will be described.

The Three Kinds of Lokiparifinid

Natapariiiid — 1f lakkhana-rasa-paccuppathéna-patathina of the paticca
samuppdda characters of avijja, sankhdra, vinifidna, ndma-ripa, saldyatana, phassa,
vedana, tahnd, updddana, bhava, jati, jardmarana etc. can be digested and concentrated,
then that knowledge is ndmariipapaticcheda fiana. (for the way to cultivate see section
on Lakkhanadicatukka).

Again if the formation of sankhdra due to avijja, of vififidna due to sankhdra, of
nama-ripa due to viindna etc. of the nature of causal relationship can be seen
penetratively via knowledge by one's self, then that knowledge is the paccayapariggaha
niana (knowledge of discerning cause and effect).

These two ndma-ripapariccheda 7idna (knowledge that discerns mentality and
corporeality as two separate groups) and paccayapariggaha fidna, the knowledge which
can understand analytically the sankhdra states, and which should be understood, as the
object of vipassana fiana are fidtapariniia.

Tiranaparinnd — The features of paticca samupada such as avijja, sankhdra,
Viinidna, ndma-ripa etc. are

A. to understand by knowledge the fact that formation is followed by destruction and it
is inicca (the impermanence)

B. to understand by knowledge the fact that the effects of formation and destruction are
always torturing, a feature of dukkha (suffering) and it is the dukkha,

C. to understand by knowledge the fact that in essence what has been formed is not an
indestrictible material atta (self), but a feature of anatta (non-self), the sammasana
nana and udayabbaya fiadna which can investigate and determine anicca as, dukkha as
dukkha, and anatta as anatta,

D. paccayato udayabbaya fidna which can see the distict results, such as of the viriidna,

ndama-ripa, saldyatana, phassa, vedand, etc. which form the aggregate of the vipdka

vatta, due to distinct causes such as avijja, tahna, updaddna, sankhdra, kamma etc.;
paccayato udayabbaya fidna which visualize that fact that because of the causes such as
avijja, tahna, updddna, sankhara, kamma of the arahatta magga which have ceased by
nature of anuppdda nirodha; paccayato vayadassana fidna which is able to visualize the
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fact that because of such a kind of cessation, the vifnidna, nama-ripa, saldyatana,
phassa, vedand, etc. which form the aggregate of the vipdka vatta have come to cease
completely by nature of anuppdda nirodha; khanato udayadassana fidna which can
recognize the nibbattilakkhana which is the formation of salient features paticca
samupdda; khanato vayadassana fidna which can appreciate perishing of these features
of paticca samupdda by nature of vaya called viparinamalakkhana

[Note. These paccayato udayadassana riana, paccayto vayadassana fidna are the
paccayto udayabbayadassana nidna. The khanato udayadassana fiana, khanato
vayadassana fidna are the khanato udayabbayadassana fidna).

These two sammasana fiana and udayabbaya Widna are termed tiranaparifind.
This is wisdom by virtue of which anicca, dukkha and anatta, the phenomena of paticca
samuppdda are known by investigation, determination and analysis.

Instructions of the Patisambhidd Magga Pali

To meditate on the features of paticca samupdda by udayabbayanupassand ridna
the Patisambhida Magga Pali has instructed as given below.

Jatd avijja paccuppand, tassd nibbattilakkhanam udayo, viparimanalakkhanarm vayo,
anupassand fidnam. R. Jdto bhavo paccuppanno, tassa nibbattilakkhanam udayo,
vzparlmanalakkhanam vayo, anupassand fianar (Patisari.- 52).

1. The paramattha dhamma sabhdvalakkhand (dhamma of the ultimate truth specific
character) in the making, called paramattha attabhdva (the ultimate truth of
individuality) still acquiring, avijja within the three moments of updda-thi-bhari is the
paccuppanna dhamma (the present state). The initial stage of the formation of avijjd
which is the present, the nibbattilakkhand is the formation = udaya. Viparindma
lakkhana (features subject to change) is destruction = vaya. The ability to repeatedly
discern on the udaya and vaya is the udayabbayanupassana n nana (knowledge of
meditating on the arising and dissolution of the object).

2. The paramattha dhamma sabhdvalakkhand (dhamma of the ultimate truth specific
character) in the making, called paramattha attabhdva (the ultimate truth of
individuality) still acquiring, sankhdra within the three moments of updda-thi-bhari is the
paccuppanna dhamma (the present state). The initial stage of the formation of sankhara
which is the present, the nibbattilakkhand is the formation = udaya. Viparindma
lakkhana (features subject to change) is dissolution = vaya. The ability to repeatedly
concentrate on the udaya and vaya is the udayabbayanupassand nidna.

[Note. If these avijja and sankhdra are the causes of Paccuppanna patisandhe and the
five khandhas etc. of the vipakavatta, then these two are the groups of the dhammas of
the past according to the statement avjja sankhdrd atito addhd. The vipassand 7idna
which can discern them during their updda (arising stage) and during their bhanga
(disappearing stage) has been expounded by the Buddha to be the udayabbaydnupassand
fidna. These dhammas have existed during the past period as updda-thi-bhin. These
dhammas, while existing within the three general characters, are also called the paccup-
panna dhammas. Note also that the same applies to the dhamma of Paticca samuppdda
given below].
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4. The paramattha dhamma sabhdvalakkhand (dhamma of the ultimate truth specific
character) in the making, called paramattha attabhdva (the ultimate truth of
individuality) still acquiring, vifiridna within the three moments of updda-thi-bharni is
the paccuppanna dhamma (the present state). The initial stage of the formation of
viniiana which is the present, the nibbattilakkhand is the formation = udaya.
Viparinama lakkhana (features subject to change) is dissolution = vaya. The ability to
repeatedly con-
template on the udaya and vaya is the udayabbayanupassana riana.

[Note. Ye tdva dcariya mahavihdravasinova yatha vinidanam, evum ndmaripam,
salayatanam, phassam, vedaniica, paccayam, paccayuppannarica sasantatipariyapannam
dipanto vipdkameva icchanti (Mahdti.-2: 323).

From aspects of suttana, in culturing the virifiana, nama-ripa, saldyatana,
phassa, and vedand, the mahaviharavdsi would like to include the vipdka vatta of the
causes and results during formation only (Mahati.-2: 323).

In accordance with this opening acquire the vipdka vatta and ndma-ripa by
vipdka vinnidna based on the ndma-riipa to come and on vizifid. In this vifiia-ndmaripa
are included all the vipdka vatta, viiiidna and ndma-ripa which can be formed at any
stage from patisandhe (birth) to cuti (death). This is the addhd paccuppanna (a present
period from the birth consciousness to the death consciousness) dhamma among the three
kinds of paccuppanna. Here is an advice for you gentleman. Suppose you are going to
live for a hundred years. Suppose again that you are at present 60 years old. Then your
patisandhe vinifiana and nama-ripa have appeared during the past 60 years and the cuti
vinid and ndma-riipa dhammas will only have a chance to appear in the remaining 40
years. And it has been expatiated that these vipdka vatta dhammas, which can make their
appearance at any time from birth to death, are also paccuppanna dhammas. From point
of view of addhda, these all addhd paccuppanna dhammas, but if viewed from khana pac-
cuppanna (momentary present) point these dhammas have the chance to arise during the
past, future or the present as the case may be. No matter when these dhammas arise, be
it during their formation or going to be formed, they are only of the updda-thi-bhariga
(arising, static and dissolution) phenomena. If you are discerning on these dhammas by
means of udayabbayd nupassand fidna, concentrate on them during their arising updda
and during their dissolution bhariga.]

4. The paramattha dhamma sabhdvalakkhand in the making, called paramattha
attabhdva still acquiring, the ndma-ripa within the three moments of updda-thi-bhaii is
the paccuppanna dhamma (the present state). The initial stage of the formation of nama-
rupa which is the present, the nibbattilakkhana is the formation = udaya. Viparinama
lakkhana is dissolution = vaya. The ability to repeatedly contemplate on the udaya and
vaya is the udayabbayanupassand fiana.

5. The paramattha dhamma sabhdavalakkhand in the making, called paramattha
attabhdva still acquiring, the nama-ripa within the three moments of updda-thi-bhari is
— cakkhadyatana (eye-base sense), sotdyatana (ear-base sense), ghdandyatana (nose-base
sense), jhivdyatana (tongue-base sense), kdydyatana (body- or skin-base sense),
mandyatana (mind-base sense) — the saldyatana which also is paccuppanna dhamma.
The initial stage of the formation of saldyatana which is the present, the nibbattilakkhand
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is the formation = udaya. Viparinama lakkhand is dissolution = vaya. The ability to
repeatedly contemplate on the udaya and vaya is the udayabbayanupassana fidna. (This
salayatana dhamma also can arise at any time from conception to the whole life time of a
worldling).

6. The paramattha dhamma sabhdavalakkhana in the making, called paramattha
attabhdva still acquiring, the phassa called cakkhusamphassa (reaction of the eye),
sotasamphassa (reaction of the ear), ghanasamphassa (reaction of the nose), jhivasam-
phassa (reaction of the tongue), kdyasamphassa (reaction of the skin/body) and
manosamphassa (reaction of mind) etc. , within the three moments of updda-thi-bhari is
also the paccuppanna dhamma (the present state). The initial stage of the formation of
phassa which is the present, the nibbattilakkhand is the formation = udaya. Viparindma
lakkhand is dissolution = vaya. The ability to repeatedly contemplate on the udaya and
vaya 1s the udayabbayanupassand fidna.

[Note. This phassa also is a dhamma that can come into being throughout the life
time whenever the door, the object and virifidna become associated, giving respective
results. Suppose a meditator has taken the cakkhusamphassa as an object and discern on
its arising and perishing away as the character by means of udayabbaydnupassa fidna.
Then this cakkhusamphassa is just a kind of dhamma associated with cakkhu visiridna. It
is included in cakkhu dvara vithi (eye door thought process consciousness). It is the ahita
vipaka ndma dhamma (a mental property of bad kamma-formation). The udayabbaydanu-
passand fidna concentrating on this phassa is mahdkusala manodvdrika jovithi (the great
moral mind-door thought process consciousness). (This statement refers only to a yogi, a
blessed worldling, who is in the prime of his udayabbaya 7idna possession). The cakkhu
dvara vithi and the manodvarika jovithi are not simlutaneous processes. One occurs after
another. In the same way, the cakkhusamphassa and udayabbaydanupassand fiana are not
the dhammas that would occur in one cittakkhana (thought moment) in association with
one another. Let alone a cittakkhana, these two dhammas would not arise in association
even within one thought process.

Dve pana phassa va vedand va saind va cetana va cittani va ekato uppajjanakani nama
natthi, ekekameva uppajjati (Ma.-Tha.-4: 60).

Within a thought moment no two phassa, nor vedand, nor safiid, nor cedand, nor
citta can arise simultaneously; it is natural that only one can occur at single a time (Ma.-
Tha.-4: 60).

Therefore when cakkhusamphassa is arising by way of the updda-thi-bhariga, the
udayabbaya nupassand nidna, included in mahdkusala manodvarika vipassana jovithi,
has not yet appeared via upada-thi-bhaiiga.  Again when this udayabbaya nupassand
fidna, which is concentrating on the cakkhusamphassa as updda-thi-bhariga is arising, the
cakkhusamphassa is not the kind of dhamma which still remains arising by updda-thi-
bhaniga. 1t is so because no two different consciousnesses can appear within the duration
of a cittakhana. This udayabbayd nupassand nidna, however, can meditate on and see the
cakkhusamphassa during its updda (arising) and bharnga (dissolution) stages. Hence the
Patisambhidha Magga Pali has expounded as follow.

Jato phasso paccuppanno, tassa nibbattilakkhanam udayo, viparininidmalakkhanain vayo,
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anupassand niana (Patisam.: 52).
(For its translation see No. 6 above).

Because udayabbayd nupassand fnidna and the object cakkhusamphassa cannot
arise within a single cittakkhana, while udayabbayd nupassana riana is in existence as
updda-thi-bhariga the cakkhusamphassa cannot be present as updda-thi-bhariga. Care
must be exercised in the fact that the paccuppanna here does not necessarily means the
popular paccuppanna of daily use.]

7. The paramattha dhamma sabhdvalakkhand in the making, called paramattha
attabhdva still acquiring, the vedand such as cakkhusamphassajd vedand (suffering),
sotasamphassajad vedand, ghanasamphassaja vedand, jhivasamphassaja vedand , kaya-
samphassaja vedand and manosamphassaja vedand etc., within the three moments of
updda-thi-bhaii is also the paccuppanna dhamma . The initial stage of the formation of
phassa which is the present, the nibbattilakkhand is the formation = udaya. Viparinama
lakkhand is dissolution = vaya. The ability to repeatedly concentrate on the udaya and
vaya is the udayabbaya nupassand niana.

8. The paramattha dhamma sabhdavalakkhand in the making, called paramattha
attabhdva still acquiring, the tahnd such as ripatahnd (craving of form), saddatahnd
(craving of sound), ghanda tahna (craving of smell), rasa tahnd (craving of taste),
pholabba tahnd (craving of touch) and dhamma tahna (craving of mental phenomena)
etc., within the three moments of updda-thi-bhari is also the paccuppanna dhamma . The
initial stage of the formation of fahnd which is the present, the nibbattilakkhand is the
formation = udaya. Viparindma lakkhana is dissolution = vaya. The ability to repeatedly
discern on the udaya and vaya is the udayabbayanupassand ndna.

[Note. The object of concentration by udayabbaya nupassana ridna is the tahnd.
It is the akusala dhamma. The udayabbayd nupassand fiana that appears in the santdna
(continuum) of yogis of a worldling status is the kusala dhamma. The kusala and
akusala dhammas do not arise simultaneously within a period of cittakhana. It must be
noted that these two are not the kind of dhammas that occur at the same time. However,
this tahna has the chance to appear at any time throughout addhda paccuppanna existence
whenever the conditions prevail. The udayabbata nupassanad fidna possesse the ability to
exercise vipassand concentration on the tahnd during its updda and bhariga phases.]

9. The paramattha dhamma sabhdvalakkhand in the making, called paramattha
attabhdva still acquiring, the corresponding upddana such as kamupaddana (clinging to
sensual form), ditthupddana (clinging to wrong view), silabbatupddana (clinging to
ceremonial observences), attavadupdda (clinging to one's own personality) etc., within
the three moments of updda-thi-bhari is also the paccuppanna dhamma . The initial stage
of the formation of upddana which is the present, the nibbattilakkhana is the formation =
udaya. Viparindma lakkhand is dissolution = vaya. The ability to repeatedly discern on
the udaya and vaya is the udayabbayanupassand nidna.

Upapattihetubhiitam kammam kammabhavo. Kammabhinibbattd khandha upapattibhavo
(Visuddhi-2: 208; Abhi,-Tha.-2: 177).

Upapattibhvuppattiyeva jati (Mahati.-2: 334)
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With reference to the above stanza life is of kammabhava (sensual existence) and
upapattibhava (process of becoming). The kamma, which is the cause of upapattibhava,
is the kammabhava; the aggregates which arise as a result of this kamma are the upapatti-
bhava. The rising of this upapattibhava is the jati (the future life). If the period of pac-
cuppanna is taken to present the midway, then the kammabhava is addha paccuppanna,
the upapattibhava called the jati represents the time to come. This bhava will again be

described as two separate kinds.

Jdto bhavo paccuppanno, tassa nibbattilakkhanam udayo, viparindmalakkhanam vayo,
anupassanandnam (Patisam.: 52).

10 (A) The paramattha dhamma sabhdvalakkhand in the making, called paramattha
attabhdva still acquiring, the kammabhava , within the three moments of updda-thi-bhan
is the paccuppanna dhamma. The initial stage of the formation of kammabhava which is
the present, the nibbattilakkhand is the formation = udaya. Viparindma lakkhand is
dissolution = vaya. The ability to repeatedly discern on the udaya and vaya is the udayab-
bayanupassand fidna.

(B) The paramattha dhamma sabhdvalakkhand in the making, called paramattha
attabhdva still acquiring, the upapattibhava , within the three moments of updda-thi-
bhani is the paccuppanna dhamma. The initial stage of the formation of upapattibhava
which is the present, the nibbattilakkhand is the formation = wudaya. Viparindma
lakkhanad is dissolution = vaya. The ability to repeatedly discern on the udaya and vaya is
the udayabbayanupassand fiana (Patisan.: 52).

It must be noted that in the above Patisambhidd Magga Pali all the paticca
samuppadda factors from avijja to upapattibhava, called jati, have been equally treated as
the paccuppana dhamma. But if a breakdown is made on a temporal basis, if the present
period is taken to represent the mid-period, then

1. Avijja and sankhdra are the dhamma groups of the first past period.

2. Vinnana, nama-riupa, saldyatana, phassa, vedand, tahnd, upadana, and kamma-
3. bhava-are the dhamma groups of the present period.

4. The upapattibhava, named the jati, is the dhamma group of the future period.

All these dhammas have been expatiated to be the paccuppannadhamma. It must
be noted that this expation means the paccuppannadhamma involved in udayabbaya-
fidna.

Now what it means is this. In discerning on these paticca samuppdda features via
udayabbaydnupassand fidna, arising updda and dissolving phases bhariga of these
features must be mentally captured by virtue of this idna. These dhammas, during updda
and bhariga phases, are paccuppanna dhammas. Now go on to the following opening of
the book of doctrines.

Jatanti nibbattam patiladdhattabhdvum. Ayam hi jdtasaddo khanattayasamarigitam
sandha vutto — "yedhammd jatd bhita"tiddisu viya, na atitan —

"Ye te jata, na te santi, ye na jata, tattheva te.
Laddhattabhava no bhagga, teva santi sabhdvato"ti —
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Adisu viya. Naépi jatatamattam, "yam tam jatam bhitam saiikhat"antddisu viva. Tendha
"jdtam riipam paccuppann'anti. Paccuppannariipam ndma jatam khanattayapariya-
pannati attho (Mahdti.-2: 419).

Jdta is an attabho (a form) that come into being and which can be acquired. (The
attabho is said to have attained when paramattha dhdtu, the ultimate element, that has
materialized via updda-thi-bhanga into distinct form).

This jdta-saddd has been expatiated as follows.

Ye dhamma jata bhitd — (Abhi.-1: 213). These dhammas are really formed and
distinctly so. As explained in the texts, with reference to wupdda-thi-bhariga called
khanattayasamarigi = the state of being complete with all the three khanas (moments), it
is expounded as jatam riipam paccuppannam (jata, avijja, paccuppanna) etc. in the
Patisambhidha Magga Pali.

"Ye te jatd na te santi. R. Teva santi sabhdvato = These dhammas have already
arisen, hence these past dhammas are no longer present. Those which have not arisen yet
are the future dhammas and are not present yet. The dhammas which have materialized
via updda-thi-bhariga into distinct form is the paramattha dhdtu, which have not
dissolved yet, but still in existence. These are the only dhammas which are still present
as sankhata paramattha sabhava (ultimate reality produced by specific actions). In such
cases jata saddd is expatiated as not referring to past dhammas.

"Yam tam jatam bhitam sankhatam (Di.-2: 119; Sam.-3: 141). A a resultant
dhamma has appeared, and distinctly so. This is the result of combined actions of the
causes. That dhamma will disolve and cannot be wished not to do so."

In these doctrines, jatasadda is expounded to be just the formation = jatamatta.
In this stanza jdtam riipam paccuppannam. R. Jatd avijjd paccuppannd etc., the jatasad-
da does not even instruct jatamatta = the nature of just the formation. What is instructed
is that it is complete with the three khanas (moments) such as updda-thi-bhariga called
khanattayasamangi. Therefore what it is means that — jatam ripam paccuppanam =
the present corporeality, jatd avijja paccuppannd = the present avijjd is the dhamma
icluded in the three moments as updda-thi-bhaniga (Mahdti. 2: 419). This should suffice
to apprehend paccuppanna dhamma in section on udayabbaya nupassand fidna. But this
not all there is to it. In Ahara Suttan desana of Nidinavaggasamyutta Pali instruction was
oriented towards past factors. Therefore, meditation can be made on the causal relation-
ship, paticca samuppdda of the consecutive pasts. For instance see the following to note.

1. Avijja, sankhdra (dhamma groups of second past period).

2. Vinndna, nama-ripa, saldyatana, phassa, vedand, upddana, kammabhava
(dhamma groups of the first past).

3. Jati, jaramarana (dhamma groups of the paccuppana period).

This has to be understood. (For concentration on a broader base see Sections on
Paticca samuppdda and Udayabbayd nupassand iidana).

This Udayabbayd nupassand fidna also is the Tiranapariniiia. The above descrip-
tions made in association with the characters of Paticca samuppdda, which are -
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1. Natapariiiiia called Nama-riipa pariccheda iidna, paccaya pariggaha iidna,
2. Tiranaparinnd called Sammasana iiana, Udayabbaya fidna.

~~~~~~

fidna or anvaya iidna. Then examine the following extracts from Samyutta Pali,
Athaktha Tikas.

Viragampdaham bhikkave saupanisam vaddami, no anupanisam. Ka ca bhikkave viragassa
upanisd. "Nibbida"tissa vacaniyam. Nibbidampdham bhikkave upanisam vadami, no
anupanisam. Kd ca bhikkhave nibbiddya upanisad, "yathabhiitanidnadassan"anatissa

vacaniyam (Sam.-1:268; Upanisa Suttan).

Nibbiddti nibbdarianam. Etena balavipassanam dassati. Balavippassandti
bhayatupathane fidnam ddinavanupassane nidnam moncitukamayatananam
sankhariapekkhariananti catonnam fidnam adhivacanam. Yathdbhiitafiddassananti
Yathasabhdvabhdvajananasankhdtam dassanam. Etena tarunavipassanam dassati.
Tarunavipassand hi balavipassandya paccayo hoti. Tarunavipassandti sankhara-
pariccheda iidnam kankhavitarane fidnam sammasane fidnam maggamagge nidnanti
catonnam fianam adhivacanam (Sam.-Tha.-2: 50).

e~~~ A

Bhikkhus .... I preach to you that the Arahattamagga, where rdga (lust) has been
eradicated, arise because of the cause. 1 do not preach to you that it arises with cause.
What is the cause of the Arahattamagga? It is the nibbidad ridna (knoweldge of aversion)
which has become wearied of worldly life. Bhikkhus .... I preach to you that the nibbida
fiana, which have had enough of this life, also arises due to the cause. I do not preach to
you that it has arisen without a cause. Then what is the cause of knowledge of getting
enough of the worldly life, the nibbida riana? 1t is the yathdbhutaridnadassana, the
knowledge of vision by power of which the nature of truth of sankhdras are appreciated
(Sam.-1: 268; Upanisa Suttan).

Nibbidafidna — Bhayatipathana fiana (the knowledge that concentrate on the fear),
ddinavanupassand  nidna (the knowledge that realizes evil consequence),
muncitukamayatd niana (knowledge and sankhdripekkhd ridna the four kinds of
knowledge called powerful bhalavavipassand fiana. This bhalavavipassana fiana is said
to be the nibbiddd nidna. This nibbidda riana is the very cause of attaining the arahatta

magga.

Yathdabhiitaiidnadassana — This is the knowledge which has the ability to understand
the true nature of the Sankhdras. Tarunavipassana is the vupassana ridna in its early (or
immature) stage. (1) Sankhdrapariccheda riana referred to as the nama-riipapariccheda
iidna, (2) Kankhavitarana fiana referred to as the paccayapariggaha riana, (3) Sammasa-
na nidna, (4) Maggamagga riana referred to as udayabbayd nupassand ridna — these four
are the tarunavipassand = vipassand fiana in its early stage. Now this farunavipassand
is the very cause of balavavipassana (Sam. Tha.-2: 50).

In Yathdabhitainanadassana riataparinida called the ndma-ripapariccheda fidna
and paccayapariggaha 7nana, tiranaparinid called the sammasana 7idna and the
udayabbaydnupassand niana with referecne to which the meaning of yathdbhiitariana-
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dassana has been given in the atthakatha. Because of the nature of the concept that they
have the ability to have clear vision of the sankhdra dhammas called dukkha sacca,
samudaya sacca etc. by means of paccekkha, the riataparinnd and tiranaparinid are
taken from aspect of yatthd-bhiitadassana to give the meaning (Sam.-Ti.-2: 65).

In accordance with the above Pali Atthakatha Tika note as follows.

1. Nama-rupapariccheda riana which is the knowledge that can discern the corporeality
and mentality of paticca samuppdda as two separate groups,

2. Paccayapariggaha iana which is the knowledge that can discern on the nature of the
cause and its consequences separately as paticca samuppada factors which occurs
again and again,

3. (1) Paccayato udayavaya, (i1) Khanato udayavaya of these paticca samuppdda
characters — the two kinds of features called formation and dissolution, the
udayavaya and the true nature of their being anicca (impermanence), dukkha
(suffering) and anatta (non-self) which can be visualized mentally by sammasana
fiana and udayabbaya nupassana fiana — these are the paccekkha riana (the practical
knowledge).

If so, the question arises as to whether cannot these paticca samuppada characters
be concentrated by means of anvaya fidna (reviewing knowledge). This can be answered
based on the following.

Nayadassanavasena va evum vuttam. Pathmarihi paccuppannadhammdanam
udayabbayam disva atha atitandgate nayam neti (Mahdati.-2: 423).

In other words — it is stated by nayadassa in this way. In the first place discern
on the udayabbaya of the paccuppana dhammas (the present dhammas), following which
concentrate on those of the past and future in a similar way (Pyi.-Visuddhimagga nissaya
-5:165).

Note. After culturing paccuppanna dhamma indicated in this udayabbaya ridna,
and udayabbaya of these paccakkha dhamma by means of paccakkha fidna, meditate on
the dhammas of the past and future following this way.

Natapariiifia and tiranaparifiiia which are associated with the characters of the
paticca samuppdda have been treated, and now pahanaparinnd will be described in
continuation.

Pahdnapariiifida — The meditation on the dissolution only of the three general
characters, taken alternately as objects, of the paticca samuppada are the knowledges
from bhariga fidna to higher order vipassana riana. These are called Pahdnaparifiiida
because it enables one to analytically to know that has to known and relieving
momentarily from factors of kilesd that have to be eradicated, the states of anicca, dukkha
and anatta, which are the characters of paticca samuppada. These are the three lokipa-
rinnd.

In Patisambhidamagga Pali (Patisam.- 55), the list of objects of concentration by
knowledge of bharigd nupassand riagna have been counted from avijja (ignorance) to
jaramarana (ageing, decay and death) of the characters of paticca samuppada. So a
meditator should concentrate on these characters of paticca samuppdda by the knowledge
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of bhariga nupassand fidna. In the exercise of viapssand via bhariga nupassand fidna, the
objectsp on which the vipassand is made, the characters from avijja to jardmarana are
the sampatidittha sankhdra dhammas. The avijja etc. which have escaped cocnentration
by bhanriga nupassana riana are the sampatiadittha sankhdara dhammas. These sampa-
tiadittha sankhdara dhammas are explained as — aditthampi atitagatam — etc. (Mahati.-
2:442). The following instruction is directed to exercise vipassand concentration on the

past and future, which are sampatiadittha sankhdra dhammas, by means of anvaya fidna.

Atha va so evum viriyatto yathdadittham sankharatam, tatha aditthampi anvayandna-
vasena nirodheti, no samudeti. Nirodhatova manasikaroti. nlrodhamevassa passati, no
samudayanti attho (Visuddhi-2: 279).

Evumvirattoti evum bhangdanupassandsdrena viratto. Yathd dittham sampati sankhdra-
gatam nirodheti norodham manasikaroti, aditthampi atitdndgatam anvayanianavasena
yatha idam etarahi, evum itarepiti anuminanto nirodheti manasikatassdapi nirodham
karoti. No samudetiti ettdpi eseva nayo, no samudayam manasikarotiti attho
(Mahati-2: 442)

Nataiica fidtaiica ubhopi vipassati (Visuddhi-2: 278)

Because the dhammas such as avijd to jaramarana in paticca samuppadda are the
object to exercise vipassd meditation on via bhaiid nupassan fidna, they are the fidta.
The knowledge which is concentrating on these 7idta dhammas is fidna. In bharigd
nupassand fidna a meditator has to meditate on the dissolution of the 7idfa taking it as the
object. The dissolution of these 7idfa dhammas too are taken a object and meditate on it.
And these are the pativipassana and is the kind of knowledge which takes both 7idta and
fidna as object in concentrating. These 7idta and 7fiana dhammas are referred to as the
sankhara dhamma.

As the meditator always follows the bharigd nupassand rfiana way, and who is free
of attachment rdga (by being able to be deflected for a considerable duration from), can
take to heart the followings which appear at the comencement of practically visible
knowledge--

1. The ridta dhammas from avijja to jaramarana,
2. The ridna dhammas called vipassana fiana which is discerning on the perishing
away of these 7idta dhammas.

In the same way as taking these dhammas to heart, the sampati adittha which has

been meditated, not visualized and therefore has not appeared at the comencement of
practically visible knowledge = the sampati anupatthita (those from avijja to jard maana)
so should the past and future sankhdra dhammas be taken, by means of anvaya ridna, as
to be perishable. In such meditation, the present sankhdra dhammas as well as the past
and future sankhdra dhammas are comparatively taken as objects and the nature of their
cessation taken to heart, but not the samudaya (arising) of their's. It means that these
dhammas are taken from view point of cessation = only cessation is taken to heart. The
concentration is made on the nature of their cessation, but not their samudaya (Visuddhi -
2: 279; Mahati.-2: 442).
Them Three Lokuttara Pariiiiida
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At the end of lokiparifinid paria called vipassand knowledge the ariyamagga
dhamma distinctly appears taking asankhata dhdtu (absolute element), element of
freedom (from the worldly affiars) the nibbana dhamma as the object. This ariyamagga
dhamma knows penetratively the respective defilements that have to be absolutely
eradicated and asankhata dhatu, element of freedom, and nibbdna dhamma by the
samuccheda (abandoned defilements permanently). Therefore, the ariyamagga dhamma
is definitely named pahdpariifia.

Ariyamagga dhamma is the vision of the object penetratively = to the asankhata
dhatu, the element of freedom the nibbdana dhamma objectively via Aramanapatideva. In
knowing so support is acquired by the force of arammanapativeda of the asankhata
dhatu, the element of freedom the nibbana dhamma. Because of such a support the moha
dhamma (bewilderment factor), which is a hinderance to knowledge of the Four Noble
Truths, is completely eradicated. By this eradication acquirement of the knowledge of
the Four Noble Truths is simultaneously attained. The knowledge of the Four Noble
Truths by way of kiccasiddhi (acquired knowledge) is called asammohapativeda. Then
the ariyamagga dhamma knows the Nirodha Saccd (Truth of Cessation of Suffering) by
virtue of drammanapativeda. By virtue of asammohapativeda the Dukkha Sacca (the
Truth of Suffering), the Samudaya Sacca (the Truth of Arising) and Magga Sacca (the
Truth of the Path) are known. Because of knowing this way, the ariyamagga dhamma
has completely acquired the knowledge of dukkha saccd and samudaya sacca, called
paticca samuppdda features, and the nature of inter-relationship among these features.
Viewed from these aspects the ariyamagga dhamma also is known as fidtaparinina.

Again this aruyamagga dhamma also annihilates completely the moha (delusion)
which hinders the appreciation of the anicca, dukkha and anatta factors. By annihilating
so, the characters of the paticca samuppdada named dukkha sacca and samudaya sacca,
referred to as ripa-nama-cause-consequence = sankhdara dhammas, and the function of
investigating and analysing these dhammas by kiccasiddhi are simultaneously accom-
plished. Therefore, when viewed from this aspect ariyamagga dhamma can also be
nominated as tfiranapariiiiia. These are the three lokuttaraparinna.

Only if the relationship of the cause and consequences, paticca samuppada, are
penetratively known by one's self via the lokiparinrid and lokuttarapariniiia, of three each,
called the attapaccekkha riana, can this knowledge be called knowledge by anubodha
fidna and pativedha fidna. One can excape from apdya (miserable existence), samsara
(rounds of rebirths), dukkha (suffering) and samsdra vatta dukkha (suffering due to one's
action) besides apdya, only if the dhammas of the paticca samuppdda are penetratively
known by one's self via attapaccekkha riadna. There never has been an instance, even in
the dream, where any one escaped from the samsara vatta dukkha without knowledge of
visualizing, by anubodha riana and pativedha #iana called the attapaccekkha ridna, the
dhammas of the paticca samuppada. This is all there is to the extracts from the above
Mahéanidana Suttan.

In discerning via sammdditthi fiadna, by a yogdvacara individual (a meditator), on
paticca samuppdada dhammas, formation of sankhdra due to avijja, formation of vifiidna
due to sankhdra etc. are not the only objects to concentrate on, but also on the process of
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cessation of sankhdaraloka, such as the cessation of sankhara due to cessation of avijjd,
the cessation of virifidna due to cessation of sankhdra. It was instructed to do so by the
Buddha himself in Kiccana Suttan and other Suttanas (see Sam.-1: 257 etc.).

The formation udaya of the sankhdra is said to be Lokasamudaya, and its
dissolution vaya the lokanirodha. In another way, the process of formation of sankhdra
due to avijja, and the formation of vififidna due to sankhdra also is called Lkasamudaya,
and also Anulomapaccaydkdra. The complete cessation of avijja due to arahattamagga
= asesaviraga, non-reappearable cessation = cessation by nature of Anuppddanirodha
due which the resultants of sankhdra etc. ceased completely = asesaviraga = dissolution
by means of non-reappearable cessation etc. of the process of cessation of sankhdraloka
is also the Lokanirodha, and also called the Patilomapaccikira.

These lokasamudaya, lokanirodha which are arising and perishing away of the sankhdra
and anulomapaccdikdra = anulomapaticca samuppdda, patilomapaccaydkara =
philosophy of patilomapaticca samuppdda, and when these are concentrated what would
be the results? Should a meditator be contended with what has been handed down from
the predecessors? Should one be meditating speculatively by means of anvaya siana
only? To these questions, the following is the answer extracted from Kiccanagotta
Suttan.
Extract from Kiccdanagotta Suttana

Once the Buddha was staying in the City of Savatthi. Then the Venerable Kicca-
nagotta approached the Buddha, took a seat at an appropriate place, and after paying
homage, enquired of the Buddha a right answer to his query. My Lord it has said that the
right view = sammaditthi, the right view = sammaditthi. Now what is the right view =
sammdditthi? In answer to this query, the Buddha sermon desand nomonated as the
Kiccanagotta Suttana. The following are some extracts from this suttana.

Dvayanissito khayam kiccana loko yeburiyenaattitaiiceva natthitaiica. Lokasamudayam
kho kiccdana yathabhiitam sammapparidya passato ya loke natthitd, sda na hoti. Lokani-
rodham kho kiccana yathdbhitam sammappanadya passato ya loke atthita, sda na hoti.
Upayupdddbhinivesavinibbandho khvayam kiccana loko yebuiiyena, taiicayam uyupdda-
nam cetaso adhithanam abhinivesanusayam na upeti na upddiyati "attd me"ti.
"Dukkhameva uppajjanam uppajjati, dukkham nirujjhati"ti na kankhati na vicikicchati,
aprarpaccayad nanamevassa ettha hoti. Ettavatd kho kiccana sammadditthi hotiti (Sam.-1:
257-258).

Sammappaiifidya passatoti sammappannd nama vipassand maggapannd, taya
passantassati attho (Sam.-Tha.-2: 31).

Appica lokasamudayanti anulomapaccaydkaram. Lokanirodhanti
patilomapaccayakdram. Lokanissaye passantassapi hi paccayanam anucchedena
paccayuppanassa anucchedam passato yd natthiti uccheddadithi uppajjeya, sa na hoti.
Paccayanirodham passanassapi paccayanirodhena paccayuppannanirodham passato ya
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atthiti sassatadithi uppajjeya, sa hotiti ayappamattha attho (Sam.-Tha.-2: 31).

Aparappaccayiti na aparappaccayena, annassa apattiyayetva attapaccekkhandaname-
vassa ettha hotiti. Ettdvata kho kiccana sammdditthi hotiti evum sattasanndya

pahinatta etthakena sammadassanam nama hotiti missakasammaditthin aha (Sam.-Tha.-
2:32).

Ayampiti na kevalam khanato udayavayaniharananayo, atha kho paccayato udayavaya-
niharanayopi (Sam.-Tha.-2: 37).

Na parappaccayendti parassa asaddahanena. Missakalmmaditthiii ahdrati nama-riipa-
paricchedato patthdya sammdditthdayd vuttattd lokiyalokuttaramissakam sammaditthin
avoca (Sam.-Tha.-2: 38).

Kiccana .... All the santient beings mostly are clinging to the fact that (the belief
that self always remains as self) one's form is everlasting, and that (self has a limit) there
is a time when self exists not any more ( a view called sassatadittihi ucchedaditthti).

Kiccana .... He who sees, by vipassand fiana and magga riana, the nature of the
cause of arising and of resultant formation in its true perspective of the sankhdra loka,
there does occur such a thing as non-existance in such a person (a clinging to the belief
that the self lost its existance one the living being died).

Kiccana .... In sankhdra dhammas the clinging such as "mine, mine", attachment
by craving = tahnupaya, attachment to the view of "the assume [" = ditthupaya, strong
attachment = upddana (clinging), deep rootedness = abhinivesa (adherence to one's
belief) factors mostly wrapped the santeint beings around.

This Noble One, my disciple, do not adhere to, clings to nor cultivate in his citta
these adherence = upaya, the strong clinging = upddan, as the the assume I.

He does not have wrong belief nor wrong thought such as "Dukkhameva
uppajjamdnam uppajjati, dukkham nirujjhamdnam nirujjhati = If something formed,
it the suffering that is formed, if cessation occurs, then it is the dukkha which does
cease''.

Aparapaccayd iidmamevassa ettha hoti = This disciple does not depend upon
others to have acquired such belief. He knows by him self by virtue of the Attapaccekkha
fidna. Kiccana .... This much will suffice to have the right view = sammaditthi
(Sam.-1: 257-258).

Lokasamudaya — Lokanirodha
Arising and Cessation of Mundane

Formation of sankhara due to avijja and of vififidna due to sankhdra called the
process of formation of called the mundane sankhdra = anulomapaccayadkdra = anuloma-
paticca samuppdda dhamma is called Lokasamudaya. Nibbattilakkhana called updda
(arising) of the characters of the paticca samuppdda, such as avijja, sankhdra - etc. is
also called the Lokasamudaya.

ceen

due to arahattamagga. Because of this dissolution, by means of the non-reappearing
cessation, the resultant sankhara ceases (by way of asesavirdga and anuppdadanirodha)
completely by non-reappearing cessation which is the process of dissolution of sankhdara



82

= patilomapaccayadkdra dhamma = patilomapaticca samuppdda dhamma is also referrd
to as Lokanirodha. The dissolution of avijja, sankhdra, etc., which are the characters of
paticca samuppdda and which are subject to change called viparinama lakkhand, are

also termed Lokanirodha.

If stated with reference to Patisambhida Pali, avijja, tahna, upddana, sankhara,
kamma dhammas etc. for which sanmudaya sacca dhamma as their cause clearly arises =
clearly present. Due to this the cause vifiridna, nama-ripa, salayatana, phassa, vedana
etc. referred to as the resultant five clinging aggregates, the dukkha sacca (the truth of
suffering), has clearly formed. These are all called the Lokasamudaya.

Avijjd, tahna, upadana, sankhara, kamma etc., with samudaya sacca dhammas as
the cause, ceased absolutely because of the arahattamagga (via the asesaviraga, anuppad-
danirodha), by means of a non-reappearable dissolution. Due to such a cessation the
resultant virifiana, nama-riupa, saldyatana, phassa, vedana etc. called the five clinging
aggregates which are the truth of suffering ceased (via the asesavirdga, anuppddaniro-
dha) through a process of non-reappearable cessation, are also called Lokanirodha. The
dissolution of the five clinging (or dissolution of the cause and consequences) by means
of viparinama lakkhand is also the Lokanirodha.

When the noble disciple, the follower of the Buddha, discerns on the formation
and process of formation, of cessation and its process by vipassandsammaditthi fiana, he
would know that —

Dukkhameva uppajjaméanam uppajjati, dukkham nirujjhamédnam nirujjhati = If
it arises, then it is the dukkha which arises; if it ceases, then it is the dukkha which ceases.
In him there is no doubt, no scepticism.

As explained above avijjd, tahnd, upddana called the kilesavatta dhamma (the
factors of recurrent of defilements) are just the upddanakkhandha (clinging aggregates).
The sankhdara — kamma, referred to as kamma vatta (recyle of action), are also just the
upddanakkhandha. So are the vinifiana, ndma-ripa, saldyatana, phassa, vedana etc.,
which are the vipdkavatta dhammas.  These upadanakkhandhas are — sankhittena
pancuppdadanakkhandha dukkha (Di.-2:243; Ma.-1: 82; Ma.-3: 292; Abhi.-2” 105), in
accordance with desands, only the dukkha dhammas which are being tortured by the
phenomena of arising and perishing all the time.

It is expatiated as “if it arises, it is the dukkha which arises; if it ceases, it is the
dukkha which ceases” and the meditator understands this arising and the process of
arising, and ceasing and the process of ceasing of the sankharaloka by sammaditthi fiana
and maggasammadditthi fiana. In understanding the arising and its process, dissolution
and its process of the dukkha referred to as lokasamudaya and lokanirodha, which kind
of knowledge is involved, the paccekkha fiana or anvaya fiana? See the following for the
answer.

Aparapaccayad fianamevassa ettha hoti (Sam.-2: 32).

Aparapaccayiti na parappacayena, anniassa apattiydyetva attapaccekkhanndanamevassa
ettha hotiti (Sam.-Tha.-2: 32).
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In accordance with the opening of the Pali text, this is not the kind of knowledge
that ends up in individuals who acquired it by words of mouth from his predecessors.
The Buddha expounded that, in fact, “In this case the disciple does not depend on others,
he understands it by his self via attapaccekkha riana (practical knowledge). Therefore,
this understanding is the knowledge of attapaccekkha ridna.

In this Suttana, the Buddha has expatiated with reference to the combination of
these loki and lokuttara sammdditthi which are the vipassanasammaditthi called the loki-
samaditthi and lokuttarasammaditthi called maggasammaditthi.

Ndma-ripaparicchedato patthaya sammaditthiyd vattattd lokiyalokuttaramissakam
sammdditthim avoca (Sam.-Ti.-2: 38).

As the Buddha has sermoned sammdditthi fidna (knowledge of right understan-
ding) starting from ndmapariccheda fiana (knowledge that discerns the corporeality and
mentality as two separate groups), the sammaditthi, the combined lokilokuttara, has been
said to have indicated in this suttana (Sam.-77.-2: 38).

This sammadditthi is the catusaccasammadditthi (the right understanding of 4-fold
noble truth). These are the right understanding of the truth of suffering, the right
understanding of the truth of origin of suffering, the right understanding of the truth of
the cessartion of suffering, and the right understanding of the truth of Path. The Buddha
has instructed this knowledge of right understanding as attapaccekkha fidna in Kiccana-
gutta Suttan. The same explanation has been given in the Atthakattha (book of meaning).
That the Buddha has expounded from the nama-ripapariccheda riana to catusaccaditthi
called the attapaccekhha rfidna has again been indicated by the teachers.

In Nibbanagdminipatipdd also, the followings have been written in accordance
with the instructions given by the Buddha’s doctrines, Atthakatha and Tika.

1. Concentration on corporeality called ripakkhandhd by attapaccekkha riana to
discern penetratively until paramatta is attained has been described in section on
Rapakammatthana. (Vol. I).

2. Concentration on corporeality called ripakkhandhd by attapaccekkha nidna to
discern penetratively until paramatta is attained has been described in section on
Namakammatthana. (Vol. II).

3. The process of origin of sankhdra loka, called the lokasamudaya, which is the
anulomapaccaydkara = anuloma paticcasamuppdda dhammas, and concentration
on these made by attapaccekkha 7idna to discern penetratively until paramatta is
attained has been described in section on Paticcasamuppada. (Vol. III).

4. Culturing of the sankhdra dhammas by way of their lakkhana (character), rasa
(taste), paccuppatthana (manifestation), and padatthdna (proximate cause) has
been described in section on Paticcasamuppada. (Vol. IV).

5. Discerning penetratively of formation and its process, cessation and its process of
these lokasamudaya and lokanirodha is has been described in section on Vipassana.
Especially in Udayabbayanupassana fidna section, they are given under the names
Samudayadhammdnupassi  Section, Vayadhammdnupassi Section and
Samudayavayadhammdanupassi Section. (Vol V).
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6. Vipassand exercise on the adittha past and future sankhdra (which do not belong to
the present) anvaya 7idna has been described in section on Udayabbayanupassana.
(Vol. VI).

What Anvaya Néna ls

Included in the knowledge of catusaccasammaditthi fiana is dukkha saccd named
the five-fold updadanakkhandhd which are meditated so as to attain paramatta which
understands penetratively by means of sammdditthi, which understand the samudaya
sacca penetratively = sammadditthi which penetratively understands the formation of
dukkha sacca because of samudaya saccd. Vipassana ditthi penetratively knows the true
facts of the impermanence, of the suffering and of arising to a stage of khanikanirodha
(momentary cessation). The dissolution of the samudaya saccd dhammas by means of
anuppddanirodha due to which dukkha sacca dhammas cease by way of anuppada-
nirodha is understood penetratively by vipassandditthi. The discerning lokimagga
dhamma referred to as vipassand #ndna (insight knowledge); the knowledge of
vipassandditthi that penetratively understands the facts of anicca, dukkha and anatta of
these lokimagga dhammas; the maggasammaditthi which penetratively understands
asaniikhata dhdtu, nibbdana dhatu referred to as nirodha sacca by arammanapativedha;
the knowledge of maggasammaditthi that penetratively understands dukkha saccad,
samudaya saccd and magga sacca dhammas by means of asamohapativedha etc. are all
sammaditthi fana and are instructed by the Buddha to be Aparappaccaya fndpa =
Attapaccakkha figna. The Atthaktha, Tika also have explained in a similar way. If so a
question arises as to whether or not an anvayaridna is involved in these catusaccasamma-
ditthi riana. The following will answer this question.

Dhamme nananti ekapativedhavasena catusaccadhamme rfianam catusaccabbhantare
nirodhasacce dhamme fidnarica, yathdha “tattha katamam dhamme fidnam, catiisu
maggesu catisu phalesu fiadna "nti (Abhi.-2: 341; Ti.-Tha.-3: 202).

Anvaye fiananti cattari saccani paccekkhato disva yatha idani, evum atitepi andgatepi
imeva panicakkhandhd dukkhasaccam, ayameva tahnd samudayasaccam, ayameva
nirodho nirodhasaccam, ayameva maggo maggasaccanti evum tassa nanassa
anugatiyam fiadnam (Ti.-Tha.-3: 202).

Anvaye fiananti anuaye fidnam, dhammandssa anugamane fidnam, paccavakkhana-
nanassetam namam (Saw.-Tha.-2: 62).

Dhammaridna — Ariyamagga fiadna penetratively knows, taking the dhamma of
nibbdna, the nirodha saccd, as the object by way of drammana pativedha which bears a
meaning as the penetrative knowledge. By annihilation of moha which hinders the
understanding of the truths such as dukkha sacca, samudaya saccd, and magga sacca,
acquired the penetrative knoweldge by virtue of asammohapativedha. Ariyaphala ridna
(the Noble Fruit Knowledge) understands these, by taking the dhamma of nibbdna,
nirodha sacca, via a penetrative knowledge of asammohapativedha. Seeing and knowing
this way, ariyamagga fidna included in the 4-fold ariyamagga and the ariyaphala ridna,
included in the 4-fold ariyaphala, are all called the dhamma 7idna.
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Anvaya fidna — Anvaya 7idna sees the Four Noble Truths penetratively and
presently via paccekkha 7iana (practical knowledge). In a similar way this knowledge
knows “in the past as well as in future, only these five khandhas (5-fold clinging
aggregates) are the dukkha saccd, only the tahnd is the samudaya saccd, only the nirodha
nibbdana noble dhamma is the nirodha sacca, and only the eight maggan are the magga
sacca.”

In this way anvaya riana is the kind of knowledge that always follows the
dhamma fidna (Ti.-Tha.-3: 202).

Anvaya fidna is a knowledge which is formed corresponding to dhamma ridna. A
knowledge which always follows the dhamma 7idna. The name anvaya fidna is the name
of paccavekkhana fidna (reflective knowledge) (Sari.-Tha.-2: 62).

Therefore, note that paccavekkhana iidna which arises corresponding to dhamma
fidna referred to as the ariyamagga nidna, phala fidna = a reviewing knolwedge is called
the anvaya fidna. In lokuttardcattusaccasammaditthi fidna, note that navaya riana is not
included. This is all about the anvaya fidna, a knowledge that always follows lokuttard
ariyamagga nidna and phala fidna.

The Anvaya Néina that always follows the Vipassani Nina
Nama-riipaparicchedato patthdya sammdditthiya vuttattd lokiyalokuttaramissakam
sammaditthi avoca (Sam.-Ti.2: 38).

As explained above by the teacher, the Buddha has preached the sammdditthi
fidna starting from ndmaparicche-da fidna and because of this there also is anvaya fidna
which always follows vipassand rfiana named lokicatusaccasammaditthi fiana. As the
anvaya fiana, which always follows the ariyamagga riana and phala fidna, is just only the
reflective paccavekkhana fiana, and is not included in lokuttara catusaccasammdditthi
fidna. Similarly anvaya rfiana, which always follows the vipassanasammaditthi iiana
referred to as lokicatusacca sammaditthi, is just only a kind of paccavekhhana ridna. 1t is
not included in loki catusaccasammaditthi fidna. 1t is because loki catusaccasammdditthi
fidna has been described as aparappaccaya fiana by the Buddha in Kiccanagutta Suttana,
and this aparappaccaya fiana explained as attapaccekkha iidna by atthakatha.

See Nibbanagaminipatipada Vol. I in sections on Vipassana, Udayabbayanupas-
sana for clarity of the Four Noble Truth during period of /lokivipassand. Similarly for
discerning on the past and future sankhara by anvaya 7fidna which always follows the
vippasand sammdditthi fidna is given in section on Vipassana, Udayabbayanupassana,
Bhaifiganupassana.

Lokicatusaccasammdditthi

The Buddha has critically analyzed the Eight Maggan Dhamma in sections on
Dhammanupassana, Magga sacca of Mahasatipattha Suttdna. Among these eight,
Sammaditthi has been classed as four groups.

Katama ca bhikkave sammaditthi. Yam kho bhikkave dukkhe nianam, dukkha-
samudaye fianam, dukkhanirodhenianam, dukkhanirodhagaminiyd ndnam. Ayam vuccati
bhikkhave sammaditthi (Ma.1: 88).
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Bbikkhus .... What is sammdditthi? Bhikkhus ... The following four knowledges
are the sammaditthi (Ma.1: 88).

The knowledge that recognizes the dukkha sacca.

The knowledge that recognizes the samudaya saccd which is the cause of dukkha.
The knowledge that recognizes the nirodha sacca of dukkha.

The knowledge that recognizes the magga saccd which is leads to Nibbana where
dukkha has been eradicated (the practice laeding to the Path for attainment of
Nibbana).

el e e

Discussion of Early Great Mathera

In this satipatthdna desand the Buddha has discussed on eight-fold maggan and
treated each analytically in the section on magga saccd. On this fact there had been a
discussion, called dhammasakiccha among the great matheras. The discussion on the
practice of satipatthdna on the eight maggari classes in Mahasatipatthana Suttana was
focussed upon as to whether

1. Pubbasatipathanamagga = is the lokisatipathana to be practiced prior to attaining
the ariya magga or
2. Has it been sermoned as combined lokilokuttara called missakamagga.

The mathera Tipitkactlanaga said it is pubbdgasatipatthana magga = the satipatthana
magga which has to be fulfilled prior to acquring ariya magga. The Tipitakactila
mathera, the teacher of Tipitakasiilanadga mathera, has indicated missakamagga as the
pubbdgasatipatthana magga, a combination of both lokisatipatthdna magga and lokut-
tarasatipatthd magga. But Tipitakastilanaga mathera, as a student replied that it is the
pubbdgasatipatthana magga, and the teacher repeatedly said it is the missakamagga.
Because of this repeated sermon by the teacher, the student does not prevent hom from
doing so but has to remain quiet.

Later Tipitakactla mathera, in an attempt to find the right answer, recited the
Mahasatipatthana Pali and found in its conclusion that the Buddha has admittedly state
the right answer.

Yo hi koci bhikkhave ime cattaro satipatthane evum bhdveya satta vassani .. (Ma.-1: 90)

Bhikkave .... If a certain meditating monk meditated on the 4-fold satipatthdna, as |
have instructed, for seven years (... he could attain either arahatta magga or, if there still
are remnant kilesa, andgami magga). When he arrived at this stanza, he came to realize
what the right answer is.

Lokuttaramaggo upajjitva satta vassaani titthamano nama natthi (Ma.-Tha.-1: 235).

Lokuttaramagga is not going to remain throughtout the seven years’ duration
(Ma.-Tha.-1: 235).

The Buddha decisively expounded as “the missaka magga I have mentioned is not
attainable in the Mahasatipatthana Suttan, but only the pubbagasatipatthana magga is, as
Culanaga has realized” (Ma.-Tha.-1: 235).

In this pubbabhasatipatthana magga are included the four kinds of sammaditthi
fiana too. These four are the kinds of knowledge that a meditator must have exercised
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and acquired before arriving at the the ariya magga.

1. The five-fold upddanakkhandha, existing as the past, future, present, ejjatta,
bahiddha, olarika, sukhuma, hina, panita, diira, santika, of 11 kinds, is the dhammas of
dukkha saccd. The attapaccakkha 7iana, which can penetratively visualize this dukha
saccad, s the sammadditthi, which has the ability to understand in the dukkha sacca via the
knowledge of dukkhe rfidna. The meditator must have acquired this sammaditthi before
attaining the ariya magga. By acquiring these knowledge in this way, the factors of the
dukkha saccd dhamma can be visioned penetratively by virtue of sammadaditthi fidna
called attapaccakkha iidna. Now the meditator is on the path leading to the nibbdna.
Note that in this dukkha sacca group are included the past and future five-fold upaddanak-
khandhas.

2. The upddanakkhandha, kilesavatta, upadanakkhandha and sankhara-kamma called
kamma vatta updddbakkhandhd, headed by avijjd, tahna, updddna and which are the
causes of five-fold paccuppan patisandhekhandhd etc. of five-fold updddanakkhandhd,
are, in accordance with the dhamma — atite hetavo parica — etc., the upadanakkhandhas
of the past period. Again, kilesa vatta upadanakkhandhd, kammavatta upadadankkhan-
dha cultivated in the present life, the causes due to which there will appear resultant
updddnakkhandhda termed jati (jardmarana) are the idahi hetavo pariica, dyatim
phalapaiica desand, and according to which they are just the upddanakkhandha of the
future period.

The conspicuous resultant formation of five-fold paccuppannavipdakavatta vipa-
ka vatta updadanakkhandhd due to the past upddanakkhandhad called kilesavatta kamma-
vatta as the cause, and because of culture of kilesavatta kammavatta upadanakkhandha in
the present period has resulted in vipakavatta upadanakkhandhd to come, are to be
known penetratively by oneself. Attapaccakkha iidna, which penetratively visualizes
these, is the sammaditthi ridana which enables one to see the cause of dukka sacca in
accordance with dukkhasamudaye fidnam. The meditator must have already acquired this
sammdditthi fidna view before attainment of ariya magga.

In such an endeavour should one employ anvaya fiana which sees by speculation,
or by attapacakkha fidna which sees penetratively oneself? See the following.

Aparapaccayo fidnamevassa ettha hoti (Sam.-1: 258).

Aparappaccayidti na aparappaccayena, anniassa apattiydayetva attapaccakkharidana-
mevassa ettha ahotiti (Sam.-Ttha.2: 32).

According to this doctrine, it is not to be tried by anvaya fiana which sees by
anumdna speculative vision. It is not the knowledge handed down from one’s teacher nor
that received from others. The endeavour must be made by attapaccakkha iidna which
is seen penetratively by oneself.

According to Ahdrasuttana (Sam.-1: 253) desana method, the knowledge can be
oriented toward the past it is possible to discern on paticca samuppdda, the cause-result
relationship. (For a detail description see section on Paticca Samuppada). (It does not
necessarily mean to discern on all samsaric circus).
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3. Attapaccakkha fidna which can discern on the formation of resultants vipakavatta
updddnakkhandha from causes avijja. tahnd, upadana, sankhdra, kamma etc. is Paccaya-
to udayadassana fidna. Because janaka tactors, which can directly give rise to the upa-
danakkhandha, can be dicerned penetratively by the knowledge paccayato udayadassana
fiana, samudaya saccd becomes clear (Visuddhi-2: 267).

4. Because of the arahattamagga, the causes like avijja. tahna, upddana, sankhdra,
kamma etc. have ceased by nature of asesavirdga and anuppddanirodha in such a way
that they are non-returnable, non-reappearable. Due to this cessation the future khandhas
also ceased by non-returnable dissolution after khandhaparinibbdana (passing away of the
aggregates). The knowledge that can recognize this kind of cessation is paccayato
vayadassana fidna. Combination of the paccayato udayadassan fidna and paccayato
vayadassana fiana is the udayabbayadassana fidna.

Here too, for a meditator at worldling stage and when the udayabbaya ridna is in
force the time to attain ariyamagga and to enter parinibbana will just be the future. This
future may either be the future of the present existance, any one life that is to come. A
meditator must attempt to acquire the knowledge that understands penetratively, by
himself through attapaccakkha riana, the fact that because of the cessation of causes via
anuppddanirodha, the resultant aggregates cease by way of anuppddanirodha. The
meaning of this anuppddanirodha is the lokinirodhasaccd dhamma. Because of the
penetrative vision of the dissolution of derived resultants due to cessation of the causes
by way of the anuppddanirodha, the nirodha sacca dhamma becomes clear by virtue of
paccayto vayadassana iana (Visuddhi-2: 267).

The knowledge that can discern the formation of the cause upddanakkhandha and

the resultant updadanakkhandha is the khanato udayadassana niana. The dukkha sacca
becomes clear because of penetrative vision of jdtidukkha (suffering of rebirth), the form-
tion of upddanakkhandhas by means of knowledge of udayadassana 7idna. The
knowledge that can discern the dissolution of these updddanakkhandhas is the khanato
vayadassana fiana. As the khanato vayadassana fidna penetratively understands the
maranadukkha, the incessant dissolution of upddanakkhandhas, even the dukkha sacca
become clear (Visuddhi-2: 267). These are the knowledges that understand the formation
of dukkha of the wupadanakkhandhas, called the dukkha sacca. The khanato
udayadassana fiana and khanato udaydassan rfiana, when combined, become khanato
udayabbaya dassana fidna.

The above two kinds of udayabbayadassana ridna vision referred to as paccayato
udayabbayadassana and khanato udayabbaya dassana are the vipassandditthi. This
vipassanaditthi—paccayato udayabbaya and khanto udayabbaya, called the two udayab-
baya of the sankhara dhammas, can momentarily eradicate the sammoha dhammas which
hinder visualizing these two. It is, therefore, the lokisacca dhammas. Because of the
knowledge of vision by these two udayabbaya ridna the lokimagga saccd dhamma
becomes clear in the continuum of a meditator (Visuddhi-2: 268).

By Aripasattaka vipassand method of meditation — when the past manodvarika
vipassanajovithi nama dhamma, called pre-citta, can be discerned by post-citta called
later vipassana manodvarika vipassandjovithi nama dhamma, and when vipassanad fidna,
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called 7idna = manodvdrika vipassandjovithi nama dhamma can be discerned again by
bhanganupassand, the lokimagga sacca dhamma becomes apparent. (For the method of
meditation see section on Vipassana meditation).

This is how four-fold lokisacca is acquired by means of vipassandditthi during
exercising the lokivipassand. This vipassanaditthi called attapaccakkha riana is one of
the eight-fold lokimaggani dhamma. In Mahasatipatthana Suttana the Buddha has
instructed to acquire pubbagasatipatthdna magga prior to attaining ariya magga.

A meditator might have wondered if there have ever been disciples who have
penetratively visioned lokasamudaya and lokanirodha dhammas by sammaditthi fiana,
called paccakkha riana, after exercising along the line of these instructions. If so, then
go through the extracts from Mahdtahnasafikhaya Suttana given below.

Extracts from Mahdtahnasaiikhaya Suttana

Bhutamidanti bhikkhave passathdti. Evum bhante. Taddharasambhavunti bhikkhave
passathdti. Evum bhante. Taddhdranirodha yam bhutam, tam nirodhadhammanti
bhikkave passathati. Evum bhante (Ma.-1: 236).

Sammappaiidya passatoti idam khandhapaiicatam jatam bhiitam nibbattanti yathava-
sarasalakkhanato vipassandpaniidya sammd passantassa. Pafndya suditthanti vuttana-
yeneva vipassanapaninadya sutthu dittham (Ma,-Tha.-2: 207).

Bhikkhus .... Do you ever discern, by vipassandsammdditthi fiana, that this five-
fold khandhas (5-fold aggregates) have appeared clearly?, asked the Buddha.

We do, my Lord, reply the bhikkhus.

Bhikkhus .... Do you ever discern, by vipassndsammadditthi fidna, that this 5-fold
aggregate appear as a result of the causes that clearly exist?, ask the Buddha.

My Lord, we do, reply the bhikkhus.

Bhikkhus .... Do you ever discern that the resultant khandha possesses the nature
of cessation by anuppddanirodha because the causes cease by way of anuppddanirodha?
Ask the Buddha.

We do, my Lord, reply the bhikkhus (Ma.-1: 326).

These bhikkhus penetratively know the fact that sankhdra is formed because of
avijja formation, and because of sankhdra, vifiana is formed, etc. of the processes of the
sankharaloka referred to as anuloma paccayikdra = anulomapaticca samuppadda, the
nature of the lokasamudaya, because of arahatta magga of avijja the nature of the
asesaviraga = the nature of absolute and non-returnable cessation by way of the nature of
anuppddanirodha. (For a broader description, see (Ma.-1: 327).

With regard to attaining the vision of vipassand sammdditthi fidna, the Buddha
has made many questions to these bhikkhus. From among these question and answers,
some which are relevent are given.



90
Questions and Answers

The Bhuddha ask the Bhikkhus .... If you have indeed acquired knowledge and
sight this way “ do you say the Buddha, as our teacher, is respectable, and with due
respect to the Bhuddha we state this way?”

No, our Lord, we do not state this way, was the answer from the Bhikkhus.

Bhikkhus .... If you have indeed acquired knowledge and sight this way, do you
state that “the Buddha as a samana has expatiated this way, and we the samana have said
this way?”

No, our Lord, we do not state this way.

Bhikkhus .... If you have indeed acquired knowledge and sight this way, do you
relay these to other teachers?

No, our Lord, we do not.

Bhikkhus .... If you have indeed acquired knowledge and sight this way, could
these be, in essence, from the discipline and kotuhala marigald of many samana and
byahmana ?

No, our Lord, it could not be.

Nanu bhikkhave yadeva tuhmakam samam fidatam samam dittham samam viditam, tadeva
tuhme vadethdti. Evum bhante (Ma.-1: 332).

Sdamam fidtanti sayam fidnena fidtam. Saman ditthanti sayam pannidcakkhuna dittham.
Sdamam viditanti sayam vibhavitam pakatam katam (Ma.-Tha.-2: 209).

Sayam fidnena fidtanti paraneyatam muncitvd attano eva ndnena yathdavato nanam.
Evum bhiitaiica sayam paccakkhanto dittham nama hotiti aha “sayam pafifidcakkhuna
dittha”nti. Sayam vibhavitanti tehi bhikkhiihi tassa atthassa paccattam vibhiitabhavum

apaditam (Ma.-Ti.-2: 227).

Bhikkhus .... Do you mean knowing and seeing by your self by means of
Sammdditthipanind cakkhu ( knowlwedge by eye of right understanding) called attapac-
cakkha niana?

Yes, our Lord, we do.

Bhikkhus ... Sadhu = good. Bhikkhus .... With this dhamma, which you can see
by yourself, which can bringforth benefit any time, which is an ideal to demonstrate to
others, which should be maintained within your body and mind, which only the learned
individuals can know and appreciate, | have directed you, my sons, to the nibbdna (to
have approached the nibbdna). Bhikkhus .... This is the dhamma, which you should
discern; it can bring-forth benefit any time; it is demonstrable to others to exercise; it
should be maintained with one’s body and mind; only the learned individuals can know
and appreciate. In this way I have preached to you. I preach this dhamma with reference
to the fact that you have distinctly know by own (Ma.-1: 332).
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Sampati Dittha Sankhdra, Sampati Adittha Sankhdra

After going through various explanations given above, and if the meditator under-
stands and contended with, he will also agree with the the division of the past and future
sankhdra dhammas into two classes as given below.

Among the characters of the paticca samuppdda dhammas from the avijja to
jaramarana are included the dhamma groups of the past period, of the future and of the
present. Similarly among the samudaya dhamma groups are included the past causes
called dhamma groups of the past period, of the future and of the present. A meditator
should partly acquire the knowledge of the characters of the paticca samuppada and the
nature of interrelationship among these characters relative to meditator’s parami fidna.
This knowledge is acquired by vipassand sammaditthi fiana called the attapaccakkha
fidna.

Again according to method of saccddesand — among the dukkha saccadhamma
groups are included resultants of the past, future and the present referred to as dhamma of
the past period, of the future period and of the present period. In the same way, among
the samudaya sacca dhamma groups are included the past cause referred to as past period
dhammas, the present cause referred to as the present period dhammas, and for those who
are still continuing the infinite rounds of rebirth, the future cause referred to as future
period dhammas.

In the accounts of lokinirodhasacca are included the future dhamma groups for
the one who is going to pass away in the present life, and later future dhamma for the one
who is going to pass away in any one of the future lives. The lokimagga sacca dhamma
is the process of vipassand manodvarika jovithi dictated by the practising vipassand
sammdditthi fidna and is therefore the dhamma groups of the present period. The savakas
should have tried to discern penetratively the four-fold lokimagga sacca in part, before
arriving at the ariamagga with their corresponding pdaramis via attapaccakkha fidna,
referred to as vipassana sammdditthi ridna, which occur prior to ariyamagga.

The above mentioned past, future (and present) sankhdara dhammas discerned via
the attapaccakkha 7dna, referred to as vipassana sammaditthi fiana, are the sampati
dittha sankhdra dhammas. The journey through the sasaric circus is too long for a
savaka to have discenred these dhammas completely. Those dhammas that have not been
discerned by the attapaccakkha ridna, referred to as vipassana sammaditthi fidna, are the
sampati adittha sankhdra dhammas. A meditator who has completed discerning the
sampati dittha sankhdra dhammas, can do so in a similar way for the past and future
sampati adittha sankhdra dhammas by knowledge of anvaya riana. It must be noted that
this anvaya riana is the knowledge not included in vipassana sammdditthi nidna, called
attapaccakkha fidna, but a kind of paccakkhan fidna that always follows the vipassana
ndna.

Only if the past, future and present sankhdra dhammas are taken to be of two
classes as sampti ditthi sankhdara and sampti aditthi sankhdra, can the solution can be
made. If all the past and present sankhdara dhammas are blindly accepted as discernible
by anumana only by anvaya ridna, then the expations in relation to the penetrative
knowledge by the vipassand sammdaditthi riana, called attapaccakkha fiana of the nature
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of the relationship of the paticca samuppdda, and of four-fold lokisacca, would be of no
meaning. The learned may sometimes have overlooked the fact.

If the division of the past and future sankhdras into the past and future sampti
dittha and sampti adittha sankhdras cannot be accepted, then the ofllowing expressions
from Patisambhidhd Magga Pali.

Jata avijjd paccuppannd, sattd nibbattilakkhanam vayo, anupassand nidnam. R. Jato
bhavo paccuppanno, tassa nibbattilakkhanam udayo, viparindmalakkhanam vayo,
anupassand nianam (Patisam.- 52).

[Even paramatthadhammasabhavalakkhand, called the material body formation
clearly as upada-thi-bhariga, is said to have attained patiladdhattabhdava = attabho.]

The paramatthadhammasabhavalakkhana while in its formative stage, called avijja
which is (one’s own form) still attaining is the paccuppanna dhamma.  The
sankhatalakkhana which should be taken arising stage of avijja is the udaya = arising.
The sankhatalakkhana which is taken as deterioration is the perishing away = noted as
the vaya. The nupassand knowledge of concentration on the udaya and vaya time and
again is the udayabbaydnupassand niana. R.

The paramatthadhammasabhdvalakkhana while in its formative stage, the bhava

(called kammabhava + upapattibhava) still attaining, is the paccuppanna
dhamma. The asankhatalakkhandl, which can be taken as the arsing stage of that bhava
is the arising = noted as the udaya. The sankhatalakkhand which is taken as
deterioration is the perishing away = noted as the vaya. The nupassand knowledge of
concentration on the
udaya and vaya time and again is the udayabbaydanupassana riana (Patisam.- 52).

If a breakdown is made of the characters of the paticca samuppdda with the
paccuppanna bhava in the middle, then avijjd, sanikhara dhammas etc. are the dhamma
groups of the past period. Upapattibhava referred to as jati is the dhamma groups that
belong to the future period. The vifiidna, nama-ripa, salayatana, phassa, vedand, tahnd,
updddna and kamma bhava are all dhamma groups belonging to the preent period.

These dhammas, however, are dhammas that have arisen, arising, and still to arise
as updda-thi-bhanga. These dhammas are still included in the three khanas of upada-thi-
bhariga duration, and still staitc in these three khanas. And during these three periods the
paramatthadhammasabhdvalakkhana referred to as the paramattha material body, the
attabho, are momentarily acquired and therefore termed as the paccuppanna dhamma.

ceen

ceen

period, that avijja is referred to as the paccuppanna dhamma. When the meditator
discerns this avijja via udayabbaydnupassand fidna, he must concentrate on, and acquire,
the arising phase updda and perishing phase bhariga of this avijjd. If one can concentrate
on the arising and perishing away of the avijjd, then that udayabbaydnupassand fidna is
referred to be concentrating on the avijjd of the present period. Note that the same
applies the concnetration on the characters of the paticcasamuppdda during remaining
three periods. In connection with this paccuppanna dhamma the great teacher of the
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doctrine opened as follows. It has been translated by Pye Sayadaw.

Nayadassanavasena va evum vuttam. Pathamahiii paccuppannadhammdnam
udayabbayam disva atha atitanagate nayam neti (Mahdti.-2: 423).

In another way — by nayadassana it means this way. To begin with acquire the
udayabbaya by paccakkha, and later the same applies for the past and future periods
(Pyi.- Visuddhi Nissaya — 5: 165).

What Paticcasamuppida Dhamma Is

This cause-result relationship = paticca samuppada dhamma was not created by
the Buddha himself. Whether or not the Buddhas, named tathdgata (one who has found
the truth), have appeared in this loka (world), this causal relationship = paticca
samuppadda dhamma will still exist in this world. But only when sammasambuddhas (the
perfectly enlightened ones), named fathdgata, have appeared in this world expounded the
cause-result relationship = paticca samuppdda dhamma, the sentient beings have the
chance to know it (Sam.-1: 246. See Paccaya Suttan).

Suppose the Buddha has not appeared in this world, or the Buddha has appeared
but sentient beings have not the chance to listen to his teaching, or they have did have the
chance but were under the influence of such extreme beliefs as sassataditthi and
ucchedaditthi, then they would not be able to understand the paticcasamuppddha
dhamma.

This cause-result relationship = paticcasamuppadha dhamma have deep meaning.
It is hard to understand. To the Venerable Ananda, who expressed paticcasamuppddha
to be simple and shallow, was cautioned by the Buddha as “Mahevum Ananda mahevum
Ananda, my young brother Ananda do not say this way, Ananda do not say this way.”
(Di.- Sam.- 2: 47; Sam.-1: 318).

However hard and deep it may be, the paticcasamuppdda dhamma will have to be
clearly and analytically understood by attapaccakkha riana and sammaditthi riana etc. of
the three pariniria. Without penetratively understanding this way escape from vicious
rounds of rebirth, ageing, suffering, the death and recurrent of rebirths. Without the
knowledge of the cause-result relationship = paticcasamuppdada dhamma, no one should
be recognized as samanabydmana (see Sam.- 1: 255 — 256).

The Buddhas, who have arisen, arising and going to arise know the this paticca
samuppdda dhamma analytically, and that is the reason why they are able to have arisen,
still arising and going to arise. As long as the sentient beings are ignorant of the paticca
samuppdda dhamma, they will be under influence of the sassataditthi and ucchedaditthi
and will still be bounded by miserable suffering. Therefore, those who want to escape
from various sansdravatta dukkhas must try to penetratively understand the paticca
samuppdda via sammaditthi fiana called attapaccakkha fiana. This has many times been
advised in Nidanavaggasamyutta desanas (see Sam.-1: 257; Kiccanagutta Suttana etc.).

Tadanvaya Dhammas in Patisambhidimagga Pali

Aniccato manasikaroto adhimokkhabahulassa sandaridariyam ddhipateyam hoti,
bhavand cattarandariyani tadanvaya honti, sahajdatapaccaya honti, aniiamannapaccaya
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honti, nissayapaccayad honti, sampayuttapaccayd honti, ekarasd hoti, ekarasatthena
bhavana, yo sammdpatipanno, so bhaveti, natthi micchdpatipannassa idariyabhdvand.
Dukkhato mansikaroto passaddhibahulassa samddhiridariyam ddhipateyam hoti. R.
Anattato mansikaroto vedabahulassa paninidariyam adhipateyam hoti. R.
(Patisam.245-246).

Tadanvayd hontiti tam anugamini tam anuvattini honti (Patisam.-Tha.-2: 161).

The sankhara dhammas taken to heart as anicca, and the determination as anicca
= in individual with high adhimocka (saddharimockkha) determination (deter-mined
faith), saddhindriye (faculty of faith) is his principle. In vipassand meditation the four-
fold indriyas (controlling principles), such as effort, mindfulness, concentration,
wisdom, are always associated with that principle. R.

The sankhdra dhammas taken to heart as dukkha is peacefulness = in one who is
fully relaxed sammaddhindre (faculty of concentration) is his principle. In the vipassand
meditation the the four-fold indriyas (faith, effort, mindfulness, wisdom), are always
associated with that principle. R.

In wise individual who takes the sankhdra dhammas to heart as anatta, in him
paniiindre (faculty of widom) is the principle. In the vipassand meditation the the four-
fold indriyas (faith, effort, mindfulness, concentration), are always associated with that
principle. R. The are sahajata-paccaya (conascence condition), afiiamanna-paccaya
(mutuality condition), nissaya-paccaya (dependence condition), sampayutta-paccaya
(relation of association) and functional similarity. From sense of functional similarity, it
is the bhavand (mental culture). A meditator practises on good exercise termed sammad-
patipanna (having the right view). The meditator is taken as practising for maturity of
indre, referred to as indriyabhdvana (power of mental culture). A certain individual
practises concentration on micchapatipatta procedure. Then he cannot be taken as taken
as practising for maturity of indre, referred to as indriyabhdavana (Patisam.245-246).

There are fve classes of indre: saddhd (faith), viriya (effort), sati (mindfulness),
sammadhi (concentration) and parifia (wisdom). Then any one who takes the sankhdra
dhammas as anicca and concentrate on it, the saddhindre is his principle. To this are
associated the the four-fold indre: viriya, sati, sammddhi and parnifia. This saddhd and the
four-fold indre arise in association with each other within a cittakhana (thought moment).
Saddha supported these four by force of sahajdta, anfiamanna, nissaya and sampayutta.
Therefore, these four-fold indre have been expounded to be tadanvayadhamma which is
associated with sammddhindre.

In an individual who takes sankhdara dhammas as anatta to heart, the panriandre
is his principle. The indre such as saddha, viriya, sati, sammadhi are always associated
with the parifiaridre. This paniiaiidre supports these four via the forces of sahajata,
annamnna, nissaya and sampayuttapaccaya. Therefore, these four-fold indre are
always associated with the paririaridre and are expatiated as tadanvayadhamma.

These tadanvayadhammas are the dhammas (mental perception of vipassana)
formed in association with, and in reciprocal support of each other, by way of sahajdta,
anfiamina, nissaya and sampayuttapaccaya, within a vipassandjo and a cittakhana.
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It is not the kind of anvaya 7idna referred to as analytic paccavekkhana fidna, nor
included in the vipassanaditthi 7idna, which  always arises in associated with
vipassanasammadditthi fiana called the attapaccakkha 7idna as explained above. It is
neither the kind of anvaya ridana, referred to as paccavekkha ridana, always formed in
association with lokuttaramagga riana and lokuttaraphala 7iana nor is it included in
ariyamagga fiana and ariyaphala fiana.

Anvaya Néna that is always associated with Ariyamagga Nina

In Nanavatthu Suttan of Nidinavaggasamyutta Pali the Buddha indicated (44)
kinds of sampattis (sustained deep mental absorption) existing termed as 7idnavatthu
(mental material) knolwedge. The 11 characters of the paticcasamuppdada from
jaramarana through sankhdra have been expatiated to be endowed with four kinds of
knowledge. Altogether there will be (11 x 4 = 44) riadnavatthu. Here some examples will
be presented.

1. Jardmarana fidnam = the knowledge that understands the jaramarana,

2. Jardmaranasamudaye fianam = the knowledge which understands the origin of the
jaramarana,

3. Jardmarananirodha fianam = the knowledge that understands the cessation of the
jaramarana,

4. Jaramarananirodhagaminiyad patipaddya fianam = the knowledge that understands
the nirodha saccd, the truth of cessation of the jardmarana = the
knowledge that understands the practice of attainment of nibbdna. R.

Sankharesu ridnam = the knowledge that understands the sankharas,

. Sankharasamudaye fianam = the knowledge that understands the origin of the
sankhdras,

3. Sankhdranirodha fianam = the knowledge that understands the nirodha saccd, the

truth of cessation, of sankhdras,

4. Sankharanirodhagaminiya patipadaya fianam = the knowledge that understands

the nirodha, the cessation, of sankhdras = the knowledge that understands the

practice leading to nibbdna.

N —

This is how each character of paticcasamuppdda has the four sacca (truth) giving a
total of (44) 11 characters.

1. Jardmarana refers to the aggregates which have the nature of jardmarana (ageing,
decay and death). The expression that knowledge that understands the jardamarana
refers to the knowledge which understands dukkha saccd (truth of suffering) of
upadanakkhandha (the clinging aggregate), which have the nature of jaramarana.

2. Samudaya which is the cause of jardmarana is jati. Jati is the beginning of life
which has the nature of jadti or the nature of updda (arising). The knowledge that
understands this jati is knowledge that understands the samudaya (arising) of the
cause of jardmarana.

3. Jardmarananirodha dhamma 1is the nibbdna. This nibbdna = the knowledge that
understands the nirodha sacca is the knowledge that understands the marananiro-
dha sacca.

4. Jaramarannirodhagaminipatipada is the eight-fold ariyamagga (Noble Eight-fold
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Path) related fo ariyamagga (the Noble Path). The knowledge that understands the
Noble Eight-fold Path is the knowledge that understands the practice leading to the
nibbana where jaramarana has ceased.

The origin of jati is the kamma bhava (sensual existance); the origin of existance is
the updddna (clinging to existance); the origin of updddna is tahna (craving); the origin
of tahnd is the vedand (feeling); the origin of vedand is phassa (contact); the origin of
the phassa is the saldyatana (sense bases); the origin of saldyatana is the nama-riipa
(mind and matter); the origin of nama-riipa is the vinifiana (perception); the origin of vifi-
fidna 1s the sankhdra; and the origin of sankhdra is the avijja (ignorance). This is
distinct. In this way each of the 11 characters of paticca samuppdda has four factors,
making it (44) mental properties altogether. (See Sam.-1: 288 - 290 for a broader
treatment).

Again in the same Suttana the Buddha has preached on the arising of anvaya fidna
in this way.

Yato kho bhikkhave ariyasdvako evum jaramaranam pajanati, evum jaramaranasamu-
dayam pajanati, evum jaramarananirodham pajandti, evum jardmarananirodhagdminin
patipadam pajanati. Dhamme fidnam so imind dhammena viditena akalikena pattena
pariyogahlena atitdndgate nayam neti (Sam.-1: 289).

Ettha ca na catusaccadhammena va sakkd atitdndgate nayam netum, catucassena pana
maggarnanena patividdhe parato paccavekkhanidnam ndma hoti, tena nayam netiti
veditabbd (Sam.-Tha.-2: 62).

Bhikkhus .... An ariyasavaka (Noble Disciple) knows the following.

He understands the jardmarana,

He understands the samudaya as the cause of jardmarana,

He understands the nibbdna dhamma as the truth of cessation of the jaramarana,
He understands the magga saccd which is the practice leading to attainment of
nirodhanibbana where jaramaran has ceased.

el e

This the dhamma fidna of the ariyasavaka = the ariyamagga riana (knowledge of
Noble Path) which understands the catusaccadhamma (dhamma of Four Noble Truth).
This ariyasdvaka, ariyamagga niana cakkhu (eye of wisdom for Noble Path) (by nature of
asammohapativedha), that is sighted by paccakkha, that is to be understood by
ariyamagga pannd, that could result any time (= by one’s own ariyamagga after which
ariyaphala could result any time), attaining the Four Noble Truth by means of which the
catusaccadhamma is acquired, by this catusaccadhamma contained in it by ariyamagga
fidna or in other words by ariyamagga rfidna which penetratively understands the catusac-
cadhamma, and applicable also in past and future, i.e arrives at the paccavekkhand nidna
that understands the four-fold saccddhamma of the past and the future (Sam.-1: 289).

Ye kho keci atitamaddhanam samand va byamana vd jardmaranam abhaniiamsu,
Jjardamaranasamudayam abhaniiamsu, jardmarananirodham abhanifiamsu, jardmarana-
nirodhagaminim patipadam abhijanissanti, abhanfiamsu, sabbete evameva abhaniiamsu,

seyathdpaham etarahi.
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Yepi hi keci anagatamaddhdanam samand va byamand vd jaramaranam abhijanissanti,
Jjardmarasamudayam abhijdnissanti, jaramaranirodham abhijanissanti, jaramarana-
nirodhagaminim patipadam abhijanissanti, sabbete evameva patipadam abhijanissanti,
seyathapaham etarahiti. Idamassa anvaye fianam.

Yato kho bhikkhave ariyasdvakassa imani dve fianani parissudhdni hunti pariyoddtani
dhamme fianaiica anvaye fidnarica. Ayam vaccati bhikkhave ariyasavako “ditthisam-
panno” itipi, “dassanasampanno” itipi, “dgato imam saddhammam” itipi, passati imam
saddhamam” itipi, “sikkhena fidnena samantagato” itipi, “sikkhaya vijjaya
samantagato” itipi, “dhammasotam samdapanno” itipi, “ariyo nibbedhikapaniio” itipi,
amatadvaram dhicca titthati” itipiti (Sam.1: 289).

In the past these samanabydmanas understood the jaramarana, jardmaranasamu-
daya, jaramarananirodha, the way of practice leading to jaramarananirodha. They
understood these the way I do today.

In future too, these samanabyamanas will understand the jaramarana, jaramarana-
samudaya, jaramarananirodha, practice leading to jaramarananirodha. These samana-
byamanas will understand the way I do today. The same applies to the knowledge in the
past and present. This the anvaya fidna, which is always associated with ariayamagga
fidna.

Bhikkhus .... An ariyasdvaka, at a certain time can be taken as one who possesses
the dhamma 7idna called ariyamagga fiadna which understands the ariya sacca dhammas
by virtue of asamohapativedha, the anvaya fana called the paccavekkhana fiana which
understands the association with ariyamagga 7idna, and these two 7idnas are untainted
and clean. Bhikkhus .... Then this sdvaka can be taken as one complete with right view,
right eye of wisdom, who has acquired the dhamma of morally good people, who has the
sight of this dhamma, competant with eye of wisdom and sikkha 7idna still practicing,
competant with eye of wisdom and vijjd 7idna still practicing, well attained the peaceful
dhamma, one with ariyapaniia (Noble Knowledge) which eradicates the mass of kilesa,
and one at the door to the nibbdna (Sam.1: 289).

This anvaya fidna is the kind of knowledge which is always associated with
ariya-magga fiana or ariyamaggandanaphalanidana. When you have understood the 4-fold
saccd, then you can exercise on it as an object.

Extracts from Vibhinpali

Attha katamam dhamme fianam, catiisu maggesu catisu phalesu pannd dhamme fianam,
so imind dhammena fidtena ditthena pattena viditena pariyogahlena atindgate nayam
neti.

Yehi keci anagatamaddhanam samana va byamand va dukkham abbaniiiamsu, dukkha-
samudayam abbaniiamsu, dukkhanirodham abbaniniamsu, dukkhanirodhagaminim
patipadd abbanifiamsu, imaniieva te dukkhasamudayam abbaniiamsu, imafifieva te

dukkhasamudayam abbaniamsu, imannieva te dukkhanirodham abbaniiamsu, imarifieva
te dukkhanirodhagaminim patipadam abbaririamsu.
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Yehi keci andagatamaddhdnam samand va bydmand va dukkham abhijanissanti,
dukkha-samudayam abhijanissanti, dukkhanirodham abhijanissanti,
dukkhanirodhagdaminim patipadam abhijanissamti, imafifieva te dukkahm
abhijdnissanti, imanifiafieva te dukkha-nirodhagdaminim patipadam abhijanissanti ya
tattha paiiiid pajinand. R. Amoho dham-
macayo sammdditthi, imam vuccati anvaye fidnam (Abhi.-2: 241-342).

Among these 7ianas, which is the dhamma riana? The parninia in four-fold ariya-
magga and four-fold ariyaphala is the dhamma fiana. The ariyasavaka, by ariyamagga
cakkhu ridana referred to as dhamma cakkhu, that is visible and understandable via by
nature of asamohapativedha, that give rise to result in no time, because of its existance to
acquirement of the four-fold Noble Truth, that is to attain catusaccadhamma, that reflects
ariyamagga nana, this catusaccadhamma = by maggandana dhamma that penetratively
understands catusaccadhamma, applicable to the past and future = aquires the paccavek-
khand fiana which understands the past and future four-fold Noble Truth.

In the past these samana byamanas have penetratively understood the dukkha, the
dukkhasamudaya, the dukkhanirodha, and the practice leading to dukkhanirodha. With
the exception of tahnd, they have understood only the tebhiimaka dhamma (dhamma
belonging to three stages of being) penetratively as dukkha. These samanas have
understood only the tahnd penetratively as dukkha samudaya. All these samanas have
understood only the asankhata dhatu (the absolute element) penetratively to be peaceful
element, the nibbdna dhamma, as the dukkhanirodha. They all have understood this
eight-fold magga (Noble Path of Eight Contituents) dhamma penetratively as the only
exercise which could lead to dukkhanirodha.

In future too these sammana bydmanas will understand penetratively the dukkha,
dukkha samudaya, dukkhanirodha, and exercise leadding to nirodha saccd. With the
exception of tahnd, they will understand only the tebhiimaka dhamma penetratively as
dukkha. These samanas will understand only the tahnd penetratively as dukkha
samudaya. All these samanas will understand only the asankhata dhatu penetratively to
be peaceful element, the nibbdna dhamma, as the dukkhanirodha. They all will
understand this eight-fold magga dhamma penetratively as the only exercise which
could lead to dukkhanirodha. In this case panind pajanana. R. Amoha dhamma vicaya
sammaditthi iana does appear. This knowledge should be called anvaya fidna (Abhi.-2:
341-342).

Yadetam imina catusaccagpcram maggandanam adhigatam, tena fidnena karanabhiitena
atitanagate paccavekkhanariana sankhatam nayam neti (Abhi.-Tha.-2: 398).

The ariyamagga dhamma penetratively understands, by nature of arammanapati-
vedha, the nirodhasacca nibbdna dhamma taking it directly as the object of meditation.
By eradication of the moha (ignorance), which hinder understanding the four saccd,
remaining three saccd and be understood penetratively by virtue of asamhohapativedha.
Therefore, the ariyamagga ridna understands nirodha sacca taking it as the object, by
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kiccasaccd understand the remainining three saccds; only the magga #idna can
understand all the four saccds. The ariyamaggaphala fidna is understands only the
nirodhasacca by virtue of the nature of arammanapativedha which is taken as the object.
Referring to this kind of understanding, knowledge of ariyamagga riana and of ariyam-
maggaphala fiana has been indicated to be the dhamma riana (Abhi.-Tha.-2: 398).

This meditator have acquired the ariyamagga riana which has taken the four-fold
sacca as its object. Because of ariyamagga ridna, anvaya fidna, referred to as paccavek-
khana niana, appears according to method applicable to concentration on the past and
future. With this anvaya fidna, the meditation can be made on both the past and future
(Abhi.- Tha.-2: 398).

This anvaya fidna is just a kind of knowledge that is always associated with the
paccavekkhana nidna. This anvaya fiana is the paccavekkhana nidna which is always
associated with ariyamagga fiana and ariyaphala fiana, but not included in attapacca-
vekkha fidna called ariyamagga sammdditthi.

In this way there are two anvaya fidna, one which is associated with vipassand
fiana and one associated with lokuttara ariyamagga fiana and ariyaphala fiana. This
anvaya fiana, however, is not a kind of dhamma which occurs in association with either
ariyamagga fidna nor ariyaphala fidna within a cittakhana or a jovithi. 1t is the kind of
paccavekkhana fidna which appears after arising of vipassandjo, maggajo, vithijo, with
an elapse of many jovithis.

The anvaya fidna dhammas in the above mentioned Patisambhiddmagga Pali are
are not included in the two kinds of anvaya 7idna. The Buddha did not preach as anvaya
fdna, but as tadanvaya dhamma. These tadanvaya dhammaa are forceful
indriyabhdavand dhammas which are formed in association within a vipassandjo
cittakhana, and in support of each other of the sahajata, anfiamaiiia, nissaya, sampa-
yutta, and paccaya forces.

Now extracts from suttanas such as Aparijananasuttana will be described.
Sabbam bhikkhave anbhijidnam aparijanam avirdjayam appajayam abhabbo
dukkhakka-
yaya. R.

Sabbam ca kho bhikkave abhijanam parijanam pajaham bhabbo dukkhakkhaydya
(Sam.-2: 249 — 250).

Iti imassamim sutte tissopi parinnid kathitd honti. “abhijan”anti hi vacanena
Adta-parinnid kathitd, “abhijan”anti vacanena tiranaparinnd, “virajayam pajaha’nti

dvihi

e~ A~ A

Bhikkhus .... If ripa-nama dhamma (the tive upddanakkhandhd = 12 species of
dyatana =) are not understood completely by means of 7idtapariniia, not analytically
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understood by tiranapariniia, and if the tahnd, which is clinging on to the ripa-ndma
dhamma, has not been eradicated completely by means of pahanaparinina, the dukkha
cannot be dissolved. R.

Bhikkhus .... If ripa-nama dhamma (the five upddanakkhandhd = 12
species of dyatana =) are understood completely by means of 7idtaparininia, analytically
understood by tiranaparinnd, and if the tahnd, which is clinging on to the ripa-nama

dhamma, has been eradicated completely by means of pahdnaparinnid, then the dukkha
can be dissolved (Sam.-Tha.-3: 6).

Paccakkhakaranattena fiataparinnd tiranaparinia ca gatitd hoti (Sam.-Ti.-2:65).

In accordance with this opening and samvannand (praises) the parinia parnnd
(knowledge) are the attapaccakkhan fiadnas. These pariniiids will further be explained. In
this case too, the parinifid can be classed as loki parinria and lokuttara parinfid. Again in
the loki parinia are fidtaparinna, tiranaparinnd and pahdnaparinnia as three classes.

In lokuttara parinina also are ridtaparinnd, tiranaparinid and pahdnaparinnid. First the
three loki parinnd will be presented.

The Loki Nétaparifiiia
Tattha “ruppanalakkhanam ripam, vedayitalakkhand vedand’ti evum tesam tesam

Tattha sankhdrapricchedato patthdaya yava paccayapariggaha fidtapariniidya bhimi
(Visuddhi-2: 241).

Among those three parifiiids “rupa is the dhamma that is subject to change, and
vedand is the dhamma which has the nature of suffering.” By having the ability to
analytically understand the ultimate reality of each of the general characters of the five-
fold khandha, the knowledge which can analyse the mind and matter called ndma-
ripapariccheda fidna is acquired. This knowledge plus the paccayapariggaha idna,
which can canalyse and culture the causes and results in the past, future and present
moments, are called the Adtaparinia (Visuddhi-2: 241).

So “idam nama-rupam na hetu na paccaya nibbattam, sahetu sappaccaya nibbattam. Ko
panassa hetu, ko pana paccayo’ti upaparikkhanto “avijjdpaccaya, tahnapaccaya,
kammapaccaya, ahdrapaccaya ca’ti tassa paccayam vavatthapetva “atitepi paccaya
ceva paccayasamuppannadhamma ca, andgatepi etarahipi paccayad ceva paccaya-
samuppannadhammd ca, tato uddham satto va puggalo va natthi, suddhasankhdara-pusijo
eva’ti tisu addhdsu karikham vitarahi. Ayai pana vipassandsankhdrasalakkhana

fidtapariniid nama (Abhi.-Ttha.2: 241 — 242).

The meditator who has cultivated the five-fold upddanakkhandha = 12 dayatana =
rupa-nama dhammas analytically by means of knowledge to arrive at paramatthadham-
masabhdvalakkhand, should note that “it is not that the ndma-ripa is formed as a direct
result of hetu (the root) as a cause = paccaya (condition) as a cause, without distinct
janaka (production), which could support resultant formation = arises without
upatthambhaka (support) as a cause. In fact, nama-riipa has resulted only because there
is hetu which is the direct cause of a result = the present of the distinct janaka as a cause,
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the paccaya as a cause which is supportive = distinct upatthambhaka as a cause. Then
what are these causes called hetu = janaka? If the supporting cause the paccaya = upat-
thambhaka are investigated

1. Because of the cause referred to as avijja,
2. Because of the cause referred to as tahnd,
3. Because of the cause referred to as kamma,
4. Because of the cause referred to as dhdra,

the results appear, and when it is understood by penetrative knowledge, then because of
avijja, kammaja ripa (ripa produced by kamma) has resulted; the avijja is the cause, the
kammaja ripa the result, ....

The causes and results are analytically recognized in this way—

1. In the past too there were causes and results.
2. In the future too there will be the causes and results.
3. In the present also there are the causes and results.

There is no creator other than the causes and consequences, nor is there any
individual who has been created by a creator. The cause and result of ripa-nama = only
the sankhdra dhamma groups are there — determination has been made via paccakkha
fiana for which vicikicchd in the past, future and the present (doubtful state) can be
overcome. This is called fidtaparififid which can analytically recognize the sankhara
dhammas such as

1. Rapa dhamma
2. Nama dhamma
3. The cause
4. The result

which are objects of concentration for the insight knowledge (4bhi.-Ttha.2: 241 — 242).

In accordance with the opening of the doctrines, only when the causes and results
of the past, the future and the present periods can be cultivated analytically can the
nidtaparinnd be acquired. This fact must be obediently maintained.

Loki Tiranaparifnind

“Rupam aniccam, vedand aniccad’tiadina nayena tesamyeva dhammdnam samarnna-
lakkhanam dropetva pavattd lakkhandrammanikavipassand paniid tiranapariniid nama.
R. Kalapasammasanato pana patthdaya yava udayabbayanupassana tiranaparinidya
bhumi (Visuddhi-2: 241).

The nature of the arising and dissolution of the riipa and vedand is discerned by
knowledge and recognized as anicca (impermanance).” In this way the five-fold updada-
nakkhandhd and ripa-ndma dhammas are discerned taking the three general characters
such as aniccalakkhand, dukkhalakkhand and anattalakkhand are taken as the object. In
discerning this way the vipassand knowledge that recognizes the aniccalakkhana,
dukkhalakkhana and anattalakkhand as the object is tiranaparififia. R. The ripa and
nama dhammas are discerned by
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Taking riipa and nama as individual group, taking it as two individual groups, or
By five khandha way, taking these as five individual groups, or

By 12 dyatana way, taking these as 12 individual groups, or

By 18 element way, taking these as 18 individual groups.

b

Method meditation on the three general characters of the individuals as groups is
called the method of kaldpasammasana. From that kaldpasammasana fiana to the attain-
ment of ripa-nadma-cause-result = arising and perishing away of the sankhara dhammas
are concentrated until paccuppanakhanan (momentary present) is acquired. The
knowledge of mediatation on the three general characters is the udayabbayanupassana
fidna. This is the common abode of the firanaparining (Visuddhi-2: 241).

The Three Lokuttara Parififia

Yassamd vd ndtatiranaparinidyopi tadatthdyeva, yassamd ca ye dhamme pajahati, te
niyamato fidta ceva tirita ca honti, tassmd parinniattayampi imind pariydyena magga-
nanassa kiccanti veditabbam (Visuddhi-2: 335).

Tassd bhariganupassanato patthdya yava bhiimi (Visuddhi-2: 335). The
pahanaparinna is the field ranging from bhariganupassand ridna to ariyamagga niana.

Nippariydyena pahdnaparinnid ndma maggandnanti “ydva magganand bhumi’ti
vattam (Mahdti.-2: 508). Definitely the pahdnaparininid is the ariyamagga fiana. That is
the reason why atthakathd saydtaw has expounded the field up to the vipassand to be that
of the pahanaparinna.

Therefore, if stated in another way, the 7idtaparinifia and tiranaparinia are for the
pahdna pariiiiid as a result. Ndtapariiiiia and tiranapariiiiid are arising for the ariya-
magga fidna as a result. The kilesa clinging on to the five-fold khandha nama-riipa
dhamma are completely eradicated by ariyamagga dhamma via samuccheda. The
ariyamagga dhamma has analytically understood these dhammas as the law of constancy.
They have been investigated and have been determined to be anicca, dukkha and antta.
It should be noted that all the three parifiias are, taken literally, the function of the
ariyamagga niana (Visuddhi-2: 335).

What the above book of doctrines means is this. The ariyamagga dhammas possess
the force to completely eradicate the kilesds hence definitely named pahdpariniia. The
vipassana fianas possess the force to momentarily eradicate the kilesds, and because of
this the ariyamagga dhammas are definitely named pahdnapariniia and literally named
Adtaparinnd and tiranaparinnd. The reason for such a name is as follow.

Because the ariyamagga dhamma can eradicate the kilesds completely, it gets the
name pahdna. 1t is also named parififid as it can understand penetratively, by concen-
tration on as object, and analytically, the asankhata element, element of peacefulness the
nibbana dhamma. That is why the ariyamagga dhamma is definitely the pahanaparinia.
As the vipassana fidnas possess the force which can eradicate the kilesas momentarily,
they are literally named as pahdnapariinid. Furthermore the ariyamagga dhamma is
definitely named as pahdnaparinina, whereas definitely, and literally also as 7idtaparinnia
and tiranaparinnd. It is so because of the following reasons.
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The ariyamagga dhamma which, of necessity, eradicates the kilesds completely,
and so is named pahdna. The asaiikhata element and element of peacefulness, nibbdna
dhamma which, of necessity should be understood, concentrated penetratively and
analytically as the object for which it is named parifina. That is why the ariyamagga
dhamma is definitely named pahdna parinina.

The ariyamagga dhamma can penetratively visualize the four-fold noble truth via
two pativedhas called the drammanapativedha and asammohapativedha. In these two,
the drammanapativedha refers to understanding the object of concentration penetratively.
Ariyamagga dhamma can visualize the nirodha sacca dhamma, called asarnikhata element
and the element of peacefulness, the nibbdna dhamma, analytically and penetratively.
Because of this, the ariyamagga dhamma is also named as pariniria. And so the ariya-
magga dhamma is nominated as the pahdnapariiiia.

The ariyamagga dhamma can penetratively understand the four noble truth by
means of the two pativedhas called arammanapativedha and asammohapativedha. Of
these two, the arammanapativedha refers to its power of penetrative discernment of the
object of concentration. The ariyamagga dhamma can penetratively visualize the
asanikhata element and the element of peacefulness, the nibbdna dhamma as the object.
In this such visualization, moha and avijja which can hinder penetratively understanding
the four noble truth, have been eradicated completely. From functional point of view, the
knowledge of the four noble truth has been accomplished at the same time with this era-
dication. The knowledge of the four noble truth following the eradication of the moha
and avijjd is known as asammohapativedha.

The object, of concentration by way asammoha pativedha, the vipassand
knowledge such as
1. The five upadanakkhandha = dukkha saccda dhamma, existing as 11 species such as
the past, the future, the present, ijjatta, bahiddha, oldrika, sukhuma, hina, ditra and
santika, and
2. The cause and its consequence, the causal relationship, which is the samuppdda
called the samudaya sacca dhamma
have been accomplished, and acquired simultaneously. Hence literally the ariyamagga
dhamma is named as sidtaparinnd also.

Again, the ariyamagga dhamma has eradicated completely the moha = avijja
which hinder the understanding of the features of anicca, dukkha and anatta of the
dukkha sacca dhamma and samudaya sacca. At the same time the attainment of the
investigative and analytical knowledge of the features of anicca, dukkha and anatta of
the dukkha sacca dhamma and samudaya saccad has been accomplished.

Before acquirement of the ariyamagga dhamma, and during practicing on the
pubbabhdgapatipada prior to ariyamagga dhamma, a meditator has to make effort to
acquire the two parifiiias -- the fidtaprinind which analytically understands the features
of anmicca, dukkha and anatta of the dukkha sacca dhamma and samudaya sacca
dhamma, and the tiranapariiid which understands these features investigatively.
These two pariniids are concerned only with the attainment of ariyamagga dhammas
named the pahdnaparinnid, for which it literally means the 7idta pariniia and tirana-
parinia.
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If the five-fold updddnakkhandhd and ripa-ndma dhamma are not understood
analytically by means of the three lokiparififids and the three lokuttarapariiiiids there
will be no end to suffering of the rounds of rebirth. Only if these are understood ana-
lytically will there an end to the suffering of the rounds of rebirth., as instructed by the
Buddha in the above mentioned Parijdnana Suttana. Remember, with a clear conscious
mind, that in such an analytical understanding are also included the five upddanakhan-
dhas of the past and of the future.

In continuation Mahdvajiravipassana fidna of the Buddhisatta will be described
as extracted from the Second volume of Mahabuddhavaii.

The Bodhisatta exercised on sixtythree hundred millions of Mahdvajiravipassand

As stated in earlier sections, the characters of the kilesds such as lobha, dosa have
been eradicated by virtue of ddana (charity) etc. of kusala parami, the moha kilesa and
its associated features, which could hinder the journey to the nibbdna, are also
eradicated. The Bodhisatta, who has accomplished all these, meditated on the maha-
vajiravipassand dhammas in the early morning of the full moon of Kason, the second
month of the year. The way meditation exercised is given below in brief.

At an age of authority, the three periods of humans, celestial beings, byammd and
sentient beings residing in each of the solar system of a hundred million universes, and
essence of the dhamma actually existing then are discerned by the Bodhisatta. The
Bodhisatta realized that, however many there are of men, celestial beings, byammad, in
each of the universe, avijja and sankhdra (the cause of the past period) as the true
paramatthasabhdva dhamma, viinidna, nama-ripa, saldyatana, phassa and vedand
(the result of the present period), tahnd, upaddana, kamma bhava (the cause of the
present period) together with (the upapatti bhava as) jati, jara + marana (the results of
the future period). The Bodhisatta well understood the paramatthasabhava dhamma
referred to as thel2 classes of paticca samuppdda.

When the Bodhisatta discerned on the essence of paramatthasabhdva dhamma
existing in the three periods of men, celestial beings, byammd, and sentient beings, the
essence of the 12 features of paticca samuppdda such as avijja, sankhara, viniiiana,
nama-ripa, saldyatana, phassa, vedana, tahnd, upadana, bhava jati, jard + marana
(the objects of vipassana) are well realized. The discernment was made similarly of
paramatthasabhava dhammas of the three periods of men, celestial beings, byammad,
and sentient beings in other solar systems. When discerned in this way, Bodhisatta
realized the 12 features of the paticca samuppdda, which are to be taken as the object
of concentration, similar to those of this solar system.

When the Bodhisatta concentrated on the essence of the paramatthasabhava
dhamma of series of khandhd of men, celestial beings, byammd, and sentient beings in
the three periods in this a hundred million universe called the age of authority, the
Bhodhisatta realized the groups of dhamma which are to be taken as object of
vipassand concentration by virtue of His knowledge. These objects are hundreds of
millions of avijja, sankhdra, viniiidna, ndma-ripa, saldyatana, phassa, vedand, tahna,
updadana, bhava jati, jara + marana (when these 12 are added), the vipassandcara
(objects to be concentrated) which add up to 12 hundred million in all.
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To eradicate the fifteen hundred tangling factors of kilesd, the Bodhisatta entered
the dndpdna janic state (= entered the fourth janic state of dndpdna) to sharpen the
knowledge of Mahavajira vipassana as a bush clearer would use his sharpened dagger
to cut away the diffusedly growing brushes. After entering this janic state the
Bodhisatta analysed each and every factor, numbering 12 hundred million in all, of the
paticca samuppdda taking one by one their feature of anicca, dukkha and anatta as
the object.

Therefore of 12 hundred million factors of paticca samuppdda, each has three
knowledge such as aniccavipassand nana, dukkhavipassand nana, and anattavipas-
sand nana, and totally there will be sixtythree hundred millions in all.

(This Mahavijaravipassana fiana in brief has been describe in the opening of
Uparipannatika anupada, page 275, and in that 3rd vol. Mahékahndhaka sariputtamogala-
na pabbjja, page 229, of Vinisaratthadipanitika).

Every Bodhisatta, when about to attain full enlightenment, naturally analyze the
paticca samuppdda dhamma forward and backward. Our Bodhisatta, in a similar way to
the predecessors, has analyze the paticca samuppadda in details. Then the whole solar
system with its ten thousand lokadhatus trembled.

Similar to the nature of every Buddhas = (of every Bodhisattas), the Bodhisatta,
after acquiring the 36 thousand millions of mahdvipassand sammasana nana of the 12
species of paticca samuppdda, entered the fourth jhanic state of dndpdna. (It is the act of
sharpening the knowledge of udayabbaya nana etc. of higher knowledge of vipassand
nana at the fourth jhanic state of dndpdana samdpatta). After entering the fourth jhanic
state of dndpana (= after sharpening the higher vipassana nana), the Bodhisatta acquired
the udayabbaya fidna etc. of the higher vipassana riana in the dhamma groups of the five
khandhds with ease.

(It must be noted that as the Bodhisatta, after being ordained and learning the
three Pitakas, has exercised on vipassand to attain udayabbaya nidna, bhariga fidna,
bhaya fidna, adinava fidna, nibbidd rfiana, muccitukamayatta fidna, patisankhad fiadna and
sankharipekkha fidna, and the force of knowledge in meditation by means of 36 hundred
million mahavijaravipassand sammasana fiana as mentioned above, have been so great,
the above vipassand nanas are attained without difficulty. Ref. Jinalafikaratika p. 55).

This is about the Mahavajiravipassana fidna in Mahabhuddavai vol. II, pp. 334-338.

Extracts from Bodhikathd

The Bodhisatta, after conquering the devaputtamara before the sunset on the
fullmoon day of Kason, in the year (of Mahasakkardja), 103, acquired the pubbenivdsa-
nussati abhinifiana in the early part of that night, dibbacakkhuabiniiiana at majjhimaydama
and dsavakkhaya fiana at pacchimayama and finally attained the Buddhahood.

Then the Buddha, sitting cross-legged on the Apardjita throne at the base of the
bo tree, enjoyed the mental ease of arahattaphala and vimutti. On the early , middle and
last parts of the night of a day after the full moon of Kason, the Buddha took to the heart
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the following.

Avijjdpaccaya sankhdra, sankharapaccaya viniianam. R. Evametassa kevalassa
dukkhakkhandhassa samudayo hoti. Avijjayatveva asesaviraganirodhd sanhdranirdoha,
sankhdranirodha vininiananirodho. R. Evametassa kevalassa dukkhakkhandhassa
nirodho hoti (Vi.-3:1).

Because of avijjd, sankharas are formed; because of sankhara virifiana is formed. R.
In this way the nature of cause and result of this mass of dukkha, in no way associated
with sukha, become apparent. Because of arahattamagga, avijja alone ceases utterly
and so does sankhdra. Because of cessation of samkhdra, vifiidna ceases. R. In this
way, nature of cessation of this mass of dukkha, in no way associated with sukha, become
clear (Vi.-3:1).

In this way by the process of samsdra vatta dukkha referred to as anuloma, by the
process of dissolution of samsdra vatta dukkha referred to as the patiloma, the paticca
samuppdda dhamma was taken to the heart by the Buddha.

After analyzing the paticca samuppdda forward and backward and after taking it
to the heart proclaimed the first uddnagdtha during the early part of the night, and the
second uddnagdthad during the middle and the third uddnagdtha during the last part of the
night. In this case Vinayamahavaggaatthakatha explained in the following way.

Bhagava hi visakhapunnamdya rattiya pathamaydme pubbenivasam anussari,
majjhimayame dibbacakkhum visodhesi, pacchimaydame paticca samuppdadam anuloma-
patilomam manasi katva “idani karuno uggamissati”’ti sabbanutam papuni. Sabbanu-

tappatthisamanantarameva ca aruno uggacchi, tato tam divasam teneva pallaiikena
vitindmattva sampattdya pdtipadarattiya tisu yamesu evum mansi katva imdni uddandni
udanesi (Vi.-Tha.-3: 237).

Buddha (= the Bodhisatta) during the first part of the night of fullmoon of Kason,
in the year (of Mahasakkardja), 103, reviewed on the series of khandhas of the previous
life by means of pubbenivasanussati abinifiana. In the middle part of the night clearness
of dibbacakkhu abiniridna was accomplished. When paticca samuppdda was concen-
trated forward and backward, and taken heart during the last part of the night Full
Enlightenment was acquired at a “time when the dawn was about to have arrived.” After
the full enlightenment was attained, the dawn has occurred. Whiling away by sitting
cross-legged during, after and a day later, a day of emergence = a day after the full moon
day of Kason has arrived. Then the nature of paticca samuppdda was taken to heart,
reviewing forward and backward, and proclaimed following uddanagatha.

1. Yada have patubhavunti dhamma, dtdapino chdyato byamanassa.
Athassa kanikhd vapayanti sabbd, yato pajandti sahetudhammam (Vi.-3: 2).

Atdpino = samappadhdna which possesses power to streneously ardently the
1500 species of kilesas. Chdyato = various kinds of samatha object such as dndpana
etc., and firm and strong concentration power in discerning fixedly on the general
characters of anicca, dukkha and anatta of the sankhdra dhamma to attain jhanamagga.
Or due to forceful concentration. Bhyamanassa = as all ill-deeds have been detached
(condoned) in the santdna of the Lord Rahanta named Visuddhibhydmana. Yadad = at
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that moment. Dhamma = 37 speceis of bodhipakkhiya dhammas. Have = in fact.
Patubhavunti = have arisen clearly. Yato = as the 37 species of bodhipakkhiya dhammas
have arisen clearly. Sahetudhammam = avijjd etc. as the causes together with the
resultant sankhdra etc. such as the mass of dukkha are. Pajandti = understood
analytically and penetratively by means of vipassanapanida and maggapaninia. Atha =
when paticcadhdtu samuppada is clearly and definitely visualized in this way. Assa = in
the santdna of the rahanta. Sabba = completely. Karikhd = because of wrong view on
and ignorance of the paticca samuppdda, 16 species of wrong view on the ripa-ndma
dhamma occurring in three periods. Vapayanti = viapayanti = perished like the snow
melting away in the sun.

2. Yadd have patubhavunti dhamma, atdapino jhayato bhyamanassa.
Athassa kankhd vapayanti sabbd, yato khayam paccayabam avedi (Vi.-3: 2).

Atdapino = samappadhdna which possesses power to streneously depress the 1500
species of kilesas. Chdyato = various kinds of samatha object such as andpdna etc., and
firm and strong concentration power in visualizing fixedly on the general characters of
anicca, dukkha and anatta of the sankhara dhamma to attain jhdnamagga. Or because of
forceful concentration. Bhydmanassa = as all ill-deeds have been detached in the santdna
of the Lord Rahantd named Visuddhibhyamana. Yadd = at that moment. Dhammad = 37
speceis of bodhipakkhiya dhammas. Have = in fact. Patubhavunti = have arisen clearly.
Yato = as the 37 species of bodhipakkhiya dhammas have arisen clearly. Paccayanam =
of the causes such as avijjd etc. Khayam = asanikkhata nibbana dhamma where (avijja)
have ceased. Avedi =has come to underastand clearly and penetratively. Atha = where
those causes have been annihilated = when asankhatadhdtu, the element of peacefulness
nibbana dhamma named paccayakkhaya is understood clearly. Assa = in the santdna of
the rahanta. Sabba = completely. Karikhd = because of ignorance of the asarnkhatadhatu
the element of peacefulness, the nibbdna dhamma, wrong view dhamma groups that
would have appeared in the interior. Vapayanti = viapayanti = perished like the snow
melting away in the sun.

3. Yada have patubhavunti dhamma, dtdapino chdyato byamanassa.
Vidhiipayam titthati marasenam, suriyova obhasayamantalikkham (Vi.-3: 2).

Atdpino = samappadhdna which possesses power to streneously depress the 1500
species of kilesas. Chayato = various kinds of samatha object such as dndpana etc., and
firm and strong concentration power in visualizing fixedly on the general characters of
anicca, dukkha and anatta of the sankhara dhamma to attain jhdnamagga. Or because of
forceful concentration. . Bhydmanassa = as all ill-deeds have been detached in the
santana of the Lord Rahantd named Visuddhibhyamana. Yadd = at that moment.
Dhamma = 37 speceis of bodhipakkhiya dhammas. Have = in fact. Patubhavunti = have
clearly arisen. (Tada = then, at that time) Siiriyo = the sun which has arisen from over the
edge of Mount Yugandhora. Antalikkham = the ajatd plane, the sky is. Obhdsayam =
Obhdsayato = shining with its thousand radiations and lightening (the sky) moving the
darkness away. Titthati iva = existing. (So bydmano = the noble rahanta. Tehi dham-
mehi = with those 37 species of bodhipakkhiya dhammas). Marasenam = a force of 10
lines of mara of kdmardga are. Vidhipayam = Vidhipayanto = destroyed utterly.
Titthati = brilliant with knowledge like the brilliantly shining sun (Vi.-3: 2).
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(Mahabuddhavarn-Du: 357 —361).

Here, it must be noted that “the Buddha, during the life of a Bodhisatta and before
the attainment of the Buddhahood, the paticca samuppdda was analytically concentrated
in a similar way.”

Extracts from Gotamakacetiyasuttan

The 500 monks, who have entered world of sdsand from the life of bhamana and
who were experts in horology, learnt the pariyatti dhamma without difficulty. For this
reason mdna have appeared in their santdna. The Buddha realized that this mdna is an
impedement to acquirement of arahattaphala. So the Buddha preached Milapariydya-
suttan (Ma.-1: 1) and Milapariydyajata (Jdtaka-Ttha.-2: 237) to these 500 monks so as
to deplete them of their mdna. When it was done with, the monks exercised on vipassand,
samatha and bhdvand, the indare in their santana become mature, and when the maturity
is so attained, the Buddha expatiated this Gotamacetiyasuttan at the Gotamakaceti in
Vesali.

e~ A

dhammam desemi no anidanam, sappatihariyaham dhammam desemi no appdtihdriyam.
Tassa mahsam bhikkhave abinifidya dhammam desayato no anabinfidya sanidanam
dhammam desayato no anidanam appdtihdriyam dhammam desayato no appdtihariyam
karaniyo ovddo karaniyd anussdasant, alarica pana vo bhikkhave tutthiya alam
attamanatdya alam somanassdya “sammdsambuddho bhagavd, savekkhdto dhammo,
suppatipanno samgho”ti (Am.-1: 280).

Bhikkhave .... I preach only after understanding the dhamma penetratively by
means of paccakha fidna. 1 do not preach without understanding the dhamma penetra-
tively by means of paccakha 7idna. 1 only preach the dhamma with niddna, but not the
one without nidana. Bhikkhave .... I only preach the dhamma that possesses the force to
dispel the one that is opposite, but not the one without this force. Now I have
admonished this ovdda dhamma once to you, and have made repeated admonishing
anusdsani to you all.

Bhikkhus ... you all should willing accept the fact that
1. The Buddha is endowed with sammasambuddha guna by which the five-fold

neyadhamma called sankhdra, vikara, lakkhana, nibbana and paniiatta are

understood by sayambhiiridna, a knowledge acquired by himself, without the

assitance of anyone, and which has the ability to visualize penetratively.

1. The Buddha is endowed with savekkhdta guna by which the 10-fold dhamma
as Maggaphala, Nibbdna, Dhammakkhan are admonished, from beginning
through middle to the end, apprehensively.

2. The eight noble disciples are endowed with suppatipanna guna by which the
niydnika dhamma are obediently exercised so as to escape from the samsdra-
vatta.

The Buddha has preached that it should be willingly accepted, should have mind
to accept heartily, and should have clear somanassa to happily accept (4m.-1: 280).

Imassamim ca pana veyakaranassamim bhaninidmdne sahassi lokadhatu akampitta
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(Am.-1: 280).
As this Gotamakacetiyasuttan desana was delivered in simple language, but not
in gathd, the earth in a thousand /okadhdtu trembled violently (4m.-1: 280).

Idarica suttam sutva paricasata bhikkhu tassamamyevdsane saha patisambhiddhi
arahattam papunamsu (Ma.-Tha.-1: 61)

After listening to this gotamacetiyasuttan, the 500 monks attained the arahattaphala
together with the four-fold patisambhida ridna there and then.

This is the suttana for which even the non-living earth, situated in a thousand
dhatu, stands in support of its truth. If you, as a living savififidnaka complete with clever
mind and knowledge, can stand in support of the truth as does the earth, then you have
approached the main path of magga leading to nibbana.

Here, in this explanation emphasis is put on the process of sankhara loka called
lokasamudaya = anulomapaccayakdra = anulomapaticca samuppada dhamma and the
process of cessation of sankhara loka = patilomapaccayakdra = patilomapaticca
samuppdda dhamma. The Buddha, as a Bodhitassa during the night when about to
acquire the Buddhahood, meditated on the nature of paticca samuppdda via vipassand
niana called paccakkha 7idna by way of anulomapatiloma (Vi.-Ttha.-3: 237). After
attaining the Buddhahood too the nature of paticca samuppdda was meditated and
analyzed forward and backward by anulomapatiloma. With regard to this the Buddha
has noted in the Buddhavari this way.

[Here it should be noticed that in knowledge of the Buddha, although all the
dhammas have been visualized in all possible features (even as a Bodhisatta on the night
when the Buddhahood was to have attained), and when the exercise was primarily on the
paticca samuppdda, vipassand was taken to the heart. And that the dhamma of paticca
samuppdda was deep, subtle and heard to visualize. Therefore, only the process of the
arising and dissolution of paticca samuppdda was discerned to be the the process of
sansarvatta dukkha.] (Mahdbuddhavan, Vol 2: 356).

Only after visualizing penetratively by himself, the Buddha admonished the
sansaravatta dukkha = process of arising and of perishing away of sankhdraloka referred
to as anulomapatiloma paticca samuppdda dhamma to his disciples. That the disciples
could understand as instructed has been expatiated by the Buddha in the suttans of which
the second ariyasdvakasuttan is given.

The Second Ariyasavakasuttana

Na bhikkhave sutavato ariyasdvakassa evum hoti “kim nu kho — kissamam sati kim hoti,
Kissuppdda kim uppjjati, kissamam sati sankhara honti, kissamam sati vinindnam hoti,
kissamam sati ndma-ripam hoti, kissamam sati salayatanam hoti, kissamam sati phasso
hoti, kissamam sati vedanad hoti, kissamam sati tahnad hoti, kissamam sati upaddanam hoti,
kissamam sati bhavo hoti, kissamam sati jati hoti, kissamam sati jaramaranam hoti’ti.

Atha kho bhikkhave sutavato ariyasdvakassa aparappaccayd nianamevatte hoti
“imasamam sati idam hoti, imassuppdda idam upajjati, avijjaya sati sankhdrd honti,
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sankhdresu sati idnam hoti, viifiane sati nama-riipam hoti, nama-ripe sati saldyatanam
hoti, salayatane sati phasso hoti, phasse sati vedana hoti, vedandya sati tahna hoti,
salayatane sati upadanam hoti, upaddane sati bhavo hoti, bhave sati jati hoti, jatiyad sati
Jjardmaranam hoti”’ti. So evum pajandti “‘evamayam loko samudayati”ti.

Na bhikkave sutavato ariyasavakassa evum hoti “kim nu kho — kissamam asati kim na
hoti, kissa nirodha kim nirucchati, kassamam asati samkhdra na honti, kissamam asati
viniianam hoti, kissamam asati nama-riipam na hoti, kissamam asati saldyatanam na
hoti, kissamam asati phasso na hoti, kissamam asati vedand na hoti, kissamam asati
tahna na hoti. R. Upddanam, Bhavo. Jdti. Kissamam asati jardmaranam na hoti ti.

Atha kho bhikkhave sutavato ariyasdvakassa aparappaccaya rianamevatta hoti
“imassamam asati idam nahot, imassa nirodhd imam nirucchati, avijjaya asati sankhara
na honti, sankhdresu asati vinfidnam na hoti, viiifidne asati nama-rupam na hoti, nama-

rupe asati salayatanam na hoti. R. Jatiya asati jaramaranam na hot’ti. So evum
pajandati “evamayam loko nirucchati’’ti.

Yato kho bhikkhave ariyasdvako evum lokassa samudayariica attarigamarica yathdabhiitam
pajanati. Ayam vuccati bhikkhave ariyasdvako ditthisampanno itipi, dassanasampanno
itipi, dgato imam saddhamam itipi, passati imam saddhamam itipi, sakkhena fidnena
samanndagato itipi, sakkhdya vijjaya samannagato itipi, dhamma sotam samdpanno itipi,
ariyo nibbedhikapaniio itipi, samatadvaram dahicca titthati itipiti (Sam.-1: 306-308).

Apparapaccayiti na parappaccayena, anifiassa appatiydyetvd attapaccakkhandname-
vassa ettha hotiti (Sam.-Ttha.-2: 32).

Na parappaaccayandti parassa asaddahanena (Sam.-Ti.-2: 38).

Bhikkhus .... There are two kinds of knowledge: one acquired after being taught
called dgamsuta and the other self-acquired through practice, called adhigamsuta. In the
santana of my noble savaka who is endowed with these two, there will not arise, in his
mind, such thought as “How? Which dhamma would arise when a certain dhamma is in
existence clearly? Which is the dhamma due to the existence of which there would arise
a dhamma?

What are dhammas that would cause the arising of the sankhdras ? What are the
dhammas that would cause arising of viririana? What are dhammas that would cause the
arising of the nama-riipa? What are dhammas that would cause the arising of the
salayatana? What are dhammas that would cause the arising of the phassa? What are
dhammas that would cause the arising of the vedana? What are dhammas that would
cause the arising of the tahnd? What are dhammas that would cause the arising of the
upddana? What are dhammas that would cause the arising of the bhava? What are
dhammas that would cause the arising of the jati? What are dhammas that would cause
the arising of the jaramarana?

No such a thought ever comes across his mind. Bhikkhus .... In fact, in the
santana of my noble disciple who is possessed of the two kinds of knowledge, one
acquired after being taught called dgamsuta and the other self-acquired through practice,
called adhigamsuta, there would arise only the penetratively visualizing aparappaccaya
fidna = attapaccakkha figna. This knowledge enables the sdvaka to understand the
cause-result relationship = anulomapaticca samuppdda dhamma penetratively by his own
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self, with respect in this case to the fact that there is no one but self to rely upon.

If this cause is really in existence, there will be a clear result. It is because of this
cause that the resultant has arisen. — If there is avijja as a cause, there will be sankhara as
aresultant. If there is sankhdra as a cause, there will be viriridna as a resultant. If there is
vifiiana as a cause, there will be nama-riipa as a resultant. If there is ndma-ripa as a
cause, there will be saldyatana as a resultant. If there is saldyatana as a cause, there will
be phassa as a resultant. If there is phassa as a cause, there will be vedand as a resultant.
If there is vedand as a cause, there will be tahna as a resultant. If there is fahnad as a
cause, there will be updddna as a resultant. If there is upddanaa as a cause, there will be
bhava as a resultant. If there is bhava as a cause, there will be jdti as a resultant. If there
1s jati as a cause, there will be jard + marana as a resultant.

This is the only kind of knowledge the savaka will have. That noble savaka of
mine would come to differentially know as “This is way the sankhdra loka arises” by
means of aparappaccaya iidna = attapaccakkha fidna.

Bhikkhus .... In the santdna of my noble disciple who is endowed with two kinds
of knowledge, the dgamsuta and adhigamsuta, not a single thought ever comes across his
mind — “How come? ? Which dhamma would not arise when a certain dhamma is not in
existence clearly? The cessation (by way of anuppddanirodha) which dhamma would
cause the dissolution of corresponding resultant dhamma? —

Which are the dhammas due to the absence which the sankhdras would not arise?
Which are the dhammas due to the absence which the vififiana would not arise?  Which
are the dhammas due to the absence which the ndma-ripa would not arise? Which are
the dhammas due to the absence which the saldyatana would not arise? ~ Which are the
dhammas due to the absence which the phassa would not arise? Which are the dhammas
due to the absence which the vedand would not arise? Which are the dhammas due to
the absence which the tahnd would not arise? Which are the dhammas due to the absence
which the upddana would not arise? Which are the dhammas due to the absence which
the bhava would not arise? ~ Which are the dhammas due to the absence which the jati
would not arise? Which are the dhammas due to the absence which the jard + marana
would not arise?

This kind of thought never crosses his mind. In fact, in the santdna of my noble
disciple who is possessed of the two kinds of knowledge, one acquired after being taught
called dagamsuta and the other self-acquired through practice, called adhigamsuta, there
would arise only the penetratively visualizing aparappaccaya fidna = attapaccakkha
fdna. This knowledge enables the savaka to understand the the cessation of the cause-
result relationship = patilomapaticca samuppada dhamma penetratively by his own self,
with respect in this case to the fact that there is no one but only self to rely upon.

If this cause has not been clearly in existence, there could not be a resultant
dhamma; due to cessation (by anuppddanirodha dhamma) of this cause, the result ceases
(by anuppddanirodha dhamma).

If there is no avijjd as a cause, there will be no sankhdra as a result. If there is no
sankhdra as a cause, there will be no visifidna as a result. If there is no vifiridna as a cause,
there will be no ndma-riipa as a result. If there is no ndma-riipa as a cause, there will be
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no saldyatana as a result. If there is no saldyatana as a cause, there will be no phassa as a
result. If there is no phassa as a cause, there will be no vedana as a result. If there is no
vedand as a cause, there will be no tahna as a result. If there is no tahna as a cause, there
will be no upddana as a result. If there is no aupdddna as a cause, there will be no bhava
as aresult. If there is no bhava as a cause, there will be no jati as a result. If there is no
jati as a cause, there will be no jard + marana as a result.

This is the only knowledge the sdvaka has in mind. That noble sdvaka of mine
would come to differentially know as “This is way the sankhdra loka ceases (by way of
anuppddanirodha dhamma)” by means of aparappaccaya fidna = attapaccakkha fiana.

Bhikkhus .... Then, in this way my noble sdvaka understands differentially as
“this is the way of arising and and of cessation of the sankhdra loka” via aparappaccaya
idna = attapaccakkha fidna. Bhikkhus .... At that time my noble sdvaka unerringly
understands, via aparappaccaya iidna = attapaccakkha ifidna, the true nature of the
arising and cessation of the sankhdra loka. Bhikkhus .... Then this noble sdvaka of mine
is recognized as one endowed with sammadditthi, with right dassana 7iana, who has
attained the dhamma of good deeds called saddhama, who has acquired the vision of the
dhamma of good deeds called saddhama, who is endowed with still practicing sakkha
figna vision, who is endowed with still practicing vijjd 7idna, one who has attained the
dhamma called dhammasota, one endowed with nibbedhikaparniiia (called vipassanpaniid
maggapannd) which is clean and superior and which can annihilate the mass of kilesa,
and one who is at the door of nibbana (Sam.-1: 306-308).

As the ndma-riipapariccheda fiana to sammdditthi are admonished by the Buddha
himself, the lokiyavipassandsammaditthi and lokuttaramaggasammadditthi are together
expatiated as the sammaditthi (Sam.-Ttha.-2: 32; Sam.-Ti.-2: 38).

Therefore, in this Suttana from aspect of sakkha — sakkhoti puthujjanakalayana-

kena saddham satta ariya tisso sikkha sikkhanti sikkhd (Abhi.-Ttha.-2: 315).— In accor-
dance with the opening of this kalaydnaputhujjana and the seven lower ariya individuals
should be called sakkha individuals who are still practicing the three features of sikkha
called sila, samddhi and panrid. Because of this, it should be noted, kalaydnaputhujana

individual, endowed with vipassanasammaditthi fidna vision, is also included among the
sikkha individuals.

In this suttana the Buddha himself has stated that the kalayanaputhujjana toge-
ther with sikkhdariyd indivuals penetratively understand, by means of aparappaccaya
fdna = attapaccakkha ndna, the process of arising of the sankharaloka, called
lokasamudaya, and of cessation of sankhdraloka, called lokanirodha. Similarly the
disciples have admitted to each other, during discussion on the lokasamudaya and
lokanirodha, that they understand these processes penetratively. These are mentioned in
the pitakas clearly. Now some extracts from kosambisuttan will be presented.

Extracts from Kosambisuttan
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Once the venerable Musila, Pavittha, Narada, Ananda were whiling at the Ghositd
monastry in the country of Kosambi. Then the venerable Pavittha put some questions to
the venerable Musila. The venerable Musila duely answered the questions. The questions
and answers are as follows.

Anfiattareva dvuso pavittha saddhdya anfiattara ruciyda annattara anussava annattara
akdraparivitakka annattara ditthinijjhanakhantiya atthayassamato musilassa
paccattameva nidnam “‘jdtipaccayd jaramaranan’ti.

Annattareva avuso musila saddhdya anniattara ruciyd annattara anussava annattara
akdraparivitakka annattara ditthinijjhanakhantiya ahametam jandm ahametam passami
“jatipaccaya jaramarananti (Sam.-1.: 336).

Thero pana paricapi etani kdarandni patikkhapitva paccakkharidnena patividdhbhavum
pucchanto afifiattareva dvuso musila saddhdydtiaidomdha (Sam.-Ttha.-2: 113).

Question — My Lord Musila ....

1. Saddhd = belief in others,

Ruci = One’s own confidence born out of self thinking,

Anussava = reasonable knowledge obtained from others,

Aképarivitakka = careful considerable on the characters,
Ditthinijjhanakkhanti = devotion towards the tought acquired just by thinking.

Nk v

Is there paccakkhaiiiiana that understands the fact that because of jati as the cause,
except the above five, jaramarana arises?

Answer — My Lord Pavittha ....

Saddhd = belief in others,

Ruci = One’s own confidence born out of self thinking,

Anussava = reasonable knowledge obtained from others,

Aképarivitakka = careful considerable on the characters,
Ditthinijjhanakkhanti = devotion towards the tought acquired just by thinking.

Nk

Yes | know there is paccakkhaiiiidna that understands the fact that because of jati
as the cause, except the above five, jardmarana arises (Sam.-1: 336-337).

Upto arising of sankhdra dhammas due to avijja were asked similarly, and the
answers were made similarly. Again the process of cessation of sankhdara dhamma was

asked.

Annattareva dvusso musila saddhdya annattara ruciya annattara anussava
annattara akdaraparivitakkda annattara ditthinijjhanakkhantiya atthdayassamato musilassa
paccattameva fidnam “jatinirodhd jaramarananirodho”ti. Affiattareva dvusso pavittha
saddhdya annattara ruciyd annattara anussava annattara dakaraparivitakka annattara
ditthinijjhanakkhantiya ahametam janami ahametam passami “jdatinirodha
Jjaramarananirodho”ti (Sam.1: 337).

Question — My Lord Musila ...

1. Saddhd = belief in others,
2. Ruci = One’s own confidence born out of self thinking,
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3. Anussava = reasonable knowledge obtained from others,
3. Akaparivitakka = careful considerable on the characters,
4. Ditthinijjhanakkhanti = devotion towards the tought acquired just by thinking

Is there paccakkhaiiiidna that understands the fact that because the jdti ceases (by
way of anuppddanirodha dhamma), with the exception of the above five, jaramarana
ceases (by way of anuppddanirodha dhamma)?

Answer — My Lord Pavittha ....

1. Saddha = belief in others,

2. Ruci = One’s own confidence born out of self thinking,

3. Anussava = reasonable knowledge obtained from others,

4. Akdparivitakka = careful considerable on the characters,

5. Ditthinijjhdnakkhanti = devotion towards the tought acquired just by thinking.

Yes I know that there is paccakkhaniidna that understands the fact that because
the jati ceases (by way of anuppadanirodha dhamma), with exception of the above five,
Jjardmarana ceases (by way of anuppddanirodha dhamma). (Sam.1: 337).

Up to cessation of avijjd and of sankhdra dhammas were asked similarly, and the
answers were made similarly. Here explanations contained in the atthakathd tika will
be presented in continuation.

1. Saddhd — some people believe in what others said, and would repeat what he has
heard. He takes it as the truth. The he is the one who is dependent upon others, his
knowledge is that of other’s, and, in a way, he ends up at other’s mouth. He is the kind of
person without analyzing capability.

2. Ruci — the other kind of person is the one who thinks about something by himself.
He would think to his liking as “this will arise by itself, not due to other factors.” He
would not rely on others with regard to this and would take it to his heart’s liking and as
the truth.

3. Anussava — still the other kind of person would ask “How does this factor arise?
Why does this arise? This factor arises in this way; this factor arises because of this
cause.—He would have heard it this way from predecessors. It has been heard so since a
long time ago. This is the truth. This factor is just the right one”. What he has heard
from others is taken to be true. He is another kind of person who ends up at other’s
mouth.

4. Akdraparivitakka — while thinking as this factor may have arisen this way, a factor
he has thought appear in his citta for every material. He is the fourth kind of person who
would take into his mind as if what he has thought really exists and is the truth. This is
the person without practical experience, who has come to a dead end by just thinking.

5. Ditthinicchdanakkhanti — a fifth kind of person is the one who is considering on a
causative factor, and a certain result occurs while doing so. He firmly believes in it, and
takes to heart of the fact that there is no other result. In such a person a kind of firm and
determined belief, called abhinivesa, occurs. In his thought, concentrated on this cause,
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a kind of contendment and satisfaction appears. This person will willingly accept — “This
cause really exists”, just by thought. This is the Ditthinicchanakkhanti (Sam.-Ttha.-2:122;
Sam.-Ti.-2: 122).

It has been asked if the process of arising of sankhdraloka called lokasamudaya =
anulomapaticcasamuppada dhamma and of the dissolution of sankharaloka called the
lokanirodha = anulomapaticcasamuppada dhamma are understood and visualized by
means of paccakkha fidna, after eradicating the the five causes such as saddha, ruci,
anussava, dkdparivitakka and ditthinicchanakkhanti.

The reply was that the process of the arising and dissolution of the sankhdraloka
has been understood and visualized by the paccakkha 7iana only, but not with these five
causes. In accordance with the desand — purimakammabhavassamim moho avijja —
admonished in the 12 characters of paticca samuppada, page (50) of Patisambhidamagga
pali in which the Venerable Musila has admittedly stated to have understood and
visualized by means of paccakkha fidna, the three periods are included as

1. Dhamma groups of the past period referred to as avijjd, sankhdra,
2. The present period extending from vizifid to (kamma) bhava,
3. Dhamma groups of the future period referred to as jati, jardmarana.

Because of the inclusion of these three periods, you may called these characters of
the paticca samuppdda also as the dhammas of past, future and present periods; or in
accordance with the desand mentioned in Patisambhidamagga pali, on page (52) as — jdta
avijja paccuppanna — all can be regarded as solely paccuppanna dhamma. Whichever
way it is regarded —

1. Invipassand prior to ariyamagga called pubbabhdgasatipatthanamagga,
2. At the moment of ariyamagga,

A meditator must try to visualize these 12 characters of paticca samuppdda by the
knowledge of paccakkha fiana variously admonished as anubodhaniana, pativedharidana,
Adtaparinid, tiranaparinid, pahdnaparinid, vipassandasammdditthi, maggasammdaditthi,
aparapaccayarnana, attapaccakkharidna, etc. As a man would see different ripa objects
via his physical eyes, so should a meditator make attempt at understanding and
visualizing these 12 characters penetratively. The Buddha has admonished that only
understanding and visualizing this way can one acquire ariyamagga where all asava
dhammas have been utterly eradicated (Sam.-1: 267). Only after penetratively
understanding this way, should one discern on the past and future, which are adittha, in
the same way.

Be Considerate and Ponder

Yam kivici rahula riipam atitandgatapaccuppanam ijjhattam va bahiddhd va olarikam va
sukhumam va hinam va panitam va yam dire vad santike va, sabbam ripam “netam
mama, nesohamassami, na meso atta’ti evummetam yathabhiitam sammappannadya

passati (Sam.-1: 444; Anusayasutta).

Sammappaiiiidya passatiti saha vipassandya maggapanndya sutthu passati (Sam.-Ttha.-
2:197).
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In this Suttana the Buddha has instructed Rahula to discern the five-fold upada-
nakkhandha, existing as 11 species situated within the past, future and present periods,
and in the two santana of ijjhatta and bahiddha — “netam mama, nesohamassami, na
meso attda” = as anicca, dukkha and anatta unerringly by virtue of sammapparinia.
Discern with sammappaiifid, as explained in the atthakatha, means to discern by
vipassand pannd together with ariyamagga parind so as to visualize thoroughly.

With reference to this explanation note that the sammapparifié = good and true
knowledge means the vipassand paninia and ariyamagga paniida. Discern with vipassana
pannd, and also with the ariyamagga parniiia on the five-fold upddanakkhandha of the
past, future and present periods as anicca, dukkha and anatta. In this discerning are the
vipassand pannd and ariyamagga pannd the anvaya rfidna or paccakkha fiana? The
sayddaw has explained in the book of meaning as follows.

Samma. R. Passatiti pubbabhdge vipassanananena sammasanavasena, mag-gakkhane
abhisamayavasena sutthu attapaccakkhkena passat (Sam.-Ti.-2: 181).

In vipassand prior to ariyamagga the past and future five-fold updddanakkhandhds
are well discerned by attapaccakkha fiana, called the sammdditthi fidna, which arose by
the power of knowledge acquired through the discernment of these five-fold khandhas as
the object. During the ariyamagga stage, the past and future five-fold upddanak-
khandhas are well discerned by attapaccakkha fidna, called the sammaditthi fiana, which
arose by the power of knowledge acquired through concentrating on these five-fold
khandhds via asamohapativedha that annihilates the moha hindering the understanding of
these khandhds.

The vipassanaditthi fiana, which can discern on the past and future five-fold upa-

danakkhadhds taking them as the object of concentration, is called attapaccakkha fidna.
In the same way maggasammdditthi ridna has also been given as attapaccakkha fidna.
This explanation was given the Reverend Dhammapava known by the name of Acariya
Dhammapala.

Atha kho ripani viya cakkhuvinifidnena ripddini tesam ca samudayddike paccakkha
katvd dassanam ... (Sam.-Ti.-2: 63).

Avijjasamudaydti avijjaya uppdda, atthibhavati attho. Nirodhavirodhi hi atthibhdavo
hoti, tassama nirodhe asati atthibhavo hoti, tassama purimabhavasiddhdya avijjdya sati
imassamim bhave riipassa samudayo rupassa uppddo hotiti attho. Tahndsamudayo
kammasamudayoti itthapi eseva nayo (Sam.-Ti.-2: 58).

Avijjanirodhd riapanirodhoti aggamaggananena avijjaya anuppddanirodhato
andgatassa rupassa anuppadanirodho hoti paccaydbhdve abhdvato (Sam.-Ti.-2: 59;
Mahati.-2: 421).

It was also the Reverend Dhammapava known by the name of Acariya
Dhammapala who has explained that as a man could see the ripa objects by cakkhuviri-
fidna, so should the following be seen penetratively by a meditator see the nature of the
samudaya and nirodha = (attanfigama) —

1. The five-fold upddanakkhandha existing in 11 features as the past, future, present,
ijjhatta, bahiddha, oldrika, sukhuma, hina, panita, dira, santika,
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2. (a) The nature of the samudaya of the present five-fold upadanakkhandha of five-
fold patisandhekhandha etc. due to arising of the causes such as avijjd, tahna,
upadana, sankhdra, kamma etc. of the past bhava, which had been cultivated
during the establishment of the kammabhava; (b) the nature of the samudaya of the
future five-fold updddnakkhandhd of five-fold patisandhekhandha etc. due to
arising of the causes such as avijja, tahna, updadana, sankhdra, kamma etc. of the
present bhava, which had been cultivated during the establishment of the
kammabhava, (c) the nature of the samudaya, referred to as nibbattilakkhand, of
initial arising of these updddanakkhandhdas

3. (a) Cessation, without reappearance once again, due to arahatta magga of causes

such as avijja, tahna, updddna, kamma etc. called the nature of anupadanirodha

because of which when updddanakkhandhas, the future results, pass away by non-
reappearble cessation, referred to as cessation by nature of anupddanirodha = the
nature of nirodha = attharigama, (c) the perishing of these updddnakkhandhas called
bhanga = the nature of nirodha and attharigama.

Naydassanavasena va evum vuttam. Patthamahiii paccuppannadhammdanam
udayabbayam disva atha atitandgate nayam neti (Maha.-Ti,-2: 423).

In other words, it is explained as the nayadassana = by virtue of demonstrating
the method. To begin with, of the paccuppanna dhamma,

1 (a) The nature of the samudaya of the present five-fold upddanakkhandha of five-
fold patisandhekhandhd etc. due to arising of the causes such as avijjd, tahna, upadana,
sankhdra, kamma etc. of the past bhava, which had been cultivated during the
establishment of the kammabhava; (b) the nature of the udaya of the future five-fold
updddnakkhandha of five-fold patisandhekhandha etc. due to arising of the causes such
as avijjd, tahnd, upadana, sankhara, kamma etc. of the present bhava, which had been
cultivated during the establishment of the kammabhava, (c) because of cessation of the
causes such as avijja, tahnd, upadana, sankhdara, kamma by means of anuppdadha due to
the ariyamagga, the future results like updddanakkhandhds they pass away by the nature
of anuppddanirodha. This nature of this passing away, called the nature of vaya, can be
visualized by paccayato udayabbayadassana;

2. The khanato udayabbayadassana which can discern the momentary arising and
perishing away of (the causes) the resultant updddnakkhandhds;

It has been instructed by the very Mahatika Sayadaw the Venerable Dhammapala
that only after discerning on these two kinds of udayabbaya by the paccakkha fiana
concentrate on those of the past and future, which are adittha, in a similar way.

It must be remembered that the teacher of the book of meaning never has
indicated to discern on the past and future factors not via paccakkhna 7idna but by
speculation. And those in search of eternal peace, the nibbana, should always keep that
in mind.

The Noblest Speech

Yam Buddho bhasate vacam, khemam nibbanapattiya.
Dukkhassantakariydaya, sa ve vaicanamuttamd (Sam.-1: 191).
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Buddho = the Buddha who has understood the Four Noble Truth penetratively,
without help of teachers, but by his own knowledge called sayambhii fidna, and so named
because he has made the celestial beings, the worldling, the byahma and all the sentient
beings to penetratively understand the Four Noble Truth via the paccaknakha ridna.
Nibbanapattiyd = to take the great asankhata element, the element of peacefulness, the
nibbana dhamma, which would bring an end to the suffering of the worldly affairs, as
the object and concentrate by means of paccakkha ridna. Dukkhassa = vattadukkha in the
three lives and three planes belonging to three stages of being (e.g. kdma, ripa, aripa
existences). Antakiriydya = for attaining the ending by cessation of dukkha via passing
away of the corporeality. Khemam = that which is the attainment of peace and end of the
multitude of sufferings. Yam vdcam = that dhamma talk, which should be taken as good
niydnika dhamma, that helps one escape from samsardvatta. Bhdsate = has admonished
with karund and metta. Sd vaca = that dhamma talk which is the niydnika dhamma that
lead one to escape from the samsardvatta is. Vdcanam = of all the talks. Uttamd = the
most superior and noblest of all (Sam.-1: 191; Sam.-Ttha.-2: 252).

These descriptions will suffice to conclude the treatment on Paccakkha fidna and
Anvaya fidna. 1f the explanations given here is acccepted without reservation, then you
the noble man is expected to also accept the explanations on Baddekarattasuttana.

Bhaddekaratta (An Auspicious Night) Sutfana — Explanation

In Uparipanndsapdli vibhafiga, included in Mijjhimanikaya of the five sections
of nikdya, four suttanas come under the name of bhaddekaratta = an auspicious night.
The first bhaddekaratta suttana is sammdsambuddhabhdasita suttana admonished by the
Buddha, the sabbarisiu sammadsammabuddha himself.

The second suttana is one admonished by the Venerable Ananda himself.
The third suttana was admonished by the Venerable Mahapaccé.

The fourth was sammdsammdabuddhabhdsita suttana which came into being in
relation to the Venerable Lomasakafigiya.

The meaning of bhaddekaratta has been given as baddekaratta = an auspicious
night, the explanation being given with reference of method of the five-fold khandhas in
the first, second and fourth suttanas. In the third suttana it was given with reference to
the method of 12 species dyatana.

In these suttanas the monks, who are exercising the vipassandbhdvandkammat-
thana day and night on the five-fold khandha and causes within the two santanas referred
to as ijjhatta and bahiddha, the three periods the past, future and present or the 12 species
of dyatana, are expatiated to be monks of an auspicious night, and the night to be of an
auspicious night. The meditation was made to attain khanapaccuppanna by means of
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aniccanupassana etc. of the seven species of nupassana.

If you, as a meditator, also wanted to be a meditating individual of an auspi-
cious night, you must exercise the vipassandbhdavanakammatthana on the causes of the
three periods and within two santdnas together with the five-fold khandha by means of
the anmiccanupassand etc. of the seven species of nupassand. In this doctrine,
explanations will be made as to how to become a monk of an auspicious night,
orientating towards understanding the five-fold khandha = 12 species of ayatana = ripa-
nama dhamma penetratively understood by three parifinid. To acquire this penetrative
knowledge, a step by step elucidation will be made of the exercise on vipassand bhavana
from dndpdna way to the attainment of arahattaphala.

Among the Baddekaratta suttanas, four gathds are given in brief, and their
meanings are given in continuation. The four gdthds are as follow.

1. Atitam nanvagameya, nappatikaiikhe andgatam.
Yadatitam pahinam tam, appattaiica anagatam.

2. Paccuppannaiica yo dhammam, tattha tattha vipassati.
Asamhiram asam kuppam, tan vidva manubyiihaye.

3. Avijjeva kiccamatappam, ko jaiiid maranam suve.
Na hi no sarigaram tena, mahdsenena maccund.

4. Evum vihdram dtapam, ahorattamatanditam.
Tam ve “baddekarattoti, santo dcakkhate muni.

The meaning of the above gathas are as follows.

1 (a). As the past five-fold khandhd have perished utterly, the past five-fold khandhas
(= the 12 dyatana) should not be clung to by tahnda-ditthi as “I, mine”.
(b) As the future five-fold khandhas have not yet attained, and so have not arisen, the
future five-fold khandhds should not be anticipated by tahnd-ditthi as “I, mine”.

2. The man of wisdom should discern on the present five-fold khandhds

(a) at that moment of arising

(b) at that dhamma groups
(c) at site of forest etc., by means of aniccanupassand etc. of the seven kinds of

nupassand. The man of wisdom should be recollecting on the indestructible
vipassana fiana to which no tahnd-ditthi attached as “I, mine”. In other words to
enter a janic state of asankhata dhatu, element of peacefulness, the nibbana and
phalasammapatta by the recollecting on these which have not been destroyed and
with no attached tahnd-ditthi as I, mine”.

3. For the purpose exercise by the recollecting vipassand 7idna or for exercise by
recollection on the phalasamdpatta, which is associated with samattha vipassana
that is able to annihilate kilesas, effort must be made without procrastination. For
no body knows if one would be still alive tomorrow or a day after. Indeed we

never have any
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agreement with the king of death regarding when to die.

4. The monk, who leads his life making every effort to acquire phalasamdpatta, that
is associated with samattha vipassand that is can annihilate the kilesas, is, in fact,
one who belongs to an auspicious night. This was expatiated by the Sabbariniu
Sammdsambuddha Buddha named Buddhamuni the Supreme of the munis in
whom the kilesds have utterly been eradicated (Ma.-3: 226).

Delight in the Past

In accordance with instruction given in the above gdthd (1) atitam ndnvdgameya
= the past is not to be followed. Regarding this instruction as to whether or not the past is
followed, the Buddha himself has explained as follows.

Kathartica bhikkhave atitam anvdagameni, “evuri ripo ahosim atitamaddhana’ti
tatthanandim samanvdneti. “Evum vedano. R. Evum safifio. Evum sankhdro. Evum
vinnano ahosim atitamaddhana’ti attha nandinm samanvaneti. Evum kho bhikkhave
atitam anvagamaneti (Ma.-3: 226).

Attha nandim samanvéadhnatiti tesu ripddisu tahnani samanvaneti anupavatteti (Ma.-
Ttha.-4: 171).

Bhikkhus .... How is the past enjoyed?

1. Delight in the past ripa dhamma, the nandi dhamma, as — “The riipa dhamma has
arisen in the past” — has appeared.

“Such a feeling = vedand dhamma in the past,

Such an awareness = saninid dhamma,

Such a dynamic groups of cetasika sankhdra dhammas,

Such a mental quality = vifiridna dhamma has arisen.” will cause the formation of
delight in the past (vedanad-sanna-sankhara) vinifidna dhammas. Bhikkhus .... The
past is enjoyed in this way (Ma. 3: 226).

NhA WD

If the delight, nandi dhammas, in the ripa-vedand-saninia-sankhdra-vinidana of
the past resulted as expounded above by the Buddha, then there always is enjoyment in
the past. This is what it really means and which must be well noted. Again the
Venenrable Mahakaccé also has explained how to have enjoyment in the past as given
below.

Katharica avuso atitam anvdagameti? Iti me cakkhu ahosi atitamaddhdnam, iti riipati,
tattha sandardgappatibaddhan hoti viniiianam, sandardgappatibaddhatta vinndnassa
tadabhisandati, tadabhinadanto atitam anvdagameti (Ma.-3: 236).

My colleagues .... In what ways is the past always enjoyed?

The nikanti vinriana associated with longing for element of eye clearness and in
material object, the chandharaga, had arisen such as in the past I have had element of eye
clearness in this way, my material objects have been this way. Because of association of
this conscious (nikanti) viniiiana dhamma with the clinging, rdagasandha, one 1s delighted
in the element of eye clearness and material object. If one is delighted with the element
of eye clearness and material object, then he is delighted in the past. (It has been expatia-
ted that the same applies to the remaining dyatanas).
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In the above sermon too the instruction is that it must be kept firmly in mind that
if delight has been attached to 12 species of dyatana, then the past is delighted in.

How the Past is Not Enjoyed

Katharica Bhikkhave atitam nanvdgameti, “evum ripo ahosim atitamaddhdanan’ti tattha
nandim na samanvdneti. “Evum vedano. R. Evum safiiio. Evum sankhdro. Evum
vififidno ahosim atitamaddhdnan’ti tattha nandim na samnvaneti. Evum kho bhikkhave
atitam namanvagameti (Ma.-3: 226 —227).

Bhikkhave .... In what way was the past not enjoyed?

1. Delight in the past ripa dhamma, the nandi dhamma, as — “The riipa dhamma has
arisen in the past” — has not appeared.

“Such a feeling = vedand dhamma in the past,

Such an awareness = sanind dhamma,

Such a dynamic groups of cetasika sankhdra dhammas,

Such a mental quality = viriiidna dhamma” will cause the formation of delight in
the past (vedand-sannd-sankhdra), viniidna dhammas has not arisen. Bhikkhus ....
This is how the past is not enjoyed (Ma.3: 236).

nk v

The Venerable Mahakaccé has also explained how no enjoyment is seeked in the
past.

Kathaiica avusso atitam nanvdagameti. Iti me cakkhu ahosi atitamaddhdnam, iti ripati,
tattha na sandardgappatibaddham hoti vuniiidnam, na sandardgappatibaddhatta
vifinanassa na tadabhinandati, na tadabhinandanto atitam nanvagameti (Ma.-3: 236).

My colleagues .... In what ways is the past not always followed?

The nikanti vififidna associated with longing for element of eye clearness and in
material object, the chandhardga, had not arisen such as in the past [ have had element of
eye clearness in this way, my material objects have been this way. Because of
dissociation of this conscious (nikanti) vifinidna dhamma with the clinging, chandhardga,
one is not delighted in the element of eye clearness and material object. If one is not
delighted with the element of eye clearness and material object, then he is not delighted
in the past (Ma.-3: 236).

The same has been instructed to apply to the remaining dyatanas. In this sermon,
if there is enjoyment in the 12 dyatanas, then this means that the past is still enjoyed, and
it should be remembered that if there is no enjoyment in the 12 dyatanas there will be no
delight in the past.

The explanations given by the Buddha and the Venerable Mahakaccé are that if
there has been delight, the nadidhamma, in the five-fold khandhds, ripa and nama dham-
mas called the 12 dyatans, then the past will be clung to. If nadidhammas have not arisen
then it is clear that there is no pleasure in the past. These are the desands which have
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instructed with emphasizing only on the exercise to be detached from the past khandhds
and dyatanas. It should be realized that these desands instructed only to be detached, to
be free from attachment to, the past khandhds, dyatanas or tahnd ditthi. These, however,
do not mean that the past khandha-dyatana-riipa-nama are not to be taken as the object
of meditation.

Expectation of the Future

Katharica bhikkhave anagatam patikarikhati? “Evum ripo siyam anagatamaddhdnan’ti
tattha nandini samanvaneti. Evuni vedano siyam. R. Evum saiiiio siyam. “Evum
vifindno siyam andatamaddhanan’'ti tattha nandim samnvaneti. Evum kho bhikkhave
andgatam patikanikhati (MA.-3: 227).

Bhikkhave .... How is the future expected?

1. Delight in the future ripa dhamma, the nandi dhamma, as — “The ripa dhamma
is anticipated to arise in the future.”

This kind of feeling in future = vedand dhamma. R.

Such an awareness = saniiid dhamma.

Cetasika sankhara dhamma which are subject to such changes.

Such a consciousness = delight, nandi dhammas, in the future virifidna dhamma
(vedana-sannd-sankhara) results when a wish is made for them.

Nk W

Bhikkhus .... The longing for the future has been made in this way.

This is what the Buddha has expounded with regard to longing for the future.
Again the Venerable Mahakaccé has expatiated on the anticipation of the future in the
following way.

Katharica dvusso andgatam patikaiikhati. Iti me cakkhu siya anagatamaddhanam, iti
rupati appatiladdhassa patilabhdya cittam panidahati, cetaso panidhanapaccaya tada-
nadati, tadabhinandati, tadabhinandanto andgatam patikarnikhati (Ma.-3:237).

My colleagues .... In what way is the past longed for? May the element of my
eye clearness be so in future; may my corporeality be so. The mind has been set in this
way on the eye clearness element and corporeality which have yet to acquire. The mind
set in this way is the cause due which the awareness in the eye clearness element and
corporeality have resulted. If there is delight in this eye clearness element and
corporeality, then will be anticipation for the future. (It has been admonished that the
same applies to the remaining dyatanas) (Ma.-3:237).

According to the desana admonished here —

If a wish has been made in mind that in the future period and future life as to be a
human of good deeds, a god of good deeds, and had made wishes after performance of
kusala actions, then this means there is delight in the five-fold upddanakkhandha of the
human and of the god. Note that if there is enjoyment for these, then there is anticipation
for the future.

Not Anticipating the Future
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Katharica bhikkhave andgatam nappatikanikhati. “Evum ripo siyam andgatamaddha-
nan’ti tattha nandim na samanvaneti. Evum vedano siyam. R. Evum safifio siyam.
Evum sankhdro siyam. “Evum viffidno siyam andagatamaddhdnan’ti tattha nandim na
samanvaneti. Evum kho bhikkhave anagatam nappatikanikhati(Ma.-3:227).
Bikkhave .... In what way is the future not anticipated?
Enjoyment, nandi dhamma, in the future corporeality as “I wish to have a human
good looking material body in future” does not happen to arise in one again and
again.
Such an enjoyable feeling = wish to be one with vedana. R.
Such an awareness = wish to be one with sania.
Wish to be one with such a cetasika and sankhara dhamma groups subject to
change.
“Wish to be one with such an enjoyable consciousness = vififidna in future”, a
delight in these future vinridna dhamma (vedana-sanna-sankhdra) groups have
not been made again and again.

Bhikkhus .... This how the future has not been anticipated (Ma.-3: 227).

This is the desana expatiated by the Buddha, through his mukhapdttha, as an
explanation of how the future is not anticipated. With regard to non-anticipation of the
future, the Venerable Mahakaccé has given the following explanation.

Kathaiica avusso andgatam nappatikanikhati. Iti me cakkhu siyd andgatamaddhanam, iti
ripati appatiladdhassa patilabhdya cittam nappanidahati. Cetaso appanidhanapaccayd
na tadabhinadati, na tadabhinandanto andgatam nappatikaiikhati (Ma.-3: 237).

My colleagues .... In what way is the future not anticipated? The mind is not set
on the eye clearness element not yet acquired as I wish my future eye clearness element
be this way, material objects be like this. Because of the non-committed mind as the
cause, there is no enjoyment in the future eye clearness element and material object. If
there is no delight in the future eye clearness element and material object, then the future
will not be longed for or anticipated. (A similar explanation was expatiated for the
remaining five pairs of dyatanas). (Ma.-3: 237).

Note again that with reference to the above desand expounded by the Omniscient
Buddha and the explanations given by the Venerable Mahakaccé, no longing for nor
delight in the future five-fold upddanakkhandhd and the ripa-nama, called the twelve
dyatanas, as “Let me be it,” means no anticipation on the future.

With regard to the above explanations and instructions, teacher of the book of
meaning also has the given meaning of “do not long for future, do not anticipate the
future” as follows.

Aftitanti atite paiicakkhandhe. Nanvdgameydti tahndditthihi nanugaccheya.
Napatikaiikheti tahndditthihi na pattheya (Ma.-Ttha.4: 170).

The past refers to the five-fold khandha of the past (= 12 species of dyatana); do
not long for the past means not to long for the past five-fold khandhd (= the ayatana 12
species) by tahnd-ditthi as “I — Mine = Let me be like this. Let me be like this”.
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Do not anticipate for the future means not to long for the future five-fold khandha
(= dyatana 12 species) by tahnd-ditthi as “I would like to be this. I would like to be
this.”
The Essence of the Sermon

The actual sense of this pali book of meaning is this.
1. If attachment is made on the past five-fold khandha by tahnd-ditthi, then it is
longing for the past.
2. If attachment is not made on past five-fold khandha by tahnd-ditthi, then means
that the past is not longed for.
3. If attachment is made on the future five-fold khandhd by tahnd-ditthi, then it is
longing for the future.
4. If attachment is not made on future five-fold khandha by tahnd-ditthi, then means
that the future is not longed for.
This is the basic idea of the statement.
1. Do not to long for the past means to meditate so as not be attached on the past five-
fold khandhd by tahnd-ditthi and effort must be made not be so attached.
2. Do not to long for the future means to meditate so as not be attached on the future
five-fold khandha by tahna-ditthi and effort must be made not be so attached.
It should be accepted without reservation that this is what the desana really means.

Attraction to Tahnda-Ditthi in the Present

The Buddha Sabbfiusammasambuddha himself has expatiated as if there is
sakkdya ditthi referred to as attaditthi = my life, my soul, my vififidna and my self,
attached either on the present five-fold khandhd or on any one of these five, and if there
is attachment as I, other, male, female, individuality, sentient being, human, god,
byahma, then attraction will be exerted on the five-fold khandha by tahna-ditthi (Ma,-3:
227).

Bhikkhus .... In what way is attraction made on the present by tahnd-ditthi?

Bhikkhus .... In this world, worldlings, who are not used to seeing the ariyas,
being incompetent in and unfamiliar with the ariyddhamma, and not used to seeing the
people of good deeds being incompetent in, unfamiliar with, and unheard of the good
dhamma, are being attracted by tahnd-ditthi in the following way.

1. Ripa is discerned as atta.

2. (The remaining khandhds) Are discerned as possessing atta,

3. Discerning as riipa in atta and

4. Atta in ripa.
Feeling as vedana is. R.
Awareness as safifid is. R.
Cetasika sankhdra dhamma groups subject to change as. R.
Awareness = discern vififidna as atta.
(The remaining khandhas) Are discerned as possessing atta.
Discerning as ripa in atta and
Atta in ripa.
Bhikkhus .... In this way attraction is made to the present dhammas by tahna-ditthi
(Ma.-3:227).

The Venerable Mahakaccé too has expounded as follow.

b
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Katharica avusso paccuppannesu dhammesu samhirati.

Yaricavusso cakkhu, ye ca ripda. Ubhayametam paccuppannam, tassamim ce
paccuppanne chandaragappatibaddham hoti viiinidnam, chandardgappatibadhatta
viniianassa tadabhinandanto paccuppannesu dhammesu samhirati (Ma.-3: 237).

My colleagues .... In what way do thand-ditthi attract as “I, mine” in the present
dhammas?

My colleagues .... Eye clearness element (= cakkhupasdda) and riipa object are a
pair of the present. Longing for the eye clearness element and riipa object of the present
= awareness connected with chanda-rdga = vififidna may occur. Then that eye clearness
element and ripa object will be enjoyed because of the awareness = longing of the
viriiana = the state of being connected with the chandardga. 1f there is delight in the eye
clearness element and ripa object, then there is attraction by tahnd-ditthi to these present
dhammas. (The same phenomenon for the remaining five pairs of dyatanas have been
expounded).

Distraction by Tahnd-Ditthi in the Present

Bhikkhave .... In what way do tahna-ditthi distract in the present?

Bhikkhus .... In this world, savaka, the followers of the Buddha’s desana,
who are used to seeing the ariyas, being competent in and familiar with the
ariyadhamma, and used to seeing the people of good deeds, being competent in, familiar
with and having knowledge of the good dhamma, are being distracted by tahna-ditthi in
the following way.

5. Ripa is discerned not as atta.

6. (The remaining khandhds) Are discerned as not possessing atta,

7. Not discerning as ripa in atta nor

8. Atta in ripa.
Feeling as vedand is. R.
Awareness as safifid is. R.
Cetasika sankhara dhamma groups subject to change as. R.
Awareness = discern vififidna not as atta.
(The remaining khandhas) Are discerned as not possessing atta.
Not discerning as riipa in atta nor
Atta in ripa.

Bhikkhus .... In this way no attraction is made to the present dhammas by

tahnd-ditthi (Ma.-3: 227).

Katharica avusso paccuppannosu dhammesu na samhirati.

Yaricavusso cakkhu, ubhayametam paccuppannam, tassamim ce paccuppanne na
chadardgappatibaddham hoti vifiiidnam. Na chandardgappatibaddhatta vinnidnassa na
tadabhinandati, na tadabhinandanto paccuppannesu dhammesu na samhirati
(Ma.-3:238).

My colleagues .... In what way is no attraction made to the present dhammas by
tahnd-ditthi?

My colleagues .... The eye clearness element and the ripa object are a pair of the
present. Suppose the longing for present eye clearness element and ripa object =
awareness associated with chanda-rdaga = vinnidna does not arise. Because of the
awareness = longing of the virifiana = being dissociated with chanda-rdga result in

AN
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distraction of that eye clearness element and riipa object. If there is no delight in these
two, then there is no attraction to the present dhammas by means of tahnd-ditthi. (It has
been expatiated that the same applies to remaining five pairs of dyatanas).

The Meaning of the Desand

The meaning of the desand has been given by the teacher of the book of meaning
as follows.

Tattha samhiratiti vipassandya abhdvato tahndditthihi dkatthiyati. Na samhiratiti
vipassandya bhavena tahnaditthiti dkatthiyati (Ma.-Ttha.-4: 171 - 172).

Because vipassand siana does not arise in the present dhammas = due to the
vipassana fidna being not apparent, there is an attraction exerted by tahnd-ditthi. Due to
arising of the vipassana fidna in the present dhammas, there apparently is vipassand fiiana
because of which no attraction can be exerted on the present dhammas.

(Ma.-Ttha.- 4: 171 - 172).

In accordance with the explanations given in the above, if vipassand rfiana are
arising on the present dhammas, there can be no attraction by tahnd-ditthi = there can be
no tahna-ditthi. 1f no vipassana fiana arises on the present dhammas, attraction by tahna-
ditthi will be exerted = the tahnda-ditthi will be arising. Therefore, the Buddha himself
has instructed in second gadthd to be free from attraction by fahnd-ditthi. So as not to be
attached by tahnd-ditthi on the present five-fold khandhd and ripandma dhammas must
be dissolved and discerned by vipassand via aniccanupassand nidna, dukkhdanupassand
Aidna, anattanupassand fidna, nibbidanupassand fiana, virdganupassand fidna, nirodha-
nupassand fidna, patinissagga nidana, referred to as the seven anupassand fidna, again and
again.

Paccuppannariica yo dhammams, tattha tattha vipassati.
Asamhiram asamkuppam, tam viddva manubayiihaye.
(The meaning of this stanza is given at the beginning of Baddekaratta suttana).
The explanations have also been given by atthakathd-tika as follows.

Attha tatthati paccuppannampi dhammam yattha yattheva ca nam aniccanupassandadihi
sattahi anupassandhi yo vipassani, arannddisu va tattha tattheva vipassati (Ma.-Ttha.- 4:
170).

Yattha yatthati yassamim yassamim khane, yassamim yassamim va dhammapurije

uppannam, tam sabbampi asesetva (a.-Ti.-3: 366).

The following is what these atthakathd-tikd mean.

Concentration is repetitively made on the present five-fold khandhds as

1. At the moment of arising,

2. Inplaces like forest etc.,

3. Those groups of dhamma, as they are, are entirely discerned by

aniccanupassand etc. of the seven anupassand riana. The vipassana fiana,

concentrating on the object, is never attracted by tahnd-ditthi of the kilesds. This
vipassand fidna is indestructible by fahna-ditthi of the kilesas. Then the vipassand fidna
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is again discerned = culture that vipassand 7iana. Discernment in this way is also
discerning on the five-fold khandhd = manodvarika mahdkusala jovithi citta led by
vipassand fiana in turn is concentrated so that the object of concentration and concentra-
ting 7idna as a pair is being discerned.

If vipassand fiana is increased by discerning this way the opposing kilesa of raga
etc. cannot destroy it. A man of wisdom must discern repeatedly on the vipassand ridna
which is indestructible by the opposing kilesd of tahna-ditthi etc.

This description of indestructibility of vipassand riana is just a pariydya. As the
vipassana fiana can only momentarily eradicate the opposing kilesas, it can remain indes-
tructible only momentarily.

In fact it is the nibbana dhamma, named the asankhata dhdtu, which certainly
remains indestructible by means of the opposing kilesas. Therefore, a man of wisdom
must exercise on the vipassand bhdvand via vipassand fidna to ultimately attain path
knowledge and fruit knowledge. Then with the path knowledge so acquired, enter the
fruit absorption (phalsammadpatti) state repeatedly taking the asankhata dhatu, the
element of peacefulness, the nibbdna as the object. This is the meaning the second gdtha.

Instructions Acquired

If the above two gdthas are taken in brief, the Buddha has instructed that —
Not to have tahnda-ditthi on the past five-fold khandha,
. Not to have tahna-ditthi on the future five-fold khandha,
3. Not to have tahnd-ditthi on the present five-fold khandha.

It has also been instructed that the present five-fold khandha are repetitively
concentrated, not to have tahnd-ditthi on them, by means of aniccanupassand etc. of the
seven anupassand fiidna.

If so a question arises as to how to practise in such a way that one has no tahna-
ditthi on the five-fold khandhas of the past, future and present. The answer for this is as
given below.

N —

Extracts from Patisambhidiamagga Pali
Katham atitandgatapaccuppannanam dhammanam sankhipitva vavatthane panna
sammane nanam —

Yam karici rupam atitanagatapaccuppannam acchattam va bhahiddhd va olarika va
sukhumam vad yam diire va santike va, sabbam riipam aniccato vavatthapeti ekam
sammasanam. Dukkhato vavatthapeti ekam sammanam, anattato vavatthapeti ekam
sammanam.

Ya kdci vedana. R. Ya kdci sannd. Ye keci sankhara. Yam karfici viniidnam atitandgata-
paccuppannam ijjhattam va bhahiddha va olarikam va sukhumam va hinam vd panitam
vd yam dure santike vd. Sabbam vififidnam aniccato vavatthapeti ekam sammasanam.
Dukkho vavatthapeti ekam sammasanam, attato vavatthapeti ekam sammasanam
(Patisam.: 51).

Why is the knowledge that can analyze in brief the past, future and present dhammas
called the sammasana fiana? The past, the future, the present, ijjhatta, bahiddha, olarika,
sukhuma, hina, panita, dira, santika which are all ripas, and individually noted as
anicca 1s an analytical notion = called sammasana. Individually noted as dukkha is

another analytical notion = called sammasana. Individually noted as anatta 1is still
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another analytical notion = called sammasana (Patisam.: 51).

Tasama esa yam atitam ripam, tam yasama atiteyeva khinam, nayimam bhavum sampat-
tanti aniccam kayatthena. Yam andgatam riipam anantarabhave nibbattissati, na tato
param bhavum gamissatiti aniccam khayatthena. Yam paccuppannam ripam, tampi

idheva khiyati, na ito gicchatiti aniccam khayatthena (Vi.-2: 245; Patisam.-Ttha.-1: 229).

Therefore, this meditating monk discerns in this way. —

1. A certain atita rilpa dhamma did exist that, however, perished away in the past
and never reaching the present life. Due to this nature of perishing and dissolving
away, it is discerned as anicca.

2. A certain andgata riipa dhamma will arise in the future that will perish away in the
future, but will never continue into next future. Because of this nature of perishing
and dissolving away, it is discerned as anicca.

3. A certain paccuppanna riipa dhamma does exist that, however, perishes away in
the present, but will never continue into another life. Due to this nature of perishing
and dissolving away, it is discerned as anicca (Vi.-2: 245; Patisam.-Ttha.-1: 229).

[Note. It has been expatiated to discern on the vedand, sanfia, sankhara, vinindna
etc. of the four-fold namakhandhds, the 12 dyatanas, 18 dhdtus and the 12 characters
of paticca samuppdda in a way similar to that applied for the ripakkhandhd. See
Patisam.: 51-52.]

Evum sankhdra annatto passantassa ditthisamugghdtanam ndma hoti. Aniccato
passantassa manasamugghdtanam nama hoti. Dukkhato passantassa
nikantipariydddanam ndama hoti. Iti ayam vipassand anattano anattano tthane yeva
titthatiti (Visuddhi-2:264).

In this way in the santdna of the one who understands the sankhdra dhammas as
the anatta, ditthisamugghdtna = distraction from ditthi appears. When one who
understands the sankhara dhammas as the anicca, manasamugghdtana = distraction
from mdna appears. When one who understands the sankhdra dhammas as the dukkha,
nikantipariydddna = dissolution of tahndnikanti appears. Note that each vipassana is
related to its corresponding character (Visuddhi-2:264).

Here explanation of Mahatikasayadaw is briefly described. (For detail see
Mahatika vol. 11, pp. 415 — 416; Nibbagaminipatipada, vol. V, in section on Samma-
sana fidna, pp. 152 — 153).

Although anattanupassana fidna can distract ditthi, it is not this 7idna alone which
can do so. Only when supported by the force of the aniccanupassana rnidana and
dukkanupassana fidna, based on the powerful upanissaypaccaya, the anattanupassana
fidna becomes sharp, clean and powerful. Then it can dissociate itself from clinging to
the ditthi.

Similarly even though anattanupassana riana can distract clinging to mana, it is
not this 7idna alone which can do so. Only when supported by the force of the
aniccanupassand #ndna and dukkdnupassand nidna, based on the powerful
upanissaypaccaya, the anattanupassand fiana becomes sharp, clean and powerful.
Then it can dissociate itself from the clinging to the mdna.
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Aniccasania bhavetabba asamimanasamugghdtdya = the Buddha has instructed
that for the sake of detaching from the clinging on to the asamimdna, meditate on the
aniccasannd (Mahati.-2: 416).

Again although dukkhdnupassand riana can dissolve the nikanti, the clinging to
tahnd, it is not this 7iana alone which can do so. Only when supported by the force of
the aniccanupassand ndna and anattanupassana rnana, based on the powerful
upanissaypaccaya, the dukkhdanupassana riana becomes sharp, clean and powerful.
Then it can dissociate itself from the clinging on to the tahna.

Since the clinging to tahna cannot be detached by aniccanupassand alone nor to
madna by dukkhdnupassand alone nor to ditthi by anattanupassanad alone, vipassana
exercise must be made on each of the three general characters taken alternately as the
object. In discerning this way, priority may be given to aniccalakkhand if need be.
The same applies to dukkhalakkhana and anattalakkhana.

Because of vipassand exercise by recollection, the anattanupassana ndna
becomes sharper, clearer, more penetrative, effective, accumulated and powerful
enough to dissolve the clinging to atfa by support of the aniccanupassand fidna and
dukkhanupassana fiana. Then this anattdnupassand is powerful enough to demolish
the clinging to attaditthi.

At a corresponding time the aniccdnupassand riana becomes sharper, clearer,
more penetrative, effective, accumulated and powerful enough to dissolve the clinging
to atta by support of the dukkhdanupassana fiana and anattanupassand. Then this
aniccanupassand niana 1s powerful enough to demolish the clinging to mana.

At a corresponding time the dukkhdnupassand riana becomes sharper, clearer,
more penetrative, effective, accumulated and powerful enough to dissolve the clinging
atta by support of the aniccanupassand nidna and anattanupassand riana. Then this
dukkhdnupassand nidna is powerful enough to demolish the clinging to tahna (see
Mahati.-2: 415 — 416).

The Power of Lokiyabhdvand

Lokiyabhavandya hi kdye pahinam na vedanddisu pahinam hoti. Yadipi na pavatteya,
na ekattha pahinam sesesupi pahinam hotiti maggasatipatthabhdavanam, lokiya-
bhavandya vad sabbattha appavattimattam sandhdya vuttam (Ma.-Ti.-1: 347).

The power of lokuttaramaggasatipatthanabhdvana and that of lokiyasatipattha-
nabhdavanad are not similar. As mediator is exercising vipassand on the paramattha
objects such as kaya, vedand, ciita, dhamma etc., along with culturing their causes, he
arrives at a stage about to attain the ariyamagga. At that instant the meditator can
concentrate on any of kdya, vedand, ciita, dhamma in the process of vipassana and still
can acquire ariyamagga. If ariyamagga is attained while concentrating on the riipa
dhamma, named kdya, then it can disintegrate and annihilate not only the fahnd and
mdna clinging to the riipa dhamma, but the tahnd, mdna and ditthi clinging on to the
vedand, citta, and dhamma. Remember that the same thing happens in exercising
vipassanad on the vedanad, citta, and dhamma. The lokuttara ariyamagga dhammas are,
however, the dhammas which can arise only when supported by the force of powerful
vipassana nanas such as upanissaya and paccayasatti bases.
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On the other hand, the lokiyasatipatthana bhdavand is not that powerful. If
vipassand exercise is made on the ripa dhamma, named kdya, as the object, then
tahnd, mana and ditthi clung to this dhamma can be dissolved momentarily. This
kayanupassand satipatthdna bhavand cannot disintegrate tahnd, mana and ditthi clung
to vedana, citta and dhamma. It must be reminded that a similar situation occurs when
discerning on the vedand, citta and dhamma.

Therefore, in the case of lokiyasatipatthdnabhdvand, vipassand exercise is made
on the kdya so as to dissolve the tahnd, mdana and ditthi clung to the kdya. The
exercise is made on the vedana so as to dissolve the tahnd, mana and ditthi clung to
the vedand. The vipassand exercise is made on the citta so as to disintegrate the tahna,
mdna and ditthi clung to the citta. The vipassana exercise is made on the dhammas so
as to dissolve the tahnd, mana and ditthi clung to the dhamma.

As a matter of fact, kdya, vedana, citta and dhamma are the five-fold upddanak-
khandha. So, to annihilate the tahnd, mana and ditthi clung to the present five-fold
upadanakkhandha, meditation is made on the present upddakkhandha as an object. To
annihilate the tahnd, mana and ditthi clung to the past five-fold upddanakkhandha,
meditation is made on the past upddakkhandhd as an object. To annihilate the tahna,
mdna and ditthi going to be clung to the future five-fold updadanakkhandha, meditation
is made on the future upddakkhandhd as an object. This the method of practicing for
eradication of the fahnd, mana and ditthi clinging to the past, future and present five-
fold upadanakkhandhas.

Therefore the following instructions are achieved from the above.

1. To be free from tahd-ditthi attached to present five-fold updddnakkhandhd the
vipassand exercise is made on present five-fold updddanakkhandha.

2. To be free from tahd-ditthi attached to past five-fold wupddanakkhandha the
vipassand exercise is made on past five-fold upadanakkhandha.

3. To be free from tahd-ditthi attached to future five-fold updddanakkhandhd the
vipassana exercise is made on future five-fold upddanakkhandha.

As explained in Section on the Paccakkha fiana and Anvaya fidna, as to whether
paccakkha fiana or anvaya fiana is employed in discerning on the past and future, the
Buddha has expounded it to be namariipapariccheda nidna to attapaccakkha riana.
With reference to this —

Pubbabhdge vipassanarianena sammasanvasena. R. Sulu attapaccakkhena fianena
passati (Sam.-Ti.-2: 181)

What it means is that in the vipassand prior to ariyamagga the 12 phenomena of
the five-fold upaddanakkhandhd, existing as the past, future and present etc., are
discerned analytically, samdsana, taking them as the object, by the power of which
they are well discerned, well understood and well realized. These are acquired via
attapaccakkha fiana, called vipassanasammaditthi. (for discerning by Anvaya riana see
section on Vipassana on pp )

If in deed vipassand exercise is made on the past and future khandhds to be from
the tanhd-ditthi attached to these. If so, which descriptions in this Baddekaratta suttana
instruct for viapassana meditation on the past and future? The answer is as follows.

1. Atitam nanvagameya = The past must not be followed by with tahna-ditthi,
2. Nappatikaiikhe andgatam = The future must not be anticipated with tahna-ditthi.

Note that these are instructions to exercise vippasand on past and future khandhds so
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as to be free from attachment on the past and future khandhds. Only by destruction of
kilesa aggregates by virtue of vipassand knowledge (the Path Knowledge) referred to as
nibbedhika knowledge, which is endowed this power, can these aggregates be eradicated.
It must be noted that they cannot be disintegrated without discerning on the past and the
future.

The tahnd-ditthi clung on the past and future will never cease without concen-
trating on the past and future. Meditation is made on the present khandhds to free oneself
from the fahnd-ditthi attached on the present khandhds. Similarly meditation is made on
the past and future khandhds to free oneself from the tahna-ditthi attached on the past and
future khandhas. Read the following suttanas for further information.

Kalattayaanicca (Dukkha - Annata) Suttana

Ripam bhikkhave aniccam atitanagatam, ko pana vado paccuppanassa. Evum passam
bhikkhave sutava ariyasavako atitassamin riipassamim anapakkho hoti, andgatam riipam
ndabhinandati, paccuppannassa ripassa nibbidaya virdgdya nirodhdya patipanno hoti. R.
ndbhinandati, paccuppannassa ripassa nibbidaya virdgaya nirodhdya patipanno hoti. R

Riipam bhikkhave dukkham atitandgatam, ko pana vddo paccuppanassa. Evum passam
bhikkhave sutava ariyasavako atitassamin riipassamim anapakkho hoti, andgatam riipam
ndbhinandati, paccuppannassa ripassa nibbidaya virdgaya nirodhdya patipanno hoti. R

Ripam bhikkhave anattam atitanagatam, ko pana vado paccuppanassa. Evum passam
bhikkhave sutava ariyasavako atitassamin riipassamim anapakkho hoti, andgatam riipam

ndbhinandati, paccuppannassa ripassa nibbidaya virdgdya nirodhdya patipanno hoti.

Vedana anicca.  R. Dukkhd. R. Anattd. R.

Sannid anicca. R. Dukkha. R. Anattd. R.

Sankhdra anicca. R. Dukkha. R. Anattd. R.

Vianam aniccam. R. Dukkhd. R. Anatta. R. (Sam.-2:17-18).

Navame ko pana viddo paccuppannassati paccuppannahmi kathdva ka anicca-
meva tam. Te kira bhikkhu atitandgatam aniccanti sanlakkhattva paccuppanne
kilamimsu, atha nesam ito atitdndgatepi “paccuppannam aniccan’ti vuccamdne
byjjhisantiti ajjhasayam viditva satta puggalajjhdsayena imam desam desesi (Sam.-Ttha.-

2:242).

Dasamekadasamani dukkham anattati padehi visesetva tathariipeneva puggalejjasayena
kathitdni (Sam.-Ttha.-2: 242).

Yadi atitandgatam etarahi anattibhdvato aniccam, paccuppannampi tadd natthiti ko
pana vado tassa aniccdya, paccuppannahmi kathdava ka udayabbayaparicchannattd
tassa. Vuttam hetam “nibbattd ye ca titthanti, aragge sasapipama’ti (Sam.-Ti.2: 213).

Bhikkus .... Riapa which is the past and future is the anicca (dukkha. anatta).
And the present riipa is not an exception. Bikkhus .... The nature of anicca (of dukkha
and of anatta), realized by own knowledge referred to as dgamasuta, knowledge via
practice referred to as adhigamasuta, are possessed by followers sdvakas (or
ariyasavakas). They do not linger on to the past ripa nor have enjoyment or anticipation
for the future ripa. They practice on the present riipa to be relieved of interest,
attachment and for acquirement of; its dissolution. (Note that the same applies to vedana
etc.) (Sam.2: 17 —18).

These bhikkhus have already analytically understood the past and future ripas
(vedana, sanna, sankhara, vinfidna) as anicca (as dukkha, as anatta), and on the present
rupas (vedana, sannd, sankhdra, vinndna) they become tired of, and disinterested in
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them. Then the bhikkhus are instructed by the Buddha that from the present to the past
and future are all anicca. Following this admonition, as the Buddha already knows the
ijjasayadhdtu by which these bhikkhus could analytically realized the fact that the present
rupa (vedand, sannd, sankhara, vininana) is the aniica (dukkha, anatta), this desana was
given corresponding to the ajjhasaya wish of the believers (Sam.-Ttha.-2: 242).

Suppose the past and future khandhas are anicca because of the fact that do not
they exist in the present, the present khandhas would be more so (anicca, dukkha and
anatta) as they did not and would not exist in the past and future too. This is because
being present of the present khandhas is divided as arising and perishing phases by means
of udayabbaya. — “Nibbattd ye ca titthanti, dragge sdsapiima = these khandhds exist as
distinct appearance of mustard seeds on the sharp edge of a chisel” (Khu.-7: 32) was the
instruction. — Note it this way (Sam.-T7.-2: 213).

To free oneself from attachment and clinging to the past and future khandhas,
vipassana must be exercised on these khandhds of the past and future.

The Meaning of the Present in Baddekaratta Suttana
Here the meaning of the present described in Baddekaratta suttana division into
the past-future-present of the five-fold khandhds in the doctrines will be given. First, the
opening of the Atthasalini atthakatha.

Paccuppannaiica ndmetam tividham khanapaccuppannam, santatipaccuppannam,
addhapaccuppannaiica. Ekadvisantativarapariyapannam santatipaccuppanam. R.
Ekabhavaparicchanam pana addapaccuppannam nama. Yam sandhdya baddekaratta-
sutte — “yo cd vuso mano, ye ca dhamma, ubhayametam paccuppannam, tasamim ce
paccuppanne chandardgapatibaddham hoti vifiianam, chandaragapatibaddhatta vinna-
nassa tadabhinandanti, tadabhinandato paccuppannesu dhammesu samhirati’’ti vuttam.
Santatipaccuppannaricatta atthakathdsu agatam, addhdapaccuppane sutte (Abhi.-Ttha.-1:
445).

The paccuppam object is of three kinds as follows.
1. Khana paccuppam
2. Santati paccuppam
3. Addhd paccuppam

1. Of these three, the formative stage, corresponding to various causes, by updda-tthi-
bhanga = citta-cetasikka dhamma groups, which are at the arising-static-perishing
away phases, are khanapaccuuppanna.

2. The processes of ripa and nama are called santati. Included in the ripasantati
process arising as a result of one ufu and one ahdra, two utu and two ahdra, and
the citta and cetasika nama dhamma groups coincident with one and two thought
processes, are santatipaccuppana.

3. The ripandma distinguished within a certain existence is the addhapaccuppanna.
Referring to this addhdpaccuppanna the Venerable Mahakaccé has admonished in
the Mahdkaccina — Baddekaratta suttana as follows.

“My colleague bhikkhus .... A certain citta referred to as mental clear element
does exist as do certain dhamma object groups. This mana-dhamma object as a pair is
the addhapaccuppanna. Suppose the virifiana, associated with and attached to the
longing ragachandha, arises, then because of the association of this mental property
viniiana with longing chandardga, that mana-dhamma object will be clung to (by that
individual). One who is so delighted in mana-dhamma object will be attracted to present
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dhammas by the tahna-ditthi (Ma.-3: 237).

Among these three kinds of present, the santatipaccuppanna is described in the
Commentary, and the addhdpaccuppanna in Baddekaratta suttana (Abhi-Ttha.-1: 445).

Relevant to the above Pali and Commentary, note that the present (paccuppanna),
described in the Baddekaratta suttana refers to all five-fold khandha (the 12 dyatanas)
appearing throughout the existence extending from the five-fold patisandhekhandha to
the five-fold cutikhandhd. Therefore in these addhdpaccuppanna dhammas are included
not only the five-fold khandhd that is formed today, but also those of yesterday and of the
day before yesterday etc. up to the five-fold patisandhekhandha throughout the life of an
individual. In the same way, not only the five-fold khandha that will arise today, but
those arising tomorrow, the day after tomorrow, coming month, year and until death also.
It should be noted that the meaning of the present used here is different from that used in
everyday language.

The consciousness, the viiidna which is the wishful clinging attached to the six
object or five-fold khandha in association with chandardga = it is difficult for arising of
mana on the khanapaccuppanna dhammas which have attained khanattaya, called
updda-tthi-bhariga, in knowledge and which have acquired vision at paramatta level.
The tahnd-ditthi are most likely to occur on the ripa-nama five-fold khandhd dhammas,
called addhdpaccuppanna, designated by a certain existence. For this reason the Com-
mentators have explained that the paccuppanna in Baddekaratta suttanas are just the five-
fold khandha riipa-nama dhammas in a bhava designated by a certain existence. These
explanations, however, are made only in light of suttantapariydyana method, not the
abhidhammanissena method. Therefore, the concept of the paccuppanna is also given
in the light of suttantapariydyana and abhidhammanissena methods.

Designation of the Past, Future and Present
Yam karici riupam atitamndgatapaccuppannam ijjhattam va bahiddha va olarikam va
hinam vd panitam vd yam dire santike vd, tadekajjham abhisamyiihitvd ayam vuccati
rupakkhandho. Ya kdci vedana. Ya kdci sannd. Ye keci sankhdra. Yam karici vinnd-
nam atindgatapaccuppannam. R. Abhisanikhipitva ayam vuccati viiinidanakkhandho
(4bhi.-2: 1 —10).

Idam pana atitanagatapaccuppannam ndma suttantapariydyato abhidhammaniddesatoti
duvidham. Tam suttantaparoydye bhaven paricchanam. Patisandhito hi patthdya
atitabhavesu nibbattam riipam anantarabhave va nibbattam hotu kappakotisatasahassa-
mattake va. Sabbam andagatameva nama. Cutipatisandhiantare pavattariipam
paccuppannam nama (Abhi.-Ttha.-2: 7).

Translation of the Above Pali
There are the ripa dhammas of past-future-present durations, all the ripa
dhammas of ijjhattasantana, bahiddhasantdna, gross olarika nature, subtle sukhuma
nature, lower and higher levels, the distant (from consciousness) diraripa, the near (the
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consciousness) santiripa. These 11 kinds of okdsa = indicative of the locality, that
which make all the riipas subject to change, the 11 kinds which are grouped in brief by
way of ruppalakkhand, of all the ripadhammans = are all called riapakkhandha. (N.B.
The same holds true for the namakhandhds) (Abhi.-2: 1: 10).

It must be noted that, according to this Pali, all the ripa dhammas existing as 11
kinds are called ripakkhandha.

The Suttanta Pariydya Way

Pariydya refers to that which has changed from the Paramatthasabhdvadhamma.
It has named as suttanta pariydya way because the suttana desand is pariydaya desand. In
the abhidhammad, it has been expounded as “phassa-vedana” etc., and such an expatiation
has been given as”abhidhammaniddesa.”

This past, future and present ripa are of two kinds:

1. Suttantapariyaya which has changed from paramatthasabhavadhamma = the
suttanadesand way,

2. Determined in the abhidhammd and expatiated as abhidhammaniddesa = abhi-
dhammadesand way.

In the suttantapariydya which has changed from paramatthasabhdvadhamma the
past-future-present ripas delineated by an existence. The following is how it is deli-
neated.

1. From patisandhe to all the ripas that have existed in the past — be it in the second
life in the past, the life in the asarnikhata period — are the ripas of the past.

2. From this cutibhava to the ripas to be formed in the future life, be it formed in
the in second past existence or the life in the asarnikhata period, are all the future ripas.

3. The ripas, formed during the existence spanning from this bhava cuti to this
bhava patisandhe, are all paccuppanna ripas (Abhi.-Ttha.-2: 7).
The Abhidhammaniddesa Way
Abhidhammaniddesa pana khanena paricchannam. Tayo hi riipassa khand uppado tthiti
bharigoti. Ime tayo khane patva niruddham ripam samantaraniruddham va hotu atite
kappakotisatasahassamatthake va, sabbam atitemeva nadma. Tayo khane asampattam
rupam etacittakkhanamattena va asampatam hotu anagate kappakotisatasahassa mattake
vad, sabbam andagatemeva nama. Ime tayo khane sampattam riipam pana paccuppannam
nama. Tattha kaficdpi idam suttantabhdjaniyam, evum santepi abhidhammaniddeseneva
atitandagatapaccuppannaripam nidditthanti veditabbam (Abhi.-Ttha.-2: 7)
Abhidhammaniddesa = In abhidhamma desana, the past, future and present are
divided by moment. The following is how it is divided.
The momentary moment of ripa dhamma are of three kinds:
1. The arising upddakhana,
2. The static tthikhana, and
3. the perishing away bharikhana.

These are the three khanas.
1. The ripa which has ceased after arriving at these three khanas has perished, there

being no other alternative (= there is no other ripa), be it that which has already
ceased or be it that which had ceased in the past of asarikhata period; and any
ripas that have already ceased are all that of the past.
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2. The ripa which has not yet arrived at the three khanas, be it the ripa which has
not arrive even at a certain cittakhana, be it the ripa which will be formed in a
future of an asarikh ata period, any ripa which has not yet arrived at the three
khanas still belong to the future.

3. All the ripas which have, and still are, at the three khanas are the paccuppanna
riupas. It should be known this way (4bhi.-Ttha.-2: 7).

A Fact that Should be Understood.

Tattha karicapi idam suttantabhdjaniyam, evum santepi abhidhammaniddeseneva
atitandgatapaccuppananripam nidditthanti veditabba, (Abhi.-Ttha.-2: 7).
Kaiicapitiadisu ayamadippdyo — suttantabhdjaniyatthd “atitam nanvdagameyad’tiddisu
(Ma.-3:266). Addhavasena atitddibhavova vutto, tathd idhapi niddisitabbo siyad.
Evum santepi suttantabhdjaniyampi abhidhammadesandyeva suttante
vuttadhammevicinitva vibhajanavasena pavattdti abhidhammaniddeseneva
atitadibhavo nidditthoti (Milati-2: 6).

Baddekarattasuttidisu viya atitadibhdvo atitanagatapaccuppannabhavo addhdvasena
idhapi khandhavibharige suttantabhdjaniyatta niddhititabbo siydti yojana (Anuti.-2:12)

The following gives the meaning of these atthakatha tika.

Of these two suttantapariyaya and abhidhammaniddesa ways, khandhdavibhari-
bhajaniya of this treatment is suttantabhdjaniya way. As the nature of the past, future
and present are exhorted by designating via an existence by power of addha, so should
the nature of past, future and present be designated via an existence by power of addha
only. Although it should be so, the suttantabhdjaniya dhamma, like Baddekarattasut-
tana, is a kind of Abhidhamma desand which appears by the power of analytical
selection of individual objects of paramattha vipassand nidna. Therefore, it must be
noted that the Buddha has exhorted on the past, future and present via Abhidhamma-
niddesa way (Abhi.-Ttha.-2: 7; Anuti.-2:12).

[Note. According to the explanation given by the above doctrines the five-fold
khandhas of the past, future and present have been instructed to be designated via an
existence by the power of addhd. It means that it the suttantabhajaniya way. But
though it is the suttantabhdjaniya ways, it is a kind of abhidhamd desand which analyze
the dhammas that have been expatiated by way of analytical examination. Because of
this, it must be remembered that the Buddha has instructed the five-fold khandhds of
the past, future and present just by abhidhama desana way.

Another Explanation
Aparo yano — idanhi ripam addhd-santati-samaya-khanavasena catudhad atitam nama
hoti. Tatha andgatapaccuppannam. Addhdvasena tava ekassa ekassamarn bhave
patisandhito pubbe atitam, cutito uddham andagatam, ubannamantare paccuppannam.
Santativasena sabhdagaekautusamutthanam ekaharasamutthanarica pubbdpariya-
vasena pavuttamdanampi paccuppannam, tato pubbe visabhdagautudhdrasamutthanam
atitam, pacca andgatam. Cittajam ekavithi-ekajavana-ekasamdpattisamutthanam
paccuppannam, tato pubbe atitam, pacchd andgatam. Kammasamutthanassa patiyak-
kam santativasena atitadibhedo natthi, tesaiineva pana utuahdracittasamutthanam
upatthaambhakavasena tassa atitadibhedo (=atitadibhdvo) veditabbo.
Samayavasena ekamuhuttapubbahnasdyanarattidivadisu samayesu santanavasena
pavuttamdanam tam tam samayam paccuppannam nama, tato pubbe atitam, pacchd
andagatam.
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Khanavasena uppadadikhanattayapariydpannam paccuppannam nama. Tato pubbe
atitam pacchd anagatam.

Apica atikkantahetupaccayakiccan atitam, nitthitahetukiccam anitthitapaccayakiccam
paccuppanam, ubhayakiccam asampattam andgatam. Sakiccakkhane va paccuppan-
nam, tato pubbe atitam, pacchd andgatam.

Ettha ca khanddikathdva nipariyayad, sesd sapariydya. Tdsu nipariydyakatha idha

adhippeta (Abhi.-Ttha.-2: 7 — 8; Visuddhi-2: 103).

What the above doctrines actually mean is as follows. —

Addha = the period referred to as Bhava,

Santati = the continuity,

Samaya = time (period of time),

Khana = moment which occurs as updda-tthi-bhaii, all in four by virtue of which
the past is designated.
The future and present are designated in the same way.

The Period Denoted as Addhd (= Bhava)

Of the four addhd-santati-samaya-khana categories, the addhd-sadda is the time
referred to as an existence designated by cuti patisanddhe.

“Ahosim nu kho atitamaddhd nam.” (Ma.-1: 10; Sam.-1: 256).

“Had I been formed at the time of the past existence.”

In this way it can be known, by power of suttana desand way, from exhortation
made in the Nidanavaggasamyutta, Aharavaga, Paccaya Suttana etc. that the addhd sadda
arises at a time of a certain existence delineated by cuti patisandhe.

In another way —

Tayome bhikkhave addha, katame tayo? Atito addhd, anagato addha, paccup-

panno addhd (Khu.-1: 232; Di.-3: 181).

Bhikkhus .... The three periods are these. They are the past, future and present.

In this Pali, by virtue of Khandhavaggasamyutta, Upayavaga, Niruttipatha suttana,
the meaning of addhd-saddd as given by designating moment of updda-tthi-bhan =
arising-static-perishing away of paramatta is pertinent from view point of paramattha.

It is so because in the Niruttapathasuttana is given as

Yam bhikkhave riipam jatam pdatubhiitam, “atthi’’ti tassa sanikha (Sam.-2: 60).

Bhikkhus .... That ripa is still arising, clearly appearing. Recognition of the
actual existence of that riipa by name arises (Sam.-2: 60).

In the Niruttapatha suttana expatiation has been made of the distinctly arising
rupa dhamma in the state of updda-tthi-bhari as the present ripa, as past ripa which has
arisen long before the still existing present riipa, and as the future riipa going to arise
after the present.

Therefore, the following two kinds of period have been given in the suttana desand.
1. An addhd as a kind of period, referred to as an existence designated by the cuti
pantisandhe (= a time of existence)
2. An (khana) addha (= a period called khana) designated by the prevailing khana
called updda-tthi-bhari = arising-static-perishing away of the paramattas.

Although these two addha are described in the suttana desands, the Buddha has
admonished in the suttana and padli that the past, future and present existences are
designated by cuti patisandhe and bhava referred to as addha period.

Following the general exhortation the atthakatha sayddaw has explained the

b N e
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designation of the past, future and present in another way.

1. Addhd — at a certain time during the existence of a certain living being, all the
rupas from the stage of patisandhe of the prevailing bhava to the past belong to the
past ripas. The ripas spanning from the cuti of this bhava to those of the coming
existence are all the future ripas. The riipas midway between the the past and
future are all the present ones.

2. If stated by virtue of santati (continuity), it will be as follows.

A certain ripa which arises due to a certain relevant utu as the cause, and to a
certain ahdra as a cause, might have done so by virtue of whether the long past or later,
but is still the present ripa. (It indicates that sabhdgaekautusamutthanaripa, sabhdaga-
ekaahdrasamutthanaripa is the paccuppana ripa).

The sabhdagaekautusamutthdana, the visabhagautusamutthdnariipa prior to the sa-
bhdgaekdaharasamutthanaripa = irrelevant utu as the cause, visubhdgadhdrasamutthdna-
ripa = irrelevant dhdra as the cause is the ripa that belongs to the past.

The sabhdgaekautusamutthdana, the visabhdgautusamutthanaripa after the sabha-
gaekdaharasamutthdnaripa = irrelevant utu as the cause, visabhdgadhdrasamutthdina-
ripa = irrelevant dhdra as the cause is the ripa that belongs to the future.

Sabhdutu — Ahdra Ekautu — Ahdra
Sitam sitassa sabhago, tathaunham va sitam unham unhassa. Yam pana sitam unham va
sarire sannipatitam santdnavasena pavattamanam aniinam anadhikam ekakdram, tam
eko utiiti vuccati. Sabhdgautuno anekantasabhdvato ekagahanam katam, evum dharepi
(Miilati.-2: 6).
Santavasenati pubbaparavasena. Pubbenaparassa samappamanatdaya anu anadhikam,
tato eva ekdkdram. Tena visabhdgautund anantarikatam dasseti (Anuti.-2: 12).
Sabhdagautu — the cold sitautu is the sabhdgadhamma being relevant to sitautu.
In the same way, the hot unhautu is the sabhdagautu being relevant to unhautu.

Ekautu — A combination of cold sitautu, and hot unhautu affecting the body
together, or if a certain uhnautu arises by virtue of association of the former and later
ripas in a continuous process, a certain phenomenon exists which is of its original nature,
but no more nor less than it. That utu is referred to as ekautua = a particular kind of utu.
(The utu that is exerting its effect on the material body is a continuous process of that of
the former and later riipas. If that utu would be measured by a thermometer, it would
neither be less nor more, but remains constant throughout, and such an utu is the ekautu =
said to be an utu. For example, if a cold sitariipa process occurs continuously for an hour,
then the continuity of the process of physical utu in that duration will neither be more nor
less, but constant; and so would be the hot uhnariipa process). Such a natural dhamma,
because it has the same nature, should be taken as a factor of single phenomenon. This
statement as ekakdram = singleness of phenomenon, vindicates the non-existance of
dissimilar nature of sabhdagautu.

Within this sabhagautu, however, the utus (the physical changes), which are the
pramatthadhamma sabhdva, are occurring in many ways. The utujariipas are arising and
dissolving. Within a sabhdgautu many paramatthadhammasabhdvas conspicuously are
present, anf this situation might mislead one to take sabhdgautu as anekautu. To avoid
this misconception, the atthakattha sayadaw has expatiated as ekautusamutthanam by
inclusion of eka-sadda to make one understand via process of continuity just a single utu.
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Evum dhdrepiti ittha visabhdagdhdrena anantarito anekavaram anekadivasampi bhutto
sabhdgekdhdram nama. “Tato pubbe visabhdgautudhdrasamutthdnam atitam, pacchd
andagatan’ti hivuttanti. “Ekahdrasamutthanan’ti pana vuttattd ekasseva dharassa yojand
yuttaripati pare (Anuti.-2: 12).

In this d@hdrasamutthana ripa also Milatikasayadaw has instructed the idea of
ekdhdra to be taken in a similar way to the above. The food that is consumed many times
and many days, and irrelevent to visabhdgaahdra, is an dhdra of a certain kind.

Therefore, in the atthakatha, it has been explained that — “the ripa resulting from
the sabhdgaekautusamutthdna ripa and sabhdgaekahdarasamutthdna ripa formed due to
previous vibaga-dahdra, belongs to the past, and that formed later to the future.”

But, because the atthakathd has indicated as ekdhdrasamutthdnam a riipa
resulting from a certain ahara, the appare sayas have instructed that the ripa resulting
from a single @dhdra within a ripakaldpa is the ekahdarasamutthdna riipa = only when
described comparatively as the ripa resulting from a certain ahdra, it will be relevent.

[The honorable tikd sayddaw, named Acariyadhammapala, has exhorted this vdda
of the honorable apare sayis in the last part of the explanation, it should noted in
essence that it was made so because they have the will for some one to note in that way.
In the present book too, when explanation was made of riipaghana and namaghana in the
section on santatighana, riipas are described as the results a certain ufu and an dhdra.
The utuja ripas which have come to result step by step because of tejo dhatu within a
ripa kaldpa, which is like cakkhudasaka kaldpa, are the ripa dhammas resulting from
the a certain single utu. So also, like the cakkhudasaka kdpa, the dhdrajaripas, resulting
step by step by support of the ojd of the ojdka dharajaripas, are the riipa dhammas
resulting from a certain single ufu. In cultivating and vipassand exercising on these ripa
dhammas as instructed this way until attainment of khana paccuppana, of acquiring eye
of wisdom to arrive at paramattha, and only when the paramattha is so attained will the
light of anatta brilliantly shine.]

This is how the utujaripas and the ahdarja riipas of the past, future and present
times are designated by the power of santati. The designation of the past, future and
present times of the cittajariipas by virtue of santati is as follows.

Santati of Cittasamutthina
The material phenomenon of consciousness produced from mind are called
Riipa formed of a certain five door process,
Riipa formed of a certain mind-door process,
3. Riupa formed of a certain samdpatti = samdpattivithi as the cause, are all the
paccuppana ripa.

The previous material phenomenon of mind formed of a certain five-door process,
that formed of a certain mind-door process, and that formed of a certain samdpatta is the
rupa of the past. The material phenomenon of mind that is produced later is the riipa of
the future.

N —

Santati of Kammasamutthadna
The kamma-produced kammasamutthana ripa by virtue of the santati process
which are not defferentiated as of the past, present and future respectively. (What it
means is that because the material phenomenon formed of kamma is produced by the
previous kamma there is no variation in the santati.). With respect to this assertion, it
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should be noted that differentiation of the past, future and present by power of which

1. Utusamutthana ripa (= material phenomenon formed of physical change),

2. Ahdrasamutthana riipa (= material phenomenon formed of nutrition),

3. Cittasamutthdana ripa (= material phenomenon formed of consciousness) can be
produced.

After describing the past, future and present ripas which are produced by power
of santati, the atthakathd has explained the differentiation of the past, future and present
rupas by power of samaya.

Designation of the Past-Future-Present Riipas by Power of Samaya
One muhutta (suddenly),
Morning time,
Evening time,
Night time,
Day time, etc.

M

The riipa processes produced during these samaya = periods by virtue of the santati
process all belong to present. The riipas formed in a similar way previously all belong to
the past, and those that will be formed later belong to the future.

Here, explanations have been given in older atthakathds in support of those
meditators performing vipassana kamatthana exercise on various factors associated with
santati and those associated with samaya. In this context —

1. Samaya = by power of santati, but not considering the time period —

2. Not considering the santati, but by power of samaya, the riipas of the past, future

and present should be analytically differentiated (Miilati.-2: 7; Anuti.-2: 12).

Paccuppannaripam nama jatam khanattayapariydpannanti attho. Tam pana adito
duppariggahanti santatipaccuppannavasena vipassandabhiniveso'katabbo (Mahdti-2:419)

In accordance with the explanation of this tikd, riipa which is appearing, complete
with the three minor khanas such as updada-tthi-bhaii, is referred to as riipa of the present
from point of view of udayabbaya riana. For a beginner, an ddikammika individual,
recognizing this paccuppanna ripa analytically is very difficult. To begin with, there-
fore, taking to heart via vipassana by virtue of santatipaccuppanna must be exercised.

Tassa yada rianam tikkham visadam hutva pavattati, tada rupadhammo khane khane
uppajjantd, bhijjanta ca hutva upatthahanti (Mahati.-2: 422).

In this way the mind of that meditator will become clear and active. Then in his
knowledge will appear the recognition of the arising and perishing away of the ripa
dhammas and and ndma dhammas with every passing moment (Mahdti.-2: 422).

Therefore, the santatipaccuppana and samayapaccuppana are very helpful to
attain the khanapaccuppanna of the ripa-namaparamatta through the eye of wisdom.
For this reason the terms santatikathd and samayakathd have been explained by the older
atthakathd sayadaws. In Pali, however, direct mention has been made only of the two
kinds: the addhd and khana.

Division of the Past-Future-Present by Way of Khana

The ripa that belongs to the three minor khanas as updda-tthi-bhaii is that of the

present. That which was formed prior to this ripa is that of the past, and all the ripas
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that would be formed after the present belong to the future (4bhi-ttha.-2: 7 - 8; Visuddhi-
2:113).
Explained in Another Way

The rlpa of previous hetukicca and paccayakicca belongs to the past. The ripa
which is of accomplished hetukicca, but paccayakicca yet to accomplish, belongs to the
present. When both hetukicca and paccayakicca are not yet accomplished, then the riipa
belongs to the future.

Or the riipa still arising while at the moment of performing its kicca is that of the
present. That which is of the time perior to the present is of the past. The ripa that is
formed later belongs to the future.

The janaka cause which can directly produce the ripa dhammas is the hetu cause.
The upatthambhaka cause which provides support is the paccaya cause.

Janaka (= hetu) which as a cause directly produces the ripa is the hetu function.
The provision of support by upatthambhaka as a cause (paccaya cause) is the paccya
function.

For example production of a sprout is the function of a fertile seed. Water-soil-
utu (= pathavirasa-aporasa-sunlight), which provide support in production of the sprout,
is the function of water, soil, utu etc. (This is a example from mundane point of view).

Katattariipa of kamma = the formation of kamma-produced ripa and the resultant
nama is the function of this kamma. The support provided by the dhdra etc. in the pro-
duction of the kamma-produced riipa and the resultant ndma is the function of this dhdra.
(This is an example from sdsand point of view).

Similar to the above examples, a certain ripakaldpa and a certain cittuppdda,
referred to as mind and mental concomitant = kamma which is a janaka force that can
directly produce kamma-produced riipa and the resultant nama. Thus providing support
by means of paccaya forces such as the nandkkhanikakamma force, upanissaya force and
ahara force. In these resultant ripa-nama dhammas too, the four-fold ndmakhandhas
and paramatta dhammas are reciprocating each other by way of paccaya forces such as
sahajdta etc.. The four great elements of bhiitariipa are supporting each other, as the
bhiitaripa is supporting the updddripa, by way of paccaya forces such as sahajata etc..

In this way, the ripa which is arising and at the moment of performing its own
function such as hetukicca (= janakakicca), upatthambhakakicca (= paccayakicca), is
the present riipa. The riipa prior to this belongs to the past and that about to be formed to
the future. (Mulati.-2: 7; Anuti.-2: 12 —13).

Certainty and Pariydya
Ittha ca khanddikathdava nippariydya, sesa pariyaya (Abhi.-Ttha.-2: 8; Visuddhi-2: 203).
In designation of the past, future and present, the terms khanakatha and kiccakathd
are not pariydya but are the terms of certainty. The remaining terms such as —

1. Addhakatha = a term related to time period of a bhava,

2. Santatikatha = a term related to continuity,

3. Samayakathd = a term related to time — are the terms accompanied by pariyaya.
Among various terms, the certainty but not the pariydya, is what is required in this
Vibhatipali (4bhi.-Ttha.-2: 8).

The Designation of the Past-Future-Present in Nama
Atitddivibhdge panattha santativasena khanddivasena ca vedandya atitanagata-
paccupppannabhdvo veditabbo. Tattha santativasena ekavithiekajavanaekasammapatti-
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pariyapannd ekavithivisayasamdyogappavattd ca paccuppannd, tato pubbe atitd, pacchd
andgata. Khandadivasena khanattaya pariyapannd pubbantaparantamajjattagata
sakiccarica kurumana vedana paccuppannad, tato pubbe atita, paccha andgata (Visuddhi-
2:104; Abhi.-Ttha.-2: 8).

Here, in discrimitating the past, future and present santati = by virtue of continuity
and of khana-kicca, the state of being the past, future and present of the vedand (the four-
fold khandhas).

Then it could be stated from point of view of santati as follows.
Vedana related to one of five-door processes,
Vedana related to one of mind-door processes,
Vedana related to a certain samapatti,
The unique feature of the Buddha as the only object of corporeality, the sound of
recitation of desand as the only object of sense of hearing etc., the object received
by the five-fold door processes, and the vedana that are included in tadanuvattika,
mind-door processes etc. which still take them as the object, are the paccuppanna
vedands. Those that were prior to these belong to the past, and those to be formed
later belong to the future.

If stated in relation to khana-kicca, it will be as follows.

The vedands associated with the three khanas, such as updda-tthi-bhar, are all
paccuppanna vedands. The vedands produced prior to those associated with these
three khanas are of the past, and those arising after those associated with these three

khanas are of the future.

The vedands produced between the front end, the updda, and the hind end, the
bhan, i.e., vedanas associated with the three khanas, and located midway between that
prior to or after it, which are still in arising state and performing its own functions, are the
paccuppanna vedands. The vedands which have arisen before these are of the past and
those that are going to arise aftward are of the future (4bhi.-Ttha.-2: 13; Visuddhi-2: 104)

Note that it is the same in the remaining three ndmakhandhds as in the case of the
vedanakkhandhds. This how the the past, future and present are appreciated in the five-
fold khandhas.

el

Bhiitam Bhiitato Passati
Bhiitam bhiitato passati = seeing things as they really are. With reference to this
desand, some have conceived that vipassand exercise should be made with emphasis
only on the paccuppanna. Now the explanation will be made as to what this desana
really means.

Katthaiica bhikkhave cakkhumanto passanti? Idha bhikkhu bhiitam bhiitato passati,
bhitan bhiitato disvad bhiitassa nibbiddya viragaya nirodhdya patipanno hoti. Evum kho
bhikkhave cakkhumanto passati (Khu.-1: 224; Itivuttaka)

Bhitanti khandhaparicakam. Tam hi paccaysambhiitatta paramatthato vijjamdnattd ca
bhiitanti vuccati. Tehnaa “bhiitamidam bhikkhave samnupassathd’ti. Bhiitato avipari-
tasabhavato salakkhanato samanfialakkhanato ca passati. Idam hi khandhaparicakam
ndmaripamattam. Tattha “ime pathaviadayo dhamma riipam, ime phassadayo dhamma
ndmam, imdni nesam lakkhanddini, ime nesam avijjadayo paccayd ’ti evum sapaccaya-
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ndmarupassanavasena ceva, “‘sabbepime dhammad ahutva samobhanti, hutvad pativanti,

tasmd aniccd, aniccattd dukkha, dukkhatta anatt@’ti evum aniccanupassanadivasena ca
passatiti attho. Etavatd tarunavipassandpariyosana vipassanabhiimi dassita.
Nibbiddyati bhitasankhdtassa tebhiimakadhammajatassa nibbindanattdaya, etena balava-
vipassanam dasseti. Viragdydti viragattam virajjanattham, imind maggam dasseti.

Nirodhdyidti nirujjhanattham, iminapi maggameva dasseti. Nirodhdydti va patippassd-

dhinirodhena saddhim anupddisesanibbanam dasseti. Evum kho bhikkhave cakkhu-

manto passantiti evum parnndcakkhumanto sapubbdgena maggapanndacakkhuna
catusaccadhammam passanti (Itivuttakatthakatha: 170 — 171).

Bhutanti khandhapariicakam. Tahiii yathdsakam paccayeti jatattd, paramatthato

vijjamd-tatta ca bhiimanti vuccati. Bhutatoti yathabhiitasabhdvato salakkhanato,
ca samaniia-lakkhanato ca (Mahati.-2: 364).

Bhikkhus .... How do those who could rightly understand = those endowed with
eye of wisdom, called yathabhiitaiianadassana, could visualize the phenomena in their
true nature?

Bhikkhus .... In this sdsand, a meditating monk could visualize the five-fold
khandhds in their true nature, each resulting from its own respective cause, and each
distinct by way of paramattha = via respective specific character, via general character
referred to as the properties of impermanance, of suffering and of unreality, which are
concerned with all elements of paramattha, the five-fold khandhds are visualized by eye
of wisdom (called vipassandditthi and maggasammdditthi). He practices for the purpose
of freeing himself from, attachment and clinging to the five-fold khandhds with specific
and general characters by discerning on their true nature. Bhikkhus .... Those who are
endowed with the eye of wisdom, called yathabhiitarianadassana, never falter but see
things in their true nature (Khu.-1: 224; Itivuttaka-Ditthigata Suttan).

All these five-fold khandhas are just the ndma-ripa. In these five, “the dhammas,
such as the pathvi etc., are ripa; the dhammas, like phassa etc., are ndma. These are the
lakkhana-rasa-paccupatthana-padatthdna (property, taste, manifestation, and proximate
cause) of the ripa-ndma. These are the dhammas of avijjd, tahnd, updadana, sanikhara,
kamma etc., of the ripa-nama. By visualizing the ripa-ndma and their causes in this
way. And

“These ripa-namadhamma and sanikhdra dhammas all just made their appearances
all of a sudden now, and are non-existant before; persish away suddenly and are,
therefore impermanence. Because of being impermanent, they are sufferings, and so they
are unrealities.” In this way, by virtue of aniccanupassand etc., the visualization of the
ripa-ndma and their causes are acquired. This is what really is meant by bhiitam
bhiitato passati = seeing things as they truly are. This much description would suffice to
indicate the location of vipassandbhiimi = plane of the insight knowledge which culmi-
nates in the tarunavipassana (Itivuttakatthakatha: 170 — 171).

IN.B. Tarunavipassand = vipassand in early stage is the name of four 7idnas:
sankharapricchedaiiana (fiamaripaparicchedanana), kankhdvikarananana (paccaya-
pariggahandna), sammasanandna, maggamaggarniana (= udayabbayandna). Sam.-Ttha.-
2:50.]

Nibbiddya = to be tedius with worldly life means to become weary of worldly
affairs such as the dhammas of the three stages of being within the the three planes of life
By this nibbiddya, a forceful vipassand referred to as balavavipassand is indicated by the
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stanza (Itivuttakatthakatha: 171).

[N.B. Balavavipassand is the name of four 7idnas such as bhayatipatthdnaridana,
ddinavanupassananana, muncitukamayatanana and sanikharupakkhaniana. Sam.-Ttha.-
2:50.]

Virdgdya = A prctice leading to detachment from desire and craving. The Ariya-
magga is indicated by the virdga. Nirodhdya = A practice leading to cessation of rdga
like desire and craving. By this nirodhdya too Ariyamagga is indicated. Put in another
way, it is indicated that nirodhdya also can the extinguish fire of kilesd, and is assisted to
completely extinguish by ariyamaggaphala named patipassaddhinirodha and khandha-
parinibbana named anupddisesanibbana (Itivuttakatthaka.-Ttha: 171).

Evum kho bhikkhave cakkhumanto passanti = Bhikkhu ... The assertion that the
noble ones who are endowed with the eye of wisdom, called yathdbhiitarianadassana,
never falter but see things in their true nature means those who are so endowed could
visualize the four truth, called the dhamma of the four noble truth, by means of
vipassanacakkhu together with maggapanndcakkhu referred to as pubbhagasatipat-
thanamagga which occurs prior to maggaariyamagga (Itivuttakatthaka.-Ttha: 171).

In accordance with this opening of the atthalathd — bhiitam bhitato passati =
realizing things as they truly are — note that it visualizing the four truth, called the
dhamma of the four noble truth, by means of vipassandpaniidcakkhu and ariymagga-
panniacakkhu. In explaining this way, the atthakatha sayddaw has referred to excerpts —
bhitamidam bhikkhave samanupassattha etc. — from Milapanndsapali Mahdatahndsaii-
khaya suttana Therefore, these will be described here.

Extracts from Mahdtahndsaiikhayasuttanna
Bhiitamidanti bhikkhave passathdti. Evum bhante. Taddaharasambhavunti bhikkhave
passathdti. Evum bhante. Taddhdranirodhd yam bhiitam, tam nirodhadhammanti
bhikkhave passathati. Evum bhante (Ma.-1: 326).

Bhiitamidanti idam khandharicakam jdatam bhiitam nibbattam, tuhmepi bhiitamidanti
bhikkhave passathdti. Taddhdrasambhavunti tam panetam khandhaiicakam dhdrasam-
bhavum paccayasambhavum, sati paccaye uppajjati evum passathdti pucchati. Tadhd-

hédranirodhiti tassa paccayassa nirodhd (Ma.-Ttha.-2: 207).
Hetupaccayehi jatam nibbattam “bhiita nti idhadhippetam, tam atthato paricakkhandha
tabbinimuttassa sappaccayassa abhavato, yaiica khandhaparicakam attano tesarica
bhikkhunani, tam “bhiitamida’nti bhagava avocdti dha “idam khadhapaiicaka”nti.
Attano phalam daharatiti dhdaro, paccayo. Sambhavati etasamati sambhavo, dharo
sambhavo etassdti adhdrasambhavum. Tendha “paccayasambhava’nti. Tassa
paccayassa anuppddanirodhd. Khananirodhd pana karananirapakkho (Ma.-Ti.- 2:225).

Bhikkhus .... Do you realize as these five-fold khandhds distinctly appear?

Our Lord .... We do.

Bhikkhus .... Do you visualize as these five-fold Khandhas make their apperance
because of the presence of causes such as avijja, tahna, updddna, sanikhdara and kamma?

Our Lord .... We do.

Bhikkhus .... Do you realize that the five-fold khandhas cease, at the time of
parinibbana, by means of non-reappearable cessation, called the nature of anuppada-
nirodha, because of the dissolution of the causes like avijjd, tahna, upddana, sarnkhara
and kamma by means of non-reappearable cessation, called anuppddanirodha, by virtue
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of arahattamagga.

Our Lord .... We do. (Ma.-1: 326).
In this suttana the Buddha, in continuation, has expatiated anulomapaccayakara,

referred to as the process of formation of sansard called the anulomapaticca samuppada
desand, and the patilomapaccayakdra, referred to as the process of dissolution of the
sansara called patilomapaticca samuppdda desand.

In concord with these desands — bhiitam bhiitato passati — realizing things as they

really are is exaplined as follows.

1.

N

The truth of suffering of the five-fold khandhds with past, future, present,
internal, external, gross, delicate, inferior, superior, remote, near etc. as 11
characters which the dsava dhamma take as object and at which attachment by
tahnd-ditthi is made as [-Mine, are realized by insight knowledge referred to as
attapaccakhandna. And are also realized by asammohapativedha (discriminative
insight of the object) and ariyamaggapaniid which can visualize penetratively.

. The avijja, tahna, upddana, sanikhdra and kamma named the truth of arising of the

sufferings of the past cultivated when the previous existance was established,

the distinct formation as the resultant these causes of the present five-fold rebirth
khandhds as the truth of arising of the sufferings, and because of these causes the
future five-fold rebirth khandhds as the truth of arising of the sufferings, are
realized by insight knowledge known as attapaccakkhaiidna. And are also
realized by asammohapativedha and ariyamaggaparnind which can visualize
penetratively. (It is the paccayto udayadassana. See Visuddhi-2: 267).

When vipassana exercise is made on the truth of arising of the sufferings as the
causative factor and the truth of sufferings as the resultant, the meditator sees the
arising and perishing away of the truth of sufferings, the truth of arising of the
sufferings, the nature of imperamnence, suffering and non-self of these sanikhara
dhammas, by insight knowledge called attapaccakkharidna. They are also realized
by asammohapativedha and ariyamaggapariiia which can visualize penetratively.
(It is vision of truth of sufferrings due to penetrative knolwedge of jatidukkha and
maranadukkha. Visuddhi-2: 267).

When the causes, the truth of the origin of sufferings, get extinguished because of
arahattamagga by way of non-reappearable cessation called anuppddanirodha,
the resultant updadanakkhandhas enter khandhaparinibbana and get dissolved by
way of non-reappaearable cessation. This is realized by insight knowledge
referred to as attapaccakkhaniidna. 1t is also realized by the penetrative sight of
ariyamaggapanid by virtue of nature asammohapativedha. (It is the paccayato
vayadassanarniana. Visuddhi-2: 267).

When one is able to exercise vipassand on the vipassandndna which can concen-
trate, referred to as pativipassand, then sammadditthi (= insight knowledge),
sammasarnkappa (= vitakka), sammasati, sammdsamddhi (= ekaggata) which are
the lokimaggasacca dhammas initiated by vipassandiiana associated in the
absorption of the vipassana discerning at that moment, are also realized by insight
knowledge referred to as attapaccakkhaniiana. 1t is also realized by the pene-
trative sight of ariyamaggaparinia by virtue of nature asammohapativedha. (It is
nominated as maggasaccd because these lokimaggan dhammas can detach, for a
moment, the delusion which hinders the understanding of nature of arising and
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passing away of sarikhara phenomena. 1t is the lokimaggasaccd. Visuddhi-2: 267

-268).

6. At the end of insight knowledge and when ariyamaggaridna appears distinctly,
the noble dhamma called the truth of cessation of suffering referred to as the
asankhatadhatu and the element of peacefulness, the nibbdna, will also be
visualized. (It is the lokuttara nirodhasaccd, and the arammanapativedha).

7. The noble eightfold path associated with ariyamagga is the maggasacca.

The ariyamagga also can discern the maggasaccd dhamma by way of

asammohapativedha. (It is the lokuttarda maggasaccadhamma. 1t is the asammo-

hapativedha).

In this way, those who are possessed of the insight knowledge referred to as
attapaccakkhandna and eye of wisdom, called ariyamaggapariid, can see the four-
fold truth dhamma (catusaccadhamma) of the loki and lokuttard by the eye of insight
knowledge before, and by the eye of ariyamaggapaniid, during the ariyamaggakhana.
The realization in this way has been designated as — bhiitam bhiitato passati — seeing

things as they realy are.

In accordance with these explanations, from aspect of bhiita — the causes of the
present updadanakkhandha, when the kamma bhava was being cultivated, initiated by
avijja, tahnd, upddana, the kilesavatta and upddanakkhandhd, the kammavatta and
upadanakkhandha called the sarikhdra and kamma, and root of these kilesa vatta called
the vipakavatta and upddanakkhandhds of the previous bhava are also included. The
present vipdkavatta upadanakkhandha resultants, due to these past causes, are also
included here.

Therefore, the cause upddanakkhandhd and the resultant upddanakkhandha,
within the three periods of the past, future and present, are discerned until their specific
characters are attained. The realization of the specific characters, together with rasa,
paccuppatthana and padatthdana, of each of paramatthadhdtu associated with these five-
fold khandhas by means of vipassandpaniiacakkhu and ariyamaggapaniiacakkhu can
also be taken to see things as they really are.

Again, realization, by vipassandpaniidcakkhu and ariyamaggapanindcakkhu, of
distinct arising of the resultant updddnakkhandhd because of the existence of causes
upadanakkhandha referred to as kilesavatta, kammavatta, and because of the dissolution
of the causes updddnakkhandhd by the nature of anuppdda-nirodha due to
arahattamagga, the resultants updadanakkhandha cease when they enter parinibbdna by
means of anuppddanirodha, can also be taken to see things as they really are.

Again, the understanding the impermanent, the suffering and non-self phenomena
of the cause updddnakkhandhd and the resultant updddnakkhandhd by virtue of the
vipassanapannacakkhu and ariyamaggapaniidcakkhu is also seeing things as they really
are.

The realization of vipassanamanodvarikajovithi groups of mental processes, called
the vipassanariana which can concentrate, and their anicca, dukkha and anatta pheno-
mena, by way of vipassandpanindacakkhu and ariyamaggapaniidcakkhu is also seeing the
things as they really are.

Once again realization of Nibbana dhamma, which is the lokuttard nirodhasacca,
by way of drammanapativedha and ariyamaggapaniidcakkhu is called seeing things as
they really are.
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Therefore, the desand — bhiitam bhiitato passati = seeing things as they really are,
is not one that instruct to meditate on just the present, ignoring the attainment of the
cause upadanakkhandha and resultant updddnakkhandhd in any convenient way without
treating parninatti and paramatta separately nor distinguishing the two. It must be noted
that this desand instructs to concentrate, on the cause updddnakkhandha and resultant
upddanakkhandha to arrive at their specific and general characters and until the truth of
the sessation of sufferings the nibbdna is attained, by the vipassandpaniidcakkhu and
ariyamaggapannidcakkhu.

The Pillars of Sdasand

Suppose you, as a meditator, wish to see, arrive at, know, penetrate by knowledge
of yours, and oriented toward the mahdasarikhatadhdtu nibbana dhamma, which is the
abode of Bhuddhas and the Noble Ones. Then, to acquire it you must practice the Noble
Eight Path exercise, without deviation in the direction, which is forceful enough to attain
nibbdna straight away. While you are on the right path there are (Four Vinaya) Four
Rules of Bhuddhist Order that you must abide by to keep you from straying away from
the right direction. The four rules are:

1. Sutta,
2. Suttanuloma,
3. Acariyavida and
4. Attanomati.
1. Sutta

Suttam nama tisso sangitiyo druhlani tini pitakani. (Di.-Ttha.-2: 158).

Sutta — The first pancasatikasangayand was held by (500) rahanta supervised by
the Reverend Ashinmahakassapa, the second Council sattasatikasangdyana by (700)
rahanta supervised by the Reverend Ashinmahayasa and the third sahassikasangdyand
by (1000) rahantd headed by the Reverend Ashinmahamoggaliputtatissa, and the Sutta-
Vinaya-Abhidhamma, together called The Triad of Pitaka presented and passed by these
three sangdyand are the Sutta. Why it was so named is as follows.

In the triad of pitaka, including suttan pitaka, the Buddha has set forth various
kinds of practice and working processes for acquiring one’s own and others’ triad of
benefit as man-god-nibbdna, the everlasting peace. For those god, man, byahmad,
veneyya and sentient beings who are to be relieved of the worldly affairs, exhortions have
been made in different ways relevent to their icchasayadhdtu, their habit and conditions.
Because the triad of pitaka can expose the sentient beings to various sorts of benefit, it
has been named sutta.

As paddy plant would bear fruits, so would triad of pitaka, bless peace on human,
god, byahma and peace of nibbdna, and because the triad yields various kinds of
peace, it is name sutta.

As a cow would let the milk down, so would the Buddha’s instructions, called the
triad of pitaka, bless different kinds of benefit as peace on human, god, byahma and
peace of nibbana, and because of this, it is named sutta.

Because the Buddha’s speeches, referred to as the triad of pitaka will look after
the well-being of the human, byahma and nibbana, and care of the various kinds of good
practice for acquiring these benefits, it is again named sutta.
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A measuring tape, used by a carpenter in choosing the right measure of a piece of
wood, and sawing up a measured dimension, is the sutfa. A line marking the measured
dimension is the amount needed, because if the wood is sawed up long the measured line,
it would give the dimension required. Similarly the triad of pitaka direct — this is the way
to nibbdna — one to nibbana. And since these desands are directing one to nibbdna as the
measured line of demarkation enables the carpenter to cut the right dimension, it is called
sutta. 1f a controversy ever arises with regard to the right or wrong way to the nibbdna,
then it is the triad of pitaka, named sutta, on which the wise would relie to decide which
is the right way and which is not.

As wind cannot disperse the flowers held by a thread in garlend, so will the
benefits such as the peacefulness of human, byahmd and nibbdna, held together by the
force of practice and working processes provided by the triad. Because of this property,
the triad of pitaka is nominated as sutta (Di.-Ttha.-1: 18).

Those Who Are Rejecting the Buddha
Tattha suttam appatibdhiyam, tam patibahantena buddhova patibdhito hoti (Di.-Ttha.-2:
158). 8

The meaning of this atthakatha is this. If someone presented a statement of the
four vinaya, sutta etc. inclusive, and if it is the sutta called the triad of pifaka, which has
been presented to and passed by the three sangdyands, then it should not be rejected. If
the statement = the pitaka is rejcted or ignored, the it is no other than rejecting or
ignoring the sammdsambuddha (the perfectly enlightened ones). This is what the
atthakathd really means.

This statement in the atthakatha suttamahadva, opening as the explanation of the
meaning of Mahaparinibbanasuttana, is for a meditator, who is going along the path
leading to nibbdna, to follow and be kept firmly in mind. A meditator is reminded that,
when searching for the right path to nibbdna, and when following this road, the Buddha
is the best guide referred to as maggakkhdyi (one who tells the right way) and must not be
ignored.

What Utterings of Sammdambuddhas Are
Yarica bhikkhave rattimtathdgato anuttaram sammdsambhodhim abhisambucchati, yarica
rattim anuppddisesdya nibbanadhdtuyd parinibbdyati, yani etassamim antare bhdsati
lapati niddisati, sabbam tam tatheva hoti no annathda. Tassamd “tathdgato ti vuccati.
(Am.-1: 332 — Lokasuttan).

Bikkhus I, as one who has found the truth and your teacher, can penetratively
discern the knowledge of the perfectly enlightened, called the uncompared highest stage
of the path knowledge and knowledge of omniscience, in the night. In the night I entered
the stage of parinibbana by way of anupadisesanibbanadhatu called dissolution of the
five-fold khandhds in a non-reappearable cessation. During the span of those two nights,
I speak, expatiate and instruct the dhamma. These complete dhamma speeches are true as
they are spoken, extorted and advised. There never is the other any thing that is untrue in
itself. Therefore, you all should recognize me as your teacher the tathdgata
(Am.-1: 332).

With reference to the above Pali, starting from the night of attainment of perfectly
enlightened stage until the night parinibbana (demise), a duration of (45) years of his life,
all the dhamma speech that the Buddha has given are nothing but the truth. There is none
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that is other than the truth. Suppose a meditator would like to reject these true speeches.
Then he should have, in his santdna, a knowledge comparable to or superior to the analy-
tically preached dhamma and the completely self-enlightened knowledge acquired
through practice of the (30) species of the 10-fold perfection for four sankkheyya and a
lakh of universes. Only then he can establish a sasand parallel to the knowledge of
omniscience.

The Buddha himself, however, has already exhorted to the famous upaka that
there is there is no such as thing as knowledge comparable to superior to the knowledge
of omniscience.

Na me dcariyo atthi, sadiso me na vijjati.
Sadevakassamim lokassamim, natthi me patipuggalo.
Aham hi araha loke,, aham satthd anussaro.

Ekohm sammasambhuddho, sitibhiitosami nibbuto (Ma.-1: 227).

Upaka .... There is no one who as a teacher has adviced me to acquire the
knowledge of omniscience, | am uncompared. There is no one among the devas nor in
the whole /oka who can compete with me.

In this loka the I am the Rahanta, non-imitable, leader of the devas and humans. 1
am the only God who rightly self-understands the whole dhamma. 1 am peaceful as all
moral defilements have been extinguished (Ma.-1: 227).

Read following again.

Advacchavacana buddha, amoghavacand jind.
Vitatham natthi buddhdanam, dhuvum buddho bhavamaham.
Yatha khittam nabhe littu, dhuvum patati bhiimiyam.
Tatheva buddhasitthanam, vacanam dhuvasassatam.
Yathdpi sabbasattanam, maranam dhuvasassatam.
Tatheva buddhasitthanam, vacanam dhuvasassatam.
Yatha rattikkhaye patte, suriyuggamanam dhuvum.
Tatheva buddhasitthanam, vacanam dhuvasassatam.
Yatha nikkhantasayanassa, sthassa nadam dhuvum.
Tatheva buddhasitthanam, vacanam dhuvasassatam.
Yathd apannasattanam, bhdaramaropanam dhuvum.
Tatheva buddhasitthanam, vacanam dhuvasassatam
(Buddhavumsa- 306, etc.)

The buddhas are not used to speak double entente. The buddhas, who have
destroyed the five-fold evil, do not speak nonsensical words. Their speeches are never
erroneous. Therefore, I should definitely be the Buddha.

As stone thrown upwards will definitely come down, so are the speeches of
buddhas are always right.

The words of the buddhas are always true as the universal truth that all living
things must succumb to death.

It is true that the sun always rises when the night comes to its end, similarly true
always are the speeches of the buddhas. 1t is true that a lion will always roar as he comes
out of his den after sleep, and so it is also true that the buddhas always speak truth.

It is true that a pregnant woman would give birth to her child after carrying it full
term, and in the same way it is true that the buddhas’ speeches are always true.
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These are the words of the Buddha that come in the section on Niyatabyadita of the
hermit Sumedha.
3. Suttinuloma
Suttanulomam nama nulomakappiyam (Di.-Ttha.-2: 158).

Suttanuloma is the four-fold vinaya mahapadesa in the Vinayadesana and the
four-fold suttanamahdpadesa in the Suttanadesand. The four-fold vinayamahdpadesa is
given in Vinayamahavapali Bhesajjkkhandhaka (348 — 349). The four-fold suttana-
mahapadesa 1s given in Suttamahdva Mahaparinibbanasuttana (Di.-2: 202 — 204).

The Four-Fold Vinayamahdpadesadhamma

1. Bhikkhus .... I should not advice you to reject a certain thing as “this thing is not
suitable”. It should be investigated with reference to vinayadesand, and if it is
more towards the irrelevance than the relevance, then my sons, it is not suitable
for you.

2. Bhikkhus .... I should not advice you to reject a certain thing as “this thing is not
suitable”. It should be investigated with reference to vinayadesand, and if it is
more towards the relevance than the irrelevance, then my sons, it is suitable for
you.

3. Bhikkhus .... I should not permit you to accept a certain thing as “it is suitable.”
That which is not permissible, when investigated referring to the vianayadesand,
and if it is more towards the irrelevance than the relevance, then my sons, it is not
suitable for you.

4. Bhikkhus .... I should not permit you to accept a certain thing as “it is suitable.”
That which is not permissible, when investigated referring to the vianayadesand,
and if it is more towards the relevance than the irrelevance, then my sons, it is
suitable for you (Vi.-3: 348 — 349).

These are the four main rules named as mahdapadesa exhorted in the vinayadesana.
“This is the affair suitable for the monks, and this not.” If an affair is to be decided
whther it is suitable or not, then the decision has to be made in consultation with the four-
fold vinaya rules, called vinayamahdpadesa given in the above vinayadesand. When
compared with the four-fold vinaya rules, any affair in favor of the suitability should be
decided as “this affair is suitable.” Ifnot in favor, then ti should be decided as “this an
unsuitable affair.”

Here for the purpose of a better understanding, the decision made with reference
to the four-fold vinayamahdpadesa by Safigdyana Thera, named Dhammasangaha
Thera, have been extracted below.

Anujdanami bhikkhave sabbam phalarasam tthapetva dhanniaphalarasam (Vi..-3: 344).

Bhikkhus ... Except the paddy juice (a cordial made from paddy juice), I permit
you to have all kinds of fruit juice (a sweet drink made from the fruits).

In the above pali stanza, the Buddha has prohibited the bhikkhus from drinking
the juice made from seven kinds of paddy in the afternoon.

Palm fruit, coconut, domestic and mountain jackfruit, gourd, pumpkin and three
varieties of cucumber and various peas and beans are treated similar to the paddy.
Although the juice made from these nine kinds of fruit are not directly prohibited from
drinking by the bhikkhus in the vinayapali, but are associated with the paddy the juice of
which is unsuitable to drink in the afternoon. Therefore, the juice made from these nine
kinds of fruits and peas and beans are not suitable for the bhikkhus to consume in the
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afternoon (Vi.-Ttha.-3: 384 — 385).
Anujanami bhikkhave attha panani ambapanam cocapdnam mocapanam madhiikapanam
muddikapanam salikapanam pharusakapdanam (Vi.-3: 344).

Bhikkhis .... I permit you to consume (if there is evident indication of hunger
among you in the afternoon) eight kinds of juice: mango juice, black plum juice,
domestic and wild banana juice, thitmeci juice, grape juice, lotus fruit juice, phet-thet-
tayaw fruit juice (Vi.-3: 344).

These eight kinds of juice are what the Lord has directly permitted the bhikkhiis to
consume. With exception of the nine kinds of fruits, the seven kinds of paddy, various
kinds of peas and beans, rattan fruit juice, lemon juice, stone apple juice, and various
other small fruit juices are similar to the eight kinds of fruit juices permitted. Even
though the small fruit juices are not permitted directly by the Buddha, but are associated
with the eight kinds permitted. Therefore, if there is a strong evidence of thirst among
the bikkhis in the afternoon, these juices can be consumed (Vi.-Ttha.-3: 385).

These are some instances of decisions as to whether suitable or not in case of
vinaya, called suttanuloma, made by Sangayana Mahathera with reference to the four
Mahapadesadhamma.

The Four-Fold Suttanamahdpadesa

The Buddha, sammdsambuddha, who proclaimed himself to be omniscient,
pentratively knows all there is to know through sayamabhiiiidna without other’s help. In
the year when He was to succumb to the inexorable law of change the prinibbdna, the
Buddha was at the Cdpadla ceti in Vesali State. On the fullmoon day of the month of
Tapotwe (Frebruary) He determined, via satisampazaii fiana, to get absorbed in the
arahattaphala phalasamdpatti, by the three names of dyusaikhd, dyupdlaka and
jivitasanikhdra, so as to lengthen His life until the fullmoon day of Kasun (May).
Determination this way is getting relieved of the dyusarikhdra. From that State the
Buddha continued the journey until the City of Bhoga is arrived at. Here at the Anada
Ceti, the Buddha preached the Four-Fold Suttanamahdpadesa dhamma to the bhikkhus.

The First Mahdpadesadhamma

1. In the domain of this sdsand, if any monk claims as “this is dhamma 1 have
heard and received right from the Lord’s mouth. This is the Doctrine; this is the Vinaya;
and this is the discourse”.

Bhikkhus .... That claim must not be accepted nor rejected right away. Before
accepting or rejecting the claim, it must be consulted word by word with the vinaya and
suttana.

When consulted this way, if the words do not agree with the vinaya nor suttana,
then it is false claim, and must be decided as “it is not the true utterings of the Buddha,
this monk must have learnt erroneously from some others.” After that decision, the claim
must be disregarded and ignored.

On the other hand, if the claim agrees with the vinaya and suttana when consulted,
then it must be taken as “what the monk said is truly the uterrings of the Lord, he has
learnt rightly.” Bhikkhus .... Note and remember the mahdpadesa in the first place.

The Second Mahdpadesadhamma

Again, Bhikkhus .... If any monk claims as follows.
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“At a certain monastry, Sanghds headed by a Thera are residing. This is what I
have listened to and heard right from that sanghd. This is the dhamma; this is the vinaya
and this is the suttana. It is what the Buddha has admonished.”

Bhikkhus .... What the monk has said must not be accepted nor rejected at once.
Before accepting or rejecting the claim, it must be consulted word for word with the
vinaya and suttana.

In doing so, if what the monk claims does not agree word for word with the
vinaya and suttana, then decide as “what this monk has claimed is not the true utterings
of the Buddha; he must have erroneously learnt it. Bhikkhus .... If the decision has been
made that way, then condone the whole affair.

On the other hand, if the claim agrees with the vinaya and suttana when consulted,
then it must be taken as “what the monk said is truly the uterrings of the Lord, he has
learnt rightly.” Bhikkhus .... Note and remember this second mahdpadesa.

The Third Mahdpadesadhamma

Once again, Bhikkhus .... In the domain of this desand, a certain monk may claim
as follows.

“In a certain monastry, many a monks Thera are staying. They include
dgamasuta = those who learn from listening, adhigamasuta = those who learn from
practice, wise and well-versed, those who got Pali, suttaabhidhammd, vinaya and mdtika,
by heart. I have listened to and heard right from these Theras. This is the dhamma, this
is the vinaya and this is the Lord’s discourse.”

Bhikkhus .... Do not accept or reject the claim easily. It should not be rejected
nor accepted as yet. Note carefully what the monk said and consult with the vinaya and
suttana word for word.

In doing so, if what the monk claims is not agreement word for word with the
vinaya and suttana, then decide as “what this monk has claimed is not the true utterings
of the Buddha; he must have erroneously learnt it. Bhikkhus .... If the decision has been
made that way, then forget the whole affair.

On the other hand, if the claim agrees with the vinaya and suttana when
consulted, then it must be taken as “what the monk said is truly the uterrings of the
Lord, he has learnt rightly.” Bhikkhus .... Note and remember this third mahdpadesa.

In doing so, if what the monk claims does not agree word for word with the
vinaya and suttana, then decide as “what this monk has claimed is not the true utterings
of the Buddha; he must have erroneously learnt it. Bhikkhus .... If the decision has been
made that way, then condone the whole affair.

On the other hand, if the claim agrees with the vinaya and suttana when consulted,
then it must be taken as “what the monk said is truly the uterrings of the Lord, he has
learnt rightly.” Bhikkhus .... Note and remember this second mahdpadesa.

The Fourth Mahdpadesadhamma

Furthermore, Bhikkhus .... In the domain of this desand, a certain monk may
claim as follows.

“In a certain monastry, a Thera is staying. He dgamasuta = he who learns from
listening, adhigamasuta = he who learns from practice, the wise and well-versed, who got
Pali, suttaabhidhammd, vinaya and mdtika, by heart. I have listened to and heard right
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from this Thera. This is the dhamma, this is the vinaya and this is the Lord’s discourse.”

Bhikkhus .... Do not accept or reject the claim easily. It should not be rejected
nor accepted as yet. Note carefully what the Thera said and consult with the viraya and
suttana word for word.

If what the Thera claims is not agreement word for word with the vinaya and
suttana, then decide as “what this Thera has claimed is not the true utterings of the
Buddha; he must have erroneously learnt it. Bhikkhus .... If the decision has been made
that way, then forget the whole affair.

On the other hand, if the claim agrees with the vinaya and suttana when
consulted, then it must be taken as “what the Thera said is truly the uterrings of the

Lord. The Thera has learnt rightly.” Bhikkhus .... Note and remember this fourth
mahapadesa. The Buddha exhorted as Bhikkhus .... Note these four-fold mahapadesa.

These are the four Great Upadesa named Suttanamahdpadesa as given in the
Mahdparinibbanasuttana (Di.-2: 201 — 204).

Anulomakappiya = Suttdnuloma
Anulomakappiyam pana suttena samintemeva gahetabbam, na itaram (Di.-Ttha.-2: 158).
If a certain monk claims as “This is the dhamma, this is the vinaya, and this the
Buddha’s discourses” referring to

1. The Buddha,

2. The Sanghd,

3. A Thera, or

4. The Theras, then you are confronted with making decision on whether it is
dhamma-vinaya or not. This decision has to be made with refernce to the four-
fold mahdpadesa as to whether the claim is valid or not. Any claim in concord
with the four-fold mahdpadesa is to be taken as the truth. That which is irrelevent
with the four-fold

mahdpadas is not true however much the monk insists that it is.

If any talk from the other side is, after referring to the four-fold mahdpadesa,
suttdnuloma, it has to be accepted only if it is consistent with the Pitakapali, called sutta,
if not it is not accepted.

Once again, if the Pali presented by the other side, and even it has been claimed
as “to have made with reference Sasigdyand pali”, it has to be presented to and passed by
the previous three sasigayands. 1If it not presented to and passed in this way, then it
cannot be taken as true (Di.-Ttha.- 2: 157).

3. Acariyavida

Acariyavdado nama atthakathd (Di.-Ttha.- 2: 158).
Ydipi tattha tattha bhagavata pavattitapakinnakadesandva atthakatha, sd pana dhamma-
sangahakehi patthamam tini patikani sarigayitvd tassa attthaovanndnupeneva vacand-
maggam aropitattda “dcariyavddoti vuccati, acariya vadanti samvanninti pali etendti.
Tenaha — dcariyavddo nama atthakatha’ti. Tisso sangitiyo arunhlo eva ca buddhavaca-
nassa atthasamvannanabhiito katthamaggo mahinadattherena tambapannidipam dbhto
paccha tambapanniyehi mahdtherehi sihalabhdsdya tthapito nikdyantaraladdhisarikara-
pariharanattham. (Di.- Ti.-2: 168 — 169).
At the time when the Buddha was still alive various desand = pali admonished by

the Lord himself at various occasions, called Pakanna desand, is Acariyavdda. The
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learned ones have explained it in the light of pdlipitaka and named it as atthakatha.
Then that it is presented by the Noble Theras and sonsulted with the atthakatha at the
sangayana, and with reference to the meaing given by that atthakathd is proceeded to
prescribed teaching = vdcandmagga. This atthakathd pakinnadesand is referred to as
dcariyavdada as its palipitaka has all along been explained by sarigdyanda Thera teachers.
The Reverend Mahamahinda Thera has brought that speech, triply-nominated as dcariya-
vdda, atthakathd and pakinnadesand, to Sri Lanka. Lest there might be confusion with
the vdada of other sects, the Sri Lankan Theras have translated it into Sinhalese language.

The Reverend Mahabuddhaghosa Thera condenses the repetitive explanations of
mahaatthakatha = original pakinnakadesand, written in Sinhalese, based on the main
theme of work. Proper pitaka in relevent places are put and sanvannetabbapali opening
savannd atthakathd are selectively combined. In some cases are inserted the relevent
pitakas extracted from Kurnudiatthakathd, Mahdapaccariyaatthakathd etc., prevailing at
that time in Sri Lanka. In some cases still, decisions by the Great Theras like
Mahdpaduma Thera, Mahdsiva Thera etc. which are attanomatis, called Theravdda
mentioned and translate the Ceylon atthakathd into mdgadhi language = pali language
and write a new atthakathd under the title of Sanigahaatthakatha. Of the four-fold vinaya,
the third one called 4cariyavdda, is no other than the atthakathds of the present days.

Acariyavddopi suttena samaiitoyeva gahetabbo, na itaro (Di.-Ttha.-2: 169).

Pamdadapatthavesena dcariyavadassa kaddci paliyd asansandandpi siyd, so na
gahetabboti dassariito dha “dcariyavddopi suttena samanitoyeva gahetabbo ’’ti
(Di.-Ti.-2: 169).

It may sometimes happen that this dcariyavada (= pakinnadesana = atthakatha)
pamddapattha (recitation negligently of the traditionally brought along atthakathd, by the
Theras), pamddalekha (= writing and copying negligently) is not consulted with the
pitakaatthakatha. Therefore, the dcariyavada is taken as true to be only when it is
consistent with the pitakaatthakatha, called sutta, and is not to be taken true when it is
inconsistent with the pitakaatthakathd.

4. Attanomati
Attanomati ndma nayaggdhena anubuddhiyd attano patibhanam (Di.-Ttha.-2: 158).
Attanomti nama theravado. Nayaagdhendti suttddito labbhamdnanayaggahanena.
Anubuddhiydti suttadiniyeva anugatabuddhiyd. Attano patibhdnanti attano eva tassa
atthassa vuttanayena upatthanam, yatha upatthitd atthd eva tathad vutta (Di.-Ti.-2: 169).

Attanomati means the theravddas which are the essence of knowledge acquired
by means of own analytical way following the three early methods called the sutta, sutta-
nnuloma and dcariyavada. Expecially the exhortations, described in the atthakatha by the
great famous Theras, Mahdpadumatheravida, Mahdsumatheravida, Mahdsivathera-
vdda etc. are associated with this fourth vinaya called attanomati.

Attanomati pana sabbadubbald, sapi suttena samantayeva gahetabbd, na ittard (Di.-
Ttha.-2: 158).
Sabbadubbald puggalassa sayam patibhanabhavato. Tatha ca sapi gahetabba, kidisi?
suttena samantayevati yojand (Di.-Ti.-2: 169).

Thinking of the various Theras, the vddas, called the attanomati, are few and far
from complete. Therefore, the attanomati also consulted with pitakapali, referred to as
the sutta, and is taken to be true only when consistent with it and rejected if it is inconsis-
tent.
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Because it has the essence of knowledge acquired by means of own analytical
way following the three early methods called the sutta, suttd-nnuloma and dcariyavada,
the theravdda, called attanomati, is taken to be far from being complete. However
incomplete it may be, if attanomati is consistent with pitakapali, referred to as sutta, it
must be accepted.

This all there is to it with respect to the four pillars of sdsand, named the four-
fold vinaya, which the people of good intension willing to attain nibbana must respect-
fully be aware of.

Those Who are Deviating from the Sdsand
Duppatipanno hi sasanam bhidanto satthudhammasarire paharam deti nama (Uddana-
atthakatha- 87).

An individual who is exercising on the practice inconsistent with the four-fold virnaya,
referred to as the four pillars of sasand, is said to be a duppatipanna. Put in another way,
a person is called a duppatipanna when he does not practice the right way by not
following the instructions by the Buddha called sdsanadhamma that is consistent with
pitakapali referred to as sutta the basic causes for the purpose of escaping from the
suffering of the sansaric circle. He is the one who is destroying the Buddha’s sdsand,
and is said to be insulting the main body of the Buddha’s sdsand, besides causing dam-
mage to it. This is the real easence of the above atthakatha.

Sammdsambuddha Bhdsita Dhamma

The duppatipanna, who is wrongly practicing by taking adhamma as dhamma,
and vice versa, has been indicated by the above uddnaatthakatha to be causing damage to
the sdsand. If a meditator is not satisfied with this exultation, then go through the
exhortations given by the sabbanniusammdsambhuddha given below.

Ye te bhikkhave bhikkhu adhammam “dhammo ”’ti dipinti. Te bhikkhave bhikkhu
bahujanaahitdya patipanna bahujanaasukhdya bahuno janassa anatthdya ahittaya
dukkhaya devamanussdnam. Bahuiica te bhikkhave bhikkhu apuniiam pasavunti, te

cimam saddhammam antaradhdpinti (Am.-1: 18).

Ye te bhikkhave bhikkhu dhammam “adhammo ’ti dipinti. Te bhikkhave bhikkhu
bahujanaahitdya patipanna bahujanaasukhdya bahuno janassa anatthdya ahittaya
dukkhaya devamanussdnam. Bahuiica te bhikkhave bhikkhu apuniiam pasavunti, te

cimam saddhammam antaradhdpinti (Am.-1: 19).

Bhikkhus .... Certain bhikkhus have explicitly indicated the adhamma to be the
dhamma. Bhikkhus .... Then they are said to practice for the purpose of poverty, lack of
peace and of disadvantages of man and devds. Bhikkhus .... They commit many a
kusala and will bring about the dissolution of the sasand (Am.-1: 18).

Bhikkhus .... Certain bhikkhus have explicitly indicated the dhamma to be the
adhamma. Bhikkhus .... Then they are said to practice for the purpose of poverty, lack
of peace and of disadvantages of man and devds. Bhikkhus .... They commit many
a akusala and will bring about the dissolution of the sdsand (Am.-1: 19).

Dhamma — Adhamma

According to suttana, the 10 classes of kusalakammapathadhammas are literally
all dhamma, and akusalakammadhammas are all adhamma. Similarly the following are
all dhammas:

1. The Four-Fold Satipatthdna,

2. The Four-Fold Sammappadhdna,
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3. The Four-Fold Iddhipdda,

4. The Four-Fold Indriya,

5. The Five-Fold Bala (Five-Fold Force)

6. The Seven-Fold Bhojjhariga,

7. The Eight-Fold Magga (The Noble Eight-Fold Path).

These (37) classes of Bodhipakkhiyadhammas are all dhammas.
The following are all adhammas.

The Three-Fold Satipatthana,

The Three-Fold Sammappatthdana,

The Three-Fold Iddhipdda,

The Six-Fold Indriya,

The Six-Fold Bala,

The Eight-Fold Bhojjhariga,

The Nine-Fold Magga.

AN S ol e

The four-fold upddana, the five-fold nivarana, the seven-fold anussayadhatu, and

the eight-fold micchattadhamma are all adhammas ((Am.-Ttha.-1: 65 — 66).
Analyse

The meditator clinging for attainment of nibbdna should again analyze the above

opening of the atthakathd. A further explanation is given below.

In the four-fold satipatthdna, the Lord has exhorted to make effort in exercise by
vipassana, bhavand, kammatthdna, step by step by cultivating the samadhi such as
andpd-nassatisamddhi, on ripa dhamma and nama dhamma, referred to as the kdya-
vedand-citta-dhamma, until arahattaphala is acquired. (A broader step-wise explanation
on this will be made later). This instruction is the dhamma.

Suppose the meditator feels that the disciples cannot attain 28 classes of riipa,
mind and mental concomitants, and ndma dhamma as expatiated by the Buddha. Then it
is nothing but indicating the dhamma of the Lord as the adhamma.

The ripas naturally arises in the form of kalapa called riipakaldpa particles.
Only when these ripakaldpa particles can be analyzed will the knowledge attain the
ultimate reality of the ripa. It was the belief that the disciples cannot discern these riipa
dhammas.

Further, ndma dhammas naturally are formed by way of cittaniyama called the
realms of life and thought process. The ndma dhammas formed along the natural course,
the cittaniyama at each and every moment the mind and mental concomitants naturally
appear in association with each other. Within a period of wink, a flash of lightning citta-
khanas arise and perish away billions of times. It is believed that disciples cannot discern
this rapid formation and dissolution of the thought procesesses, together with the life-
continuum citta.

The words of teacher of such belief are as given below.

“Although they do not said the Lord has admonished the ripandma dhammas the
disciples cannot discern”, but what they said implies so. They do not preach that way,
but what they preach implies that they do. This is kind indicating the dhamma to be the
adhamma.

Again, the other side accepted the fact that the disciples cannot discern the ripa-
namas the Buddha has instructed, and instead a replacement was given as “discern the
riupa-dhamma this way”, which are not from the Lord. These instructions are an attempt
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to make the adhamma the dhamma.

The Buddha once again exhorted the above 37 classes of bodhipakkhiyadhammas
in which are included the practice of the eight-fold path factors. Among the eight-fold
path factors is included the Path of Right Concentration. These exhortations are the
dhammas.

If the meditator happens to have said that there is no need to cultivate concentration,
then what he said is making the dhamma and adhamma.

In the Mahdsatipatthanasuttana, the Buddha has expatiated that the First, the
Second, the Third and Fourth Jhana Samddhis are called the Sammdsamddhi. (For sensu
lato, section on Why the Concentration has to be Cultivated).

Also in the Visuddhimagga atthakathd — Cittavisuddhi ndma saupacdrd attha
samdpattiyo (Visuddhi-2: 222) = The Buddha has explained that the eight-fold samdpatti
together with upacarasamadhi are all cittavisuddhi and it also is the dhamma. If the
meditator said that there is no need to cultivate concentration, then what he said is
making the dhamma and the adhamma.

In Mahasatipatthana Suttana (Di.-2: 250 — 251), the Lord has said that the First,
Second, Third and Fourth Jhana Samadhis are called the Right Concenteration. (see
section on Cultivation of Samddhi is a Necessity for broader descriptions).

Also in Visuddhimaggaatthakathd — Cittavisuddhi ndma saupacdra attha samm-
dpattiyo (Visuddhi-2: 222), it has been expounded that the eight-fold samadpatti together
with upacarasamddhi are the cittavisuddhi (the purity of mind). These exhortations and
instructions are the dhamma. Suppose a meditator is of the idea that it is not necessary to
cultivate concentration, then it is indicating the dhamma as the adhamma.

Again in Mahasatipatthana Suttana (Di.-2: 239), the Buddha expounded, for the
attainment of Arahattaphala, to concentrate on the ripa-nama-cause-result-sankhdra
dhamma groups of the five-fold aggregate named Khandhapabba in section on Dhamma-
nupassandsatipatthadna. Here too, it is the dhamma involved in four-fold satipatthana.
The Buddha has analytically exhorted these five-fold khandhd dhammas after acquiring
the Knowledge of Omniscience following the four asankheyyas and a million of universe
and fullfilling the 30 species of the 10 pdramis. If a meditator has said that the disciples
cannot discern on these five-fold dhammas (= ripa-nama), and made a remark as “These
are the descriptive dhammas”. The what he said is no other than turning the dhamma into
adhamma.

If a meditator makes a remark as “These are the descriptive dhammas, and in
practice in the mediatation centres, concentration is made this way,” then it also is a kind
of making the dhamma an adhamma. Because it has been expatiated by the Omniscient
sammasambuddha himself in Aparijdnana Suttana (Sam.-2: 249 — 250) that if the five-
fold clinging aggregate = ripa-nama dhammas are not known analytically by three
parinna panna, then there is no end to the suffering of the sansaric circus.

Again in Anattalakkhana Suttana etc. of various teparivutta dhamma desands,
the Buddha has instructed to meditate on the past five-fold khandhds and the future five-
fold khandhas. Throughout the Khandhavaggasamyutta pali and in various nikdya too,
such exhortations have been made,wherever pertinent, for hundreds of times. It also is
the dhamma. If a meditator, for instance, has said that the vipassand exercise must not
and should not be made on the past and future factors, then it is a clear indication of the
dhamma to be an adhamma.



157

Indeed, vipassand is the meditation work on the three general characters, taking
each in turn as the object, of the five-fold clinging aggreagtes = ripa and nama dhammas
of the past, future and present located in the santana within and without. The medi-
taion is made as below —

So kalena ijjhattam sammati, kdalena bahiddhd ( Abhi.-Ttha.-1: 270).
So kalena ripam sammati, kdalena arupam (Abhi.-Ttha.-1: 271).

At times on the internal five-fold aggragates,

At times on the external five-fold aggragates,

At times on the ripa dhamma,

4. At times on the ndma dhamma. 1t is not work one can do as one wishes by
discerning on the parifiatti grossly without differentiating and without undestanding the
pannatti and paramatha separately.

In Mahdniddna Suttana (Di.-2: 47 — 60), the Lord has again expounded that with-
out penetrative realization, by anubodha 7idna and pativedha fiana, of the paticca-
samuppdda, the causal relationship, one cannot overcome the suffering of the sansaric
circus.

Openings in the great atthakatha too (Visuddhi-2: 221, Abhi.-Ttha.-1: 189), have
definitely given as “the cycle of life (arising and perishing away of life), referred to as the
causal-relationship the paticcasamuppdda, is continually torturing the sentient beings like
thunderbolt. No one has ever dreamed of the fact that unless it is eradicated by a knife-
like 7iana sharpened on a whet stone-like samaddhi can anyone be relieved from the
sansaric circus of sufferings. These exhortations and instructions are all the dhamma.

Furthermore, the distinct arising of the resultant present five-fold khandhds such
as vinndna, ndma-ripa, saldyatana, phassa, vedand because of the past causes such as
avijja, tahnd, updadana, sanikhdra and kamma cultivated during the previous existence.
Because of the present causes such as avijjd, tahnd, upadana, sanikhara and kamma
cultivated during the present existence, the future resultant five-fold khandhds such as
vifiidna, nama-riupa, saldyatana, phassa, vedand would clearly arise. Only when these
are realized penetratively in their true nature by the anubodhaniiana and pativedhandna,
will the causal relationship, the paticcasamuppdda factors be understood.

In this case, the assertion the past five-fold khandhds refers to just a part of the
five-fold khandhds. In the same way the present five-fold khandhds and the future five-
fold khandhds refer to just a portion of the five-fold khandhds respectively. Therefore,
the nature of causal relationship, the paticcasamuppdda, cannot be dissociated with the
five-fold khandhds of the past and future. It is not a phenomenon that can be discerned
separately from the past-future five-fold khandhds.

Therefore, if a meditator accepts the fact that the past-future phenomena should not
be discerned, then the penetrative discerning of the paticcasamuppdda by one’s own self
would be nonsense for him in practical works. If the meditator agrees with this assertion,
then he is indicating the dhamma as an adhamma.

If a meditator stated that “the past-future five-fold khandhas cannot be realized
penetratively by one self via paccakkhaniana, can be known speculatively only via the
anumdnariana,” then he is indicating the dhamma as an adhamma. 1t is because the
Noble Ones penetratively realized the causal relationship by both the anumdnaridna and
the pativedhariana.

Sotapanndnarica nama paccaydkaro uttanakova hutva upatthati (Di.-Ttha.-2: 83).

» =
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In accordance with the Buddha’s exhortation in Ariguttorapali (Am.-1: 18 — 19),
the act of asserting the dhamma to an adhamma means causing suffering and disturbance
of peace among the sentient beings and perishing away of the Buddha’s sasana. If the
meditator does not wish to be one causing the perishing of the sdsana, all he has to do is
to indicate the dhamma as the true dhamma, and to practice in accordance with the true
dhamma.

The meditator should remember the case of the monk Kapila, during the period of
the Lord Kassapa, who has taken the dhamma as adhamma and the adhamma as the
dhamma. The meditator should carefully examine the patipatti practice he is exercising
and explaining (to others) if they are relevent to the four-fold vinaya, especially to the
pitaka named sutta. If the meditator recognizes definitely that the patipatti practice he is
exercising is inconsistent with the Buddha’s pitaka, then he must be bold enough to
easily discard the practice. If not, the meditator will be one of those who are damaging
the right way of practice of the sasand.

Bikkhusuttana
Tassamd tiha tvum bhikkhu ddimeva visovehi kusalesu dhammesu. Ko cadi kusaldnam
dhammanam, silafica sivisuddham ditthi ca ujuka. Yato kho te bhikkhu silaiica suvisud-
dham bhvissati, ditthi ca ujukd. Tato tvum bhikkhu silam nissdya sile patitthdya cattdro
satipatthdne tividhena bhaveyasi (Sam.-3: 124).
Ditthiti kammassakataditthi (Sam.-Ttha.-3: 234).

My son bhikkhu .... So in the framework of this sdsand, purify the kusala
dhamma to begin with. The where is the beginning of the kusala dhammas? They are
the pure morality and kammassakatd, the right understanding, called the straightforward
view which understands the kamma and it consequences.

My son bhikkhu .... At times in your santdna may arise good and pure morality
and sammassakata, the right understanding, referred to as straightforward view. Then, on
the basis of, and grasping firmly on, the morality cultivate the foru-fold satipatthdna by
way the three pehnomena —

1. Internal,
2. External,
3. Internal-external (Sam.-3:124).

Relevent to these desandas, the first and foremost prerequisite for a monk of an
auspicious night is the (sila) morality. The second prerequisite is the samddhi (concen-
tration). The third is the knowledge acquired through practice on the basis of any one of
the four-fold satipatthdna, of the anapdanassatisamadhi etc., following the instructions
given by the Buddha. For a meditator competent with morality, practice must be made
so as to be competent with samaddhi, but before going on to it, explanation will be made
first as to why concentration has to be cultivated.



